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PREFACE.

THiIS is partly a reprint and partly an enlarged and amended
version of yome papers contributed by me to the National Oriental
Congresses of Paris in 1897, and of Rome in 1899. The first section
now headed, ** Social and Personal,”” iz in part a reprint of a
paper contributed to the Oriental Congress of Rome uwader the title
of ** The Relirious Situation of the Hindu Sagcisty in India,*” while
the secoud section is an enlarged version of the concluding portion
of that paper. The third section, headed *‘ Philosophy,’’ is partly a
reprint, wish 30me additioas aad alterations of & paper contributed
to the Oriental Cangress of Pacis iz Japtember 1807, and published
in their repors, while lts second portion is an slaboration of the
soueluding section of thas paper. 3ection IV is an entirely gnew
section.

The object of ths publication is to present the teachings of
Hioduism, a8 gatherad fron it3 most authentic and recognized
sources, ou all itaportant phases of thasocial, religions and philo-
sophic life of the Hindus, ia a simple macner, free trom unnecessary
details, techaicality, and all controversial matter, in order to induce
modern Indians to approach their religion in @ more appreciative
and reverent spirit, and foreign thinkers to study it in & spirit of
greater love and sympathy. The treatment is in no sense full or
exhaustive, but I hope that with the present revival of Hinduism so
noticeable in India, others possessing greater knowledge and wider
opportucities for observation, will take up each of the subjscts
treated of in these pages in greater detail and do fuller justice to
them than 1 have been able to do.

My studies of the Hinda S’astrasin the ariginal, my visits to
many of the chief places of Tndia and Burope, and my observa-
tion of the daily life of the Hindus have left upon me the deep
impression that the future of this couatry lies neither with the ous-
and-out revivalist, nor with the out-and-out icenoclast who wonld
entirely allenate himself from the past, and would have Hindu
8Society remodslled according to methods of present Western
culture. The latter mistake has been made in France, with the
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result that the reoch wre now less prosperous s @ pation than
they weve before. On the otherhand, | also feel that the Hindus
cannot, like any other nation of the world, wait and let their
social and religious institutions take care of themsslves, nor elaim
perfection for all that is tanght in the 8'astras, ancient or modern,
The only course, therafore, open to them, is to adopt anclent
institutions to modetn cirecumatances, retain so much of the old
as is suited 0 modern times, and gradually make the necessary
changas in the remainder. Thess, 1 helieve, are the lines on which
thie best and woat thoughtiul of Indian reformers have moved in the
pa.sf. and gave moving at present. 1 do not advocate the doctrineg
of any sect o+ cult of Hinduism, ancient or modern, but have only
ventured to give a brief outline of Hinduism in its most catholic
spirit, and feel that in spite of ‘all differences of caste or sect,
there id soill much common ground upon which all Hindus could
meet and work forstheir country’s good. My advocacy of Sanskeit
as the commoa national language of Tondia for pucposes of hlg‘hei‘
veligious instruetioa, and the impravemeny of the verpaculars for
conveying the same t1 the masses, will, [ hopse, have the sympathy
of not'only my Hindu, bat of my foreign readers also, Oa ths
other hand, in holding up Tlama and Krishna, as described by
thair c:ont.emporzzrleé, a5 national ideals, [ feel almost sure of the
reader’s conpcurrence inthe conviction that, without a human persbn
or persons to whom a patiop could assimilate its life, it cannot be
great. I have described both these herces only as men, though the
highest and the best men in India; and I thiuk that, apart from the
disputed question of their being incarnations of the Deity, their
lives as wuen furnish the loftiest idsals for modera educated Indians
to follow. T have, therefove, tried to show av some length what
they really did as men, and not what they have been represented
to be by their unwise admirers or by their adversaries. My ad-
vocaey of the Veddntic ideal of religion is based upon my deepess
conviction that it has always been the religion of not only the
hermit or the recluse, but of the wisest and the best men of
Iadia engaged in the buslest affairs of life, as well as of the wisost
and the best of other countries also. The conditions of a country
may largely influence the lives and charvacter of its people, bus
huthan nature can be changed hut little by extraneous ecircum-
stances, und [ teel thab, taking it us it is, the religion of the Ved4nta
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{5 us suited to moders times as wheo the Upanishads were taught
by the Rishis in the foresss, whep the Instituies of Magy were
promulgated, when the Mahdabhdrata was recited by Vydsa to his
pupils and the Puranas weitten ia his nawne by later writers, when
indian reformers, like Buddha, Sankara, Kabir, Nanak or
Chaitanya promulgated their respective cults, ar 8iir Dds sang of
the greatness of Krishoa, and Tulsi D4s of that of Rama. By
far the largest portion of the quotations mude in these pages is from
the Mahdbhiraba, because it embodies the teachings of Hindunism
on almost evary important subject of religion and philosaphy in
vhe faliest possible maoner, wnd affords a complete picture of
Hindu Society in the palmiest days of its civilization in a mauner
unparalleled by any history or epie, ancieat or modern. In all
cases the translations have been carefully made from or compared
with the original. 1, however, feel thatin many places [ havoe failed
to do jastice to the beauty or the terseasss of the orviginel, and
hope thut the reader will kindly romember that [ am writing in
a foreign language with which I am imperfeetly acgnainted, ang
which does not often admit of exact éxpressinn of Eastern thought,
especially in its higher philosopbic aspects. If these pages con
tribute towards stimulating the study of Hinduism in a spirit o
love and sympathy among their 1eaders, my labours will be amply
rewarded,

AcRa, Decembicr 1889, DALY NA'TH.



PREFACE TO THE SECOND EDITION.

THE favourable reception accorded to the first edition of Hin-
duism, Ancient and Modern, and the many kind notices both in the
press as well as by scholars in and out of India, have encouraged

me in bringiog out a second and greatly enlarged edition of the
book. At the suggestion of several scholars some porbions have

been re-written, others greatly enlarged and much new matter added

regarding the past and present religions and soocial condition of

India. The book is now more thao double the size of its predsces-

sor. Of course, in any atiempt to sh :w the past of a religion or
goclety, you have greatly to depend upon hbooks, which, in a
country like India where historical observation has not aiways
been as accurate in.point of periods and dates as elsewhere, may

be greatly tinged with the individual views of their authors, On

the other hand, in attempting to describe the present, your observa-

tion may be defective or limited. I am fully conscious of both

thess defects. All that I claim is to describe Hinduism ia the

present and the past from recognized sources and as much of-
personal observation as I can command. I have also tried to

keep cleav of the too common tendency to belitile everything that
cannol‘. be traced to a Western source, ar which has not met the

approval of Western scholars, or to take everything contained

in Sanskrit as gospel truth and every institution of Indian soeciety

a8 perfect.

To the Introductory chapter have been added papers on what is
Hinduism, the Hindu idea of time and the chief sources of our
relizious literature. In the portion, “‘Social and Personal,’’ the
papers on Caste, the Sanskaras, and the Asramas have all been
revised and greatly enlarged with reference to the statistics of the
Jast census, the progress of reform in the various raform bodies
in the country and the popular views on the subject. In the paper
on the f*Life of the Bindus in the Pact as well as the Present,”’
-ome additional information has been given regarding the ways
of our people and the causes of decay of ourelvilization. The por-
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tion dealing with the Religions of India has beenentirely re-cast with
reference to the doctrices of the various religions sects, both ancient
and modern, their attitude towards reform in the parent religion, the
influence of their doctrines upon the lives of their fo)lowers, and
their nimerical strength as gathered from the latest figures. The
accounts are necessarily very brief, but they will serve to indicate
generally the line taken by their originators and followers in
the direction of reform. In describing.the pupular Rindnism of
the present day, attempt has been mode to trace the history of the
worship of some of the objects of worship of modern times, and
how such worship can be purified. Some aceount of the relizion
of the masses as seen in everyday life and of their code of moral-
ity, has also been given. The creeds of the people vary in
various parts of the country, but their code of morality, their
objects and methods of worship, except in the wildest and mosy
primitive parts, are similar in all parts of India. In the portion
relating to Hinduism as illusteated in Practical life, much addi-
tional informasion has been given reparding the lives and thoughts
of thnge who ought to form the ideals of the nation now-a-days.
The portion relating to Philosophy has been re-cast with reference
to the doctrines of the various schools of thought in order to
compare more fully with the Vedanta the last great system which
influences the thoughts and vharacters of the people of India, and
is also finding its way largcly in other parts of the world. The
papers on the guestion of arizin of the world, the various views
about God, the individual soul, [ree-will, liberty, ke and the
attainment of noska (release) huve been added with a view to
make the subject more complete. The chapter on “iTife after
Death’’ has been enlarged with reference 10 both” the sastric and
the popular as well as the view of Kurpopean scientists on the subject.
The last’portion, headed * Miscellaneous,” conbains papers on
Tputhfalness in modern  Hindu society--Reform movements in
India—-the Indian Sadhu--the Badrikasrama and Practical reform
iy religious and social matters. Some of these pépers were
anntributed to the Bast and West Magazine of Hombay. Others
have been written for the purpose of this work. A most powerfu}
and learned Tantroduction has heen very kindly added by one of
the worthiest and most earnest ol India's sons, Tis Holiness
SWamli 1IZama Tiratha Ji Maharaja, M.\, The Swami is a craduate



Vil

of the Punjab.Uelversity in Mathematics. ke was [or some timeé
a Professor of Mathematics in Lahore and rotired from the world
at the age of 27, about five years ago, simply to realize the ideal of
Vedinta in practice. Forseveral years he lived alose end seclud-
ed in the caves of the Himalayas with the Dpanishads-for his
companions. Then in 1401-1972 he came down to the plains and
lectured (o lavge audiences in seveval parts of ITndia, In August
1902 he left for Japan Thanee he crossed over to America where
he lectured to large and aﬁpreci&tive audiences in the colleges and
the universities on Indian Relizion and Philosophy, creating deeper
jnterest in this countey and its people. He has now rsturned to
“India to devote himsell to the service of his countrymen, not from
any motive of reward, but because to him every son of India is his
own sclf, and to realize the Vedéinbta not in books buy in life by
devoting ons's self to the good of all, is the religion of the Sruti of
Indiag. His ntroduction has added greatly to the vaiue of the
hook, and will, [ hope, be found to be of intersst to the reader,
May the book be a means of rousing the Indians to study their
ancient religion in a spiris of love and reverence and veform sheir
institutions in accordance with the ideals of the past, adapted io
present needs, and foreigners to approach Hinduism In a spirit of
sympatly is the wish of the author, and if these pages conduce to-
wards that end, in however sraall a manncr, his labours will be
amply rewarded.
GUAZIPORE, ’

, GAL NATE.
Judy 1905, )



INTRODUCTION

"y
Hi3 HOLINESS3

Swetiiee Booe Tirwtha JE Maharujo, ML

THis work embodies a faithful representation of the actuul
facts about MMinduism, and & fair and accurate account of the

religious and philosophic views held in ancient and modern
india. v is written by a sioccere and earnest velormer—a
leading worker among the people. The style is worthy of an
impartial judge. The author has admirably described the past and
present condition of India. The present condition, however
might be discouraging to sime. Rama will here ssy a few
words about the future of lfodia, which promises wo be hopeful
aod bright,

Fverything in this woeld ‘“moves rhythwically.” and the
law of periodicity governs all phenomena. In accord with this
law should move even Lbhe suu vr slar of prosperily. There was
a tiwe when the sun of wisdom and wealth shone ut the senith of
vlory in lndia. As reen Through the eyes of bistory, this
luminavy, like other heavenly bodies, began gradually to wareh
westwarl and westwavd., It passed over Persia, Assytia, snd
further west, Kgypt saw it cbining overhead., Next came the turn
for Greece. After that Home enjoyed the noon of glory. ‘Then
(Germany, France and Spain were duly waked up by the Light,

At last England began to receive the dazzling splerdour of
the sun of prosperity. Westward, ho! travels the sun and
briogs America to the bigh swing of forture. JIn the United States
the Light spread in the usual cour:e travelling from New York
{or ‘" the East '} westward acd westward till it reached California
{or ‘“the West'’), When it was day in {pdia, vobedy knew
America. Now that it is day in Anerics, the pight of poverty
and pain is hovericy over Indja, But, no ! the sun scems already
crossing over the FPacific Ocean. and Japau bids fair to be among
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foremost powers of the world, and if the laws of Nature are to
be trusted, the sun of wealth and wisdom must complete his
revolution and shine once mors on [ndin with redoubled splen-
dour, Amen !

Reviewing the past history of Tadia we find, as in the case
of any other country, an ultimate internal cause of T[odia's
night tn be un nther than Kealusivism “ Tow glorious is the
broad daylight in this room {Todia)! Oh! it is mine—mine!
Let it belong to me alone.”” So saying, we practically pulled down
the curtains, shat the doors, clnsed the windows ; and in the very
attenpt tn monopolize the light of Tod created darkness. God is
no respecter of parsnns, nor is frrinne geographical. We ceased
1o incorporate in our lives the divine truth of One-ness-feeling
( Tat-tvanr-usi) ; we were divided and, weakened. The great wroog
which the Isaders of vhe nation committed was tn lay move stress
on their (self-seeki.ug) rights than oa their (soif-denying) duties to
their children—the lower ciasges.  Be that it as it may, by the very
necassity of situation, the matters are taking a most hopeful
turn. Those who sleep well, wake well. India has slept long
enough. Most sarely, thourh slowly, the lethargy is breaking;
and most suvely, though slowly, Conservatism is playiog
liberal to adapt itself tn the altered conditions.

The principle of progress demaunds differentiation of form and
fancting, but integration of spirit and feeling, The Hindu caste
systen was due t3 the nwioasl alvancemesnt exaressing itsslf
baautifu'ly in orgaaized division of laboue and accupation aad the
unioa of spivit and heict. But in eourse of time the form came to
he exalted a,fgove the spirit, the natural ovrder was reversed :
svolation gave room lo dissolatinn, and thore we had &rision of
love (spirity and alving wp of ihouy (nccupation), Members of one
caste oftau took up the occupations of other castes, and yst the
anicent caste feelings kopt she hearss even more estranged than be-
fore. The abanemal develapmeat of skin-consciousness ([caste
prejudices) buried the real seli (.ltman, God) under a heap nf
traasitocy awmas, rrms and limitations. Ths Shreti (Vedie wisdom
eyaceraing theesarnal self) was prasically made a dead-letter,
and Swmriti { Law-codes dealing with the ancient customs and affairs)
was made the tyrant's aw. The latter dominated over the spirib.
Some onesays, " Grammwar is the srave of langnage.””  Yes, try to
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save the gramm e, ksep ivinvariable, and thereby the lunguage will
be dead. Just so the rigidity of laws, customs and karme-kdid
saps the vitality of a nation, UUp o & tim2 the laws aud rules
are helplil lile the husk for the protection and preservation of
theseed, but if not changed after o while, thay became the chokingr
prison impeding all growth. HBear in wind, dear peopie, the laws
and swmritis are for you, you are not For the laws aad smvitis,
Spread universally the teachings of ewernal Sheuati, bnb adapt
your smritis to the need of the day. Y36 the heritance of smritis
belong to you and not yon to the heritance. The rivers
have changed their beds in India, the snow-lines are shifted,
forests are replaced by cultivated fields, thas face of the conatry
i+ a'terad, gavernment changed, language chasged, colours of the
inhabitants changed ; yet in this inconstant, transient world 'ye
seek tO perpetuate the rules and eustoms of the past whieh is no
more ! Sad, indeed, is the state of one who is all the time looking
behind while he waniws to walk forwards. Swch an one muss
stumble ab every step.

Life evolves oo the principles of heredity and aduplilion.  The
laws of heredisy reigns supreme in the lower kingdoms. It is the
predominance of the priociple of adaptation or education that
distinguisbes man from the animal and the plants. The pretty little
baby is just as unintelligeot aad silly as the infant puppy: nay, the
puppy or polly is often more intelligent than the little Adam.  But
the differesce lies in this that, wbherens the little dog or the parrot
has ot the time of birth ioherited almost all it required fir its
perfection, the child will or can through adaptariou aod education
bring the whole world under his sway.

My beloved Hindus! By aversion to change or adaptation,
laying too muoeh emphasis on the old ecustoms aud heredity,
pray, degrade not yourselves below the level of man.

You live in time as well a3 space. You are descended from
the ancieat Rishis of Tndia, but you live not in their nce now, do
you? Steam-engine, steawn-ship, telegraph, &e., are al you:
youean no longer shut yourselves off from the present world : your
struggle is with the twentieth century scientists, artists and work-
men of Furope and America ! you caopnot eseape it, and if yon
please observe cavefully, vou will see that yon canpot survive
exeept by making yonvselves fit to live in tne nltered environments
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of this age. If you are not willing and ready to assimilate the
New Light, wbich is also the old, old light of your own land, go
aod live in Pitvi-loke with the forefathers, Why tarry here!
Good hye!

Rama doss not mean that you should be denationalized, A
plant a=similates the outside air, water, manure and earth : but
does it by that tnen into the air or water or the earth? No.
Similarly should you by absorbing and digesting the outside
materials develop and flourish, with the original lifa of Shroti still
heating in your breast and hosom.

The objact of education should beto enable us to utilize the
respources of the country. Proper education shonid ehable the
people to make the land wore fertile, the mines more productive,
the trade morve llourishi. g, the hndies more active, the mionds more
original, the hearts more pure, the industries more varied, and the
nation more united. The¢ap hility of qnoting hig long texts to
show off our learning, nonsensical hair-splitting to tortuve the sense
of passages in ancient seriptures. the stndy of subjects which we
never have to use ian life, is not education. The taking in of
koowledge which we caunot give ot in practice, i= spiritunl
constipation or mental dyspepsia.

It is a matter of satisfaetion that, in spite of all surface dis-
couragements aand bitter but lif:less opposivion, steadily and
~gurely, the Hindus are acquiriug proper education, showing hecess
sary adaptation ; the social laws of past ages are becoming les-
stringent, and the caste system i= resuming its more natursl pro-
portions, Tnstead of being scared by Wastern Science, the Hindus
to-day welcome her as the greatest ally to their own Brahma-
Vidya (Shruti).

Asg to Hindun marriage, the different communities, often bead-ed
by the most orthodox and Jearned Pandils, are enacting sociue
laws to inerease the age of marriage : and now and then snitable
inter-marriages are also tolerated,

Apparently the gnestion of food has gained such uadne dimen-
sions amongst tha Hindus, that some have nickaoamed our relig-
ion as no more thaa *‘ kitchen-religion.’”” But, in spite of all our
fuss, our energy on the poiot has been misdirected and dreadfully
wasted, We never exgmtued séieutiﬁeally what to eat and how
b0 eat. As vou eab, so will your acts and thoughtz he, Yon can-
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not et out of a machine what is nst put into i, [t = silly 1o
axpect mascular or braia work from persons who never took an
{ooud for the massles or the brain. From vegetables, grains and
fruits we could sasily make a proper selecticn to supply us with
the necessary amount of nitrates and pbhosphates to keep up higrh
mental and physical activity. Is it nota pity that weo prize b
s0 much which coutains nob a particle of food for brain or muscle

and we despise barley, such an ex:elieatr food, for students

Pepper, condiments and medicines undermine the system, perven
our natural tastes, invite all sorts of weakuness, disease und death

Carbonates, like butter, sugar and starch, which serve only as fue!
to the lungs and supply no nutrition for the muscle or the hruin.
are valoed out of all proportion ; the cousegquence is that lethargy.
drowsiness and exhanstion become inevitable, Let Gnanam { Science.
Kuoawledge) guide our eating (Aupam)!

The Sidhis of India are a noique phenomenon peculior Lo this
country. As a green mantsl gathevs over standjing water. so have
Siddhiis collected over India, full fiftv-two lacsbythis time  Some
of them are indeel heautiful lotuses —the glory of the lake !

But a vast majority ave unhealthy scum, Let the water hegin
to Now, let there be marching life in thepeople. the scum will soon
he carried off. Sddhiis were the natural outcome of the past dark
ages of Tndian History. Rut now-a-days the general spivit of
reform, inasinuch as it is changing the feelings and tastes of the
householders, is affecting ulso the Sddhns. There are springing
up S4dhis who iostead of remuining as suckors and purasites 1o
the tree of Nationality, are aoxiousto make of sheiv body aoi
miod bumble manure for the tree, if nothiog move.

Phe sense of diznity of labour. the religion of unselfish activ-
ity, so lupg orally repeated by miilions of the Glia-students, is
at last being more or ess realized in practice in the land of
Krishoa.

“* And live in action ! TLabour:
Make thine acts thy plety :
Casting all self aside;
Contemniong gain and merit ;
Fquable in good or gvil
Boguahility is Yoge, is plety !
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Deep dovotion and keen discrimination is observable swmong
some of the laity as well as the Sidhits. And any one who is
duly acquainted with the external and internal, anocient &od
modern situation of India, can see withont difficulty that the future
retigion of educated India must be

PRACIOAL VEDANTA 3 OR
Renunclation—through Love—in Action,

True -action is not separable from true love and true wisdom.
The religion of Shrutl (Practical Vedanta) makes every act,
feeling and thought of our life 3 yajne, an offering to the devas.

Derain the Vedantic language means the Power-giving life and
light to the differeqt faculties; and the deva or devute of a faculty,
indriye or sense,_impiies that faculty, indriye or sense talen
cosmically. (Cf. Adhiatintk and Adhiduivik.y The devate of chuk
shu {or sight} is the sight of all beings, called Aduye and only
symbolized by the material sun or ihe world's eye. The devata
of hands is the power io all hands and is named Jadra, The
c:leva,ta of feet is the power in ail feet styled Vishnoo, and so on.
Thus true yajne  or sacrifice to ths devas means offering or dedi-
cating my individual faculties and senses tothe corresponding
cosmic powers. Offering tu fndre would mean working for the
good of all hands in the land. Offering to Aditya would wean
realizing th» presence of God in All eyes: honouring and
respecting All Eyes; offending no ayes by unworthy condues:
presenting smiles, blessiogs, I..ve and kirdness to whatsoever eyes
may turn upon you ; and cffering youreyes to the AVl Sight with ench
a devotion that the egeistic claim being entirely given up, the Al
Light Himse}f may shine through your eyes. Sacrifice to Brihaspati
iz dedicating my intellect (thoughts) to all the intellects in the
"and or thinking for the good of the land as if myself were none
else than my countrymen, merging my interests jn the interests of
the people and exulting in their joy.

In short, Yajna implis realizing in active practice my neighbour
t0 be my own self, feelivg mvself 853 oue or identicnl with al),
losing my little self to becomse the self of all. This is crucifixion
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of the ssllishosess, and titls is vesurrection ol the All Self. ULne
aspect of it is usanlly stylod bAckti and the other is called giwind,
O All {(Um !)—

Tako my life and leb it be

Flumbly ottered, All, to Thee.

Take my hands aod let them be
Working, servinz Thee, yea ! Thee.
Takke my heart and let it be

["ull gaturated, Lord, with Thee.
Take my eyes and let them be
Intoxicated, God, with Thees,

Talte this mind and let it be

All day long a shrine for Thes.

This dedication being thoroughly accomplished, one realizes
the blissful significance of Tat-fram-usi{*‘ that Thou Are’).

Do you wish to be a patriot ¥ Tune yourself in love with
your country and the people. Feel your unity with them, Let cot
even the shadow of your preseot personality be the thin glass
partition between you and your people. Be a genuine spiritual
sonldler laying down your personal life ln the interests of the land.
Abnegating the liltle ego and haviog thus become the wholo of the
country, feel anything your country will feel with you, March,
your ecoutitry will follow, el health, your peopls will be healthy.
Your strength will begin to pulsate in their nerves. Let me feel I
am [ndia—the whole of India. The land of ludia is my own body,
The Comorin is my feet, tha Himalayas my head. From my hair
lows the Gauges, from my heud come the Brahmaputra and the
Todus. The Vindhyachas are girt round my loins. The Coroman-
del is my right and the Malabar my left leg. [ am the whole ot
India, and its east and west are my arms, and [ spread them in a
straight line to embrace humanity. 1 am uoniversal in my love.
Al ! such is the posture of my body. Tt is stunding and gazipy at
infinite space ; but my ioner spirit is the soul of all, When
walk, T feel it {s Tadia walking; when L speak, I feol it is India
speaking, When I breathe, [ feel it is [ndia breathing., [am
Tndia, [ am Shaokara, T am Shiva. This 'is the highest realiza-
vion of patriotism, and this is Practical Vedanta.
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Feace like & viver llows Lo e,
Peaco as an Ovean rolls in e,
Peaco like the Ganges Hows-—

1t dows from all my haiv and tuoes.

Through the arched dour

Of eyobrows [ pour

And sit in the hoaven of heart
There well do [ ride
In glory, and guide,

And no one can leave me and part.

Merry wedlock, union,

On eavéh or in heaven,

fg a dim foreshadowing symbol
Of iny perfect embrace
Of the whole humun race

Aad my clasp so firm and rimble.

As the golden lance

Uf the sun’s sharp glaoce

[ pierce the hearts of Huwers.
As the silvery ray
OF ke full muon gay

[ hook up the sea bo wy bowers.

O Ligbtnivg [ O Light !
O thought, quick and bright!
Jowme, let us run 4 race.
Avauct ! Avaant ! Fly ! I'ly |
But you c¢an’t
With e even keep pace,

O Earths and Walers,
My sons and daughbters .

C Flora and Fauna !
All Jimitations Ninging
3reak forth into sioging

ilosapnn ! Tlosanou !

Om !
RaMa.
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HINDUISM: ANCIENT & MODERN.

TREATUH T gAaNgaATTS

Speak the truth and act Truth alone conquers,
righteously. not untrulk.
(Taitreyopnishad.) (Mundakopnishad. )
INTRODUCTORY,

[.—GENERAL.

HINDY society is passing through a period of transition due
to it coming ln contact with a civilization in many respects
different from the traditions under which it has hitherto existed.
Such contact must become closer every day, and the gquestion
paturally forces itself upon the minds of all who wish India
t0 resume its proper place among the progressive nations of the
world, what must ba the direction in which she should move, in
order to escape the fate of nations which, in spite of a past as
brilliant as hers, had to suceumb in the modern struggle of life,
becanse of their inabillty to assimilate their past with the present,
Here, as sverywhere else, we have thinkers of all shades of opinion,
from lconaolaats of the most pronounced type, to advocates of &
policy of laissez faire, from those who see nothing good in the past,
to those who see nothing but good in the past, and who believe the
salvation of (ndia to lie in ber reverting to her past. On the other
hdnd, we find foreign thinkers elther holding all Indian civilization
to be entirely dead, or deducing from it Jessons which can scarcely
encourage lndians to fosterit. For Instance, Professor Seeley
thinks India to be ¢ all past and with no future,” while, according
to Professor Huxley, here we have ‘' the descendants of a people full
of life and vigour, who were always ready to brave the gods them-
selves in battle when their blood was up, sicklied o’er with the
pele cast of thought,’' frank pessimists or at best make-believe
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optimists, The courage of the warlike stock may be as hardly tried
as before, perhaps more hardly, but the enemy is self. By the Tibe
as by the Ganges, ethical man admits that the cosmos is too strong
for bim, and -destroying every bond which ties him t0 it by ascetic
self-denial, he seeks salvation in absolute renunciation.''—(Euwo-
hation and Ethics, page 17.)

There arve two tests which may be applied to determine the
future of & people, and the rank it is likely to occupy among
contemporary nations in the world :—(1) What it can incorporate
from its past into its present, and what it can reject as unsuited to
its present requirements. (2) How far its soeial institutions allow
the free-est play to individual action and individual progress,
consistently with the progress of the whole. How far they curh the
individual’s purely selfish appetites and desires and afford room
for the development of his unselfish energies, how far they replace
private gratification by gratification resulting from the happiaess
of others, determines the degree of success which the institutions of
a nation are likely to attain in shaping its future, Modern Euro-
pean civilization claims to proesed upon this basis, There the
Interests of the individual are being more and more subordinated
to those of the society in which he lives, and while the free-est play
is afforded to individual progress, the sympathetic side of man’s
nature is being also gradually unfolded, in order to make him
recognize that it is in the happlness of others that his own happi-
ness les. Was this the case in ancient India also, and is it the
same here now-a-dayes, is the question ?

Every reader of the great religious and epic literature of
ancient and medieval India, must have been forcibly struck wish
the fact that the social institutions of those times, like thoss of
modern Kurope, afforded the free-est play to individual action
consistently with the progress of society as a whole. Dharma
(righteousness) was then the moving force. Duty to all above him,
all around him, and to all below him, was the guiding principle of
the Hindu’s life. Externals in religion did not oceupy the place of
religious truth. Thers was little or no disqualification from birth
in the way of every one attaining to the highest end of man,
Every one could move in the sphere he was best qualified for.
Women hed their pronan plecs in society. Do your duty withont
regard to personal gain or personal comfort, even at the aacrifes



¢ 8)

of life, was the goal of the Hindus of those times. There is therefore
no wonder that they attalned to the high degree of civilization
which they reached. Angd the decline of their successors was in pro-
portion to thelr departure from their ideals. Aud yet fn no perio
of their history have the Hindus been altogether lost to the law of
truth, duty and self-abnegation observed by their ancestor.
Even during the most depressing regimes which followed the los-
of their independence, they showed in the feld a apirit of rouray.
and devotion to the cause for which they were lighting, in the
counpcl]l room a sagacity and in the hermitage a kecn aad devote
search after truth, a desire to rise above the finite und the trax
sitory, which have always challapged the admivation of their
contemporaries, Indie, though fallen, was unlike other n:ationa of
antiquity never lost. 1ts natiomal life, though weak, wus never
extincs, and it only requirsd the better and mora peaceful jntluences
it now fortunately possesses, to rekindle it

There is at present much dissatisfaction in Indian eociety with
many of its éxist‘mg institutions, and the wisest and tha best intellects
of the country are busy in carefully examining them and fipding out
which of them stands in the way of its propgress, and whieh of them
furthers it. It is the same with our religious institutions also, and
a return to purver forms of worship and the elimination of all
aceretion due to superstition or later innovation, is the goal
which many an Indian is trying to ses hefore his countrymen
The lives of the gods, and the heroes of the Hindu pantheon, ar»
being carefully scrutinized to find out the real significance of our
ancient mythology, and the true import ¢f storiss, which in t 1w name
of many gods, describe only the manifold powers of the one Trye
God of the Rishisz of ancient India.

IL~WEAT 18 HINDUISM

Before dealing with some of the chief institutions of our society
it may perhaps be of some use to show what is meant by the terms
“ Hindu** and * Hinduism.” The word Hindu is not fonnd in the
Vedas, the Smritis, theItihasas orthe older Puranas, nor is it of Sans-
krit origin. 1n the Sastras the word Arye In used to denote the fve
tyibes who lived in the early home of our ancestors who chavted the
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hymns and performed the sacrifices mentioned in the Vedas. In Manu
the country between the Saraswatl and the Drishadwatl rivers was
gaid to be the Brahmdvarta-desha, the land of the gods, apd the
usages prevailing there, were deacribed by him as the usages of the
good. The country known as Kurunkshetra, the Matsya, the
Panchala (Panjab) and Sursena (about Mathura), was known as the
Brahmarshi-desha and one less sacred than the Brahmdévarta.
From the people of these parts the other people of the earth learnt
taeir usages. From the Himalaye to the Vindhya mountains
to the east of Kurukshetra and west of Praydga (Allahabad), the
country was known as the Madhya-desha (middle region). From
sea in the east to the sea in the west and between the Bimalaya and
the Vindhya mountains, the country was known as Arydvarts.
This was the India of those days, forming e part of the Bharat-
khand, probably the continent of Asia, which in its turn was com-
prised inthe Jambudwipa the world of that period. (Manu,
Chapter II. 17-22) The word Hindy is apparently a corruption
of Sindhu, the name of the Indus river in the Parnjab, and Sapta
Sindhu, the country of the seven rivers of the Vaidic literature was
known as the Hupte Hindu in the Zend, and the Hindavas in the
old Persian literature snd the Panjab of to-day. Later Persian
writers use the word Hindu as signifying black, It would,
therefore, be a double mistake, first to call the whole of - the
Aryan people as described by the Vedic and subsequent writers
to be Hindus, and then to attempt to trace back all that
now goes under the pame of Hinduism to the purer sources
of the Aryan religion. Manu called the usages of the good by
the name of dharma, without any addition whatever, and it may be
nearer the mark to trace to ancient times so much of the modern
usages as can be traced and try to purity them in the light of what
ancient lawgivers laid down as the indications of dharmu. They
were not only the Vedas and the Smritls, but also the usages of
the good, righteous behaviour, and satisfaction of one’s own con-
science. Hindu, Hinduism, Hindustan can, however, nolongerbe dis-
carded without creeting much confusion and gliving rise to much mis.
understanding. But if we lteep in mind the fact that Hinduism is the
nama given to a vast sceizl organization eomposed of divergent sle-
ments by foreigners, #nd that the ideal to be aimed at is the puri.
fication of gur society, we may keep the name and explsin some of
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our irstitutions with reference to our ancient baoks. DBoth foreign
and Indign thinkers who have attempted to construct from
observed facts one definition, which would be applicable to Hindu
society of to-day, have failed in their attempts to do so. The
elements are too complex and diversified to admit of such a defini-
tion. &ir Alfred Liyall deseribes  Hinduiem to be the religion
of all the people who accept the Brahminical scriptures, as a
tangled jungle of disorderly superstitions, as a collection of rites,
worships, beliefs, traditions, mythologies, that are sanctioned by
the sacred books and ordinances of the Brahmins, and are promul-
gated by Brahminie teaching.’” Sir Denzil Ibbetson describes
it to be ‘*a hereditary sacerdotalism, with Brahmins for its Levites,
the vibality of which is preserved by the social institution of caste,
and which wmay include all shedes and diversities of religion
native to India, as distinet from the foreign importation of Christ-
ianity and Islam, and from the later outgrowths of Buddhism,
mote doubtfully of Sikhism, and still more doubtfully of Jajnism.!’
Mr. Risley, Census Commissioner for Indim, at page 351, Volume
1. of his Census Report for 1401, describes it to be ** Animism more
or less transformed by philosophy, or, to condense the epigram
still further, as magic tempered by metaphysics.” The tfact is,
says bz, '*that within the enormous range of beliefs and practices
which are included in the term Hinduism, there are comprised two
entirely different sets of ideas, or one may say two widely different
conceptions of the world and of life. At one end, at the lower
end of the series, Is animism, an essentlally materialistic theory
of things which sesks by means of magic to ward off or to forestall
physical disasters, which looks nc further than the world of
gense, and seeks to make that as tolerable as the conditions permit.
At the other end is panthelsm combined with a system of trans-
cendental metaphysics.’”’ On the other hand, one Indian writer
deseribes * Hinduism to be that which the major portion of the Hin.
dus follow,’ and another calls the Hindus ‘' to be those who accept
the Vedas, the Smritis, the Puranas and the Tantras as the basis
of religion and the rule of conduct who believe inm re-incarnation
in one Supreme God Brahma and in the law of retributive justice.’
Each of thess definitions is correct, but only partially, The
Census Commissioner’s would have approached nearest to the
mark so far 85 modern Hindu socisty 8 concerned, if he had
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omitted the word {wo both from the sets of ideas and the econeep
sions of the world and of life, To say that Hinduism is that whicl
the majority of Hindus believe or follow, or that it is that which {.
not Sikhism, Jainism, Buddhism, Christianity, Islam, Mazdais
or Hebralsm, or thet it is a tangled jungle of superstition o
beliels, rites, traditioms and mythologies found in Brahminica
books, does not help us in knowing what it is. There are, however
some bagic idens which are common to all who are now known as th
Hindus. These are—(1) distinction of caste, (2) the supremsey o
Brahmins, at least in theory, (3) the sacredness of the Vedas and th
cow, (4) the law of Karma and re-incarnation and a beliefin God
These beliels are more or less current in all Hindu society whereve
it may be found. If you call the holders of these beliefs to be fol
lowers of the Sanatana dhaviag, you will have to use the term in :
wider sense than that in which it is now used. Dharma is tha
which supports and holds together, and Sunetar is aocient
Therefors the prificiples of a healthy and pure life, bath in socia
and religous matters, would go more under uhe name of Sanalw
dharma than dogma. Paradoxical as it may seem, dharma 1
eternal and therefore there is no necessity of calling it Sanatona
In aunclent India, also, the difficulty of defining dhorma wa
felt as much a8 it is now. Says Yudhisathira in the Mahd
bhdrata in reply to the Yaksha's question as to what was the path
“ Argument leads to no certain conclusion, the Srutls (Vedic texts
are different from one another, there is not even one Rishi whoa
opinion can be accepted as infallible—the truth about religion an
duty is therefore hidden in the cave of the heart, that alone is th
path along which the greas have trodden.” {Vana Parem, Chap
ter 312.)

The only thing, therefore, pessible s, to take those of our insti
tutions which form the basis of our society and describe them a
they were in times past and as they are now, and show how they coul
be reformed or remodelled to suit existing conditions. The task i)
one of great magnitude requiring both time and knowledge wmon
than I can command. But if I succeed in directing attention to th
salient features of our society, I shall not have writien in valp.



I11.—-THar BINDU IDEA oF TIME.

I would start with giving the Saatric idea of time, together with
a brief account of some of the most revered sources of our religion.
No Hindu undertakes anything without a sankalps {will-desire), and
this sanka!lpa tells himwithout the aid of books the variousdivisions
of time known to his ancestors. He is told that it is the half of the
second part of Brahma's day,the Vulvaswat Manvantara, and the
first quarter of the Kall age, together with the year, month, date
and day of the ceremony. The day of Brahma, the Manvantara, and
she Kali age are not known to the generality of readers, and I shall
therelore deseribe them from the sastras, Modern thinkers
in the west dismiss the Hindu's idea »of time with a smile of
contempt and limit the origin of the Vedas to not more than
4000 B.C. Yormerly it was much less. But now thiz isthe gener-
ally received period. Ou the other hand, the Hindus look upon
both the Veda and the world as beginningless (An4ddi}; and birth
and death of the individunal or creation and dissolution of the
world are nothing but the objectification and subjectification of
Brahman. Dharma (truth-duty) is without a beginning., Its
phases may vary, but absolute truth is the same, was the same, and
shall be the same everywhere, Hinduismn is, therefore, the only
religion which has no personul founder, because truth and duty,
which are its essence, are without begianing. The modern mind
does not accept this, and requires to know its origin, but without
snccess.

The sastras are, however, not without definite ideas of time, Ac-
cording to them, one Kdshthd consists of fifteen nimishas or twinkl-
ings of the eye, thirty kdshthds make one kald, thirty kuaids make
one muliirta, thivty muwhiries, a day and night of human beings,
thirty days and nights a month, which is divided imto two fort-
uights, the light (shukle) and the dark (krishna), six months make
an ayana ; and the year is composed of two ayanas—the Utfar-
ayana (the northern path), and the Dukshinayane (the southern
path). The Uiiarayana is the day and the Dakshinayana the night
of celestials. A thousand ysars of the celestials constitute the
Kali yuga, whose two twilights are of a hundred years pach,
Two thousand years with two twilights pf two hundred years
each constitute the Dwipara yugs, 3,000 years with two twilights
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of 300 years each, the Treta, and 4,000 years with twilighta of 400
years each, the Krita yuga., Four thousand of such yugas constitute
a day of Brahma, whose night is as much. Fgurteen Manvantaras

pass in each day of Brabma. At the end of his day, the whole

of creation merges into Iits primeval constituents, to emerge at

the commencement of the next. Brahma’s life consists of & hundred
years, and at it termination, there comes a Mahdkalpa. Allforms

and names assigned to objects in one Kalpa retain their potentiality
when merging into Brahma, and, lika seasons recurring in their

order, recur in each successive Kalpa. The cycle of creation rolls

on from Kalpa to Kalpa subject to the law of Karma, from which
there Is no escape except by knowledge. One Manvantara o!

Hindu Chronology thus consists of 306,720,000 human years, and

if we multiply this by 14, we getia day of Brahma. This is the S4stric

ideaof time, and theordinary Hindu doesnotguestion the correctness
of their statement. To those who look upon the world as only 6,000
years old, this dbtitude of his may appear to be very unhistorie-
al, but If we take the various yugas as representing distinctive

stages of progress in the history of society, there should not be much

room for argument. The Krita-yuga may be regarded as the age of
truth when dharmaorvirtue flourished in perfection, the T'reta, marked
the first advent of evil, the Dwipara was the stage, when virtue and
vice were nearly balanced, and the Kali, when the former had declined.
In the Krita, nsceticism, in the Treta, truth, in the Dwipara, sacri--
fice, and in the Kali, charity, are mentioned by the sastras as means
of saving mankind. The description of these yugas, as given in our
books instead of being poetic imaginations, also seem to mark the
progress of our society from simpler to more compiex forms. There
may be exaggeration in some of the descriptipns, but the root ideas
are apparently true. For instance, taking the present Hali age, its
description in the Mahdbhidrate is applicable in many respects to Hindu:
soclety of the present day, and shows the clearness of the vision of
those who had the Indig of the future present to their mind’s eye. We
are told, ' that men shall practise morality and virtue deceitfully,
and, with false reputation for learning, deceive thelr fellows, I[n
cuasequence of the loss of truth they will be short-lived, covetous,
subject to wrath and lust, Brahmans and Kshatriyas will descend
o the level of the lowest orders, men will till low lands, employ
even the banks of streams for cultivation, make very young cattle
draw the plough, reb helpless persons and widows and orphans of
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their possossions, as well as disregard all distinction of what ought
ta'be eaten and what not. People will die young, as well as marry
and beget cbildren early. They will be filled with goxiety for
means of livelihoad, Their possessions will sever he'much. They
will perform vites and ceremonies ag listeth them. end without o
knowledge of the ordinances. Wealth will bethe only source of
honor. livery oue will ha in want. Tha clouds will not pour show-
ers’io seagon, nor crops grow in abundance, and anxiety sud dis-
content reign everywhere.”” { Mahdbhdrala Vanoa Porve, Chapter 190,
In another place we read, ‘‘People will always be in fear of
dearth and scarcity. Deprived of wealth, they will be subject to
famine. Women will bave many children and little means. Those
who possess money wifl alone be respected, Wealth will alone
secure supremacy. No one will part with the smalless fraction of
wealth at the sacrifice of personal intevest The grains of the
earth will be poor and of little substance. Gifted with little sense
people will he subject to infilrmities of both mind snd body, early
decay and death.”’ (Vishnu Purano VI, Chapter 1.) Accounts of
the lives of persous, who ave mentioned by the Rishis as baving
fiourished in each of the other periods, also show that they were not
altogether wrong in their descriptions of the yugas. In the Dwa-
para age, when virtue and vice were egual, heroes like Krishna,
Bhishma and Yudhishthira, guided the destinies of the nation. In
‘the Treta, Rama and Janaka, and in the Krita the Rishis of the
Vedas and the Upanizhads, furnished ideals of life for subsequent
generations to follow, The-Mnhdbhdrate describes the Krita ‘0
be the age of men of great strength and great power, great wisdom
and handsome features, possessed of the wealth of asceticiam
capable of great exertion, possessed of high souls, and virtuous
and truthful io speech,” and the Bshatriyas of the period ‘ us abla.
bodied, of agreeable features, brave apd well skilled in.battle. In
the Treta the Kshatriyas ruled from sea to sea. In]the Dwapara
also they were brave but desirous of conguering one another, while
ju Kall they became subject to jealousy, pride, apger, decelt and

covetousness ' ( Mahdbhdrata Bhishma Porva, Chapter 10,)

The bymas of the Rig-Veda and some of the older Upanishada
ghow that the description of the first two yugas above given, applied
in some measure at least to the Rishis who sang their hymns of
pralse to the gods on the babks of the five rivers, and to kings and
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sages who ruled the India of thoge days, Sanat Kumars, Narada
Yagyavalkya and Vasishta among Rishis and Janaka, and Ajat-
satru among kings may be said to belong to that age, The Rdmd-
yana of Valmiki relates to Treta and the Muhdbhdratr describes the
India of the closs of the Dwapara age, and the Hves of their chief
characters show how far the Aryans of those periods adhered to truth
2nd duty, and how both had gradually begun to decline among them.
Mz, B, G. Tilak in his Arctic Home, in the Vedas {(pp. 453, 464),
comes to the conclusion, that the home of the primitive Aryans
was about the North Pole, the Meru of the Puranas and that when
that home was destroyed by placiation, the Aryan people that
survived the catastrophe earried as much of their religion and
worship as was possibie under the circumsbances, and the relic thus
saved from the general wreck was the basis of the Aryan religion
in the post glacial period. In this way 10000 or 8000 B.C. marks
the* destruction of the Arctie home of the Aryans, 8000 to 5000

. B.C. their migration from their original home and roaming pver
parts of northern Europe and Asia in search of lands, 5000 to.
3000 B.C. the Orion period when some of the Vedic hymns were
composed, 3000 to 1400 B.C. the period when the Talttiriya
Sanhita and the Brahmans were composed, and 1400 B.C. to 500
B.C.thepre-Buddhistic period when the Sutras and the philosophic-
al systems made their appearance. Ilow far this Is likely to be
accepted by other scholars both in India and in Europe remains
to beseen, but there ought to be nohesitation in accepting the poeition
finally taken up by Vyasa ‘‘ that the righteousness which is seen in
the Krita age in Brihmanas is now seen in those who are possessed
of seli-control, and are devoted to asceticism and Jearning.. Those
who follow dharma, observe vows and visit sacred places as enjoin-
ed in the duties relating to each yuga, from motives of acquiring
heaven or obtaining worldly objects, or for the destruction of
others, are said to represent the Treta, the Dwapara and the Kali-
yugas.”' (Mokshe Dharme, Chapter 233—37 and 38,)

We cannot therefore say that Hinduism has no history. It
cannct give the exact dates of the siege of Lanka and the battle of
Kurukshetrs, and reigns of kings like Rama, Janaka, Yudhizhthira,
nor of the compilation of the Vedas, the Smritis, the Darshanas,
the Puranas and the Tantras. But each stage of itg civilization is
woll marked, and there 1s no difficulty in tracing the origin and
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grawth of its institutions from age to age. It would have perhap
been bstter if accurate records of dates were kept in India asir
other countries, but the absence of the latter does not stand in the
way of oor inquiriog into our chief instltutions. The art of writing
has long been known in Todia, but all instruction was up to a very
late period verbal. Through it & vast mags of koowledge of every
description has come down to us in a form which speaks highly
of the retentive powers of the Brahmins. Indian history is not a
history of wars and conquests, but of progress in literature and
philosophy. Tt is, moreover, one—and a most brilliant one too—of
a time when other nations of the earth had none, Tho Hindu idea of
history was not one of & mere record of dates of important events,
but to preserve the teachings and the memories of those who
made [ndia what it was, and the Hindus have done so ag successfully
as any other nation of the world. Ourepic posts undertook the
work of modern Bhats and Churanas and preserved the rscord of
the great events of our history and their information, even if not
quite accurate in point of dates, is yet fairly reliable as regards
the social and political condition of those times.

On the other hand, those who date Hindu civilization not
more than 40UC years would have—(l)the Vedic period extend
from 1500 to 200 B.C., and (2) the Sanskrit period from 200 B.C. to
1000 A.D. In the first half of the first period, the centre of
Aryan culture, aecording to them, lay around the Indus and itg
tributaries. Tn the latter half it had spread in the whole of
the valley of the Ganges. In the Sanskrit period Brahmanic
culture spread throughout Southern [ndia, The Iliterature of
the first half of the Vedic period was creative and poetical, of
the second haif, theological and speculative, while in the Sanskrit
period the Hindus achieved distinction in almost every branch of
literature. This isthe opinion of Professor Macdonnel of Oxford,
whose History of Sanskrit literaturs Is now the best work on the
subject. Anopther class of writers divides the history of Ancient
India into five periods—(l) the Vedie period which marked the
settloment of the Aryans in the Punjab and the composition of
the Rig-Veda and extended from 2000 B.C. to 1400 B.C.; (2) the
epie period which marked the Aryan settlement into the valley of
the Ganges, the compilation of the Vedas, the Kuru Panchala wars,
the composition of the Brdhmanas and the Upanishads, from 140p
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to 900 B.C. ; (3) the Philosophic period from £00 to 200 B.C. in
which the Aryans conquered India, Panini composed his grémmar,
Y aska his Nirukta, the Grihya and Dharma Sutras were composed,
Buddha flourished, Asoka promulgated his edicts, Patanjali wrote
hig great treatise on grammar and the Sankhya philosophy
was promulgated by Kapila; (4) the Buddhist period which was
marked by the prevalence of Buddhism and the Bactrian invasion of
India and extended from 242 B C. to 400 or 500 A.D. ; (3} the Pau--
ranic period marked by the reigns of Vikramaditya, the advent of
poets like Kalidass and Bharavi, of astronomers like Arya
Bhatte, the author of Surye Sidhente, and the Dharirthari
Sataka, lexicographers like Amarsingh and philosophers like
Shankaracharya. This period extends down to the- fourteenth
century A.D. Hindu thinkers would very likely agree with both
classes of writers with the exception that the compositions of
the earlier Brihmanas, the Aranyakas and the Upanishads did
not take pla:e in the epic period, 4.2, at or after the time of the
Kuru Panoch ala war, but before that. The Mahdbiidraia distinctly
recognizes ' he philosophy taught in the Upaniskads as the basis of
religion, vrhile the rites and the geremonies laid down in the
Brihmanas, are also considered to be anterior to that epie. No
Hindn is prepared to admit that the Lidmdyuna was compiled
after the Mahdbhdraia, or that Rama flourished after the battle of
Kurukshetra, The same remarks apply to the poricds of Panini,
" Yaske and Kapila. All these according to Hindus Hourished
before, and not after the Mahdbhdrato. Kapilais mentionsd by name
in that great epic and the doctrines of the others are also found there,
Asregards Sankara, the Pandits say he came before Vikrama, for in
the latter’s time his commentaries are said to have been extant,
With these exceptions, the course of Indian history, as traced by
modern writers, may betaken as correct. But whether we take the
Hindu orthe modern view of the history of our civilization, we
find it to be fairly continuous and can easily trace the heightsto
which it rose in religion and philosophy, as well as mark the steps
by which it went down the scale, through neglect of arts of life and
advent of superstition and dogma. Sanskrit literature not only
presents a true picture of both these periods, but also furnishesg
abundant lessons as to 'vhat the Hindus ought to do to rise to the
helghts of other naticns of modern times. We shall therefore
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mnot tire our readsrs with discussions about the dates of the Vedas
the Smritis, the Ttihasas or the Paranas, buttake a brisf though
very imperfect survey of soms of our ancient religious literature,

IV.—ANCIENT SANSERIT LITERATURR.

THEE chief source of our religion, and the basis of the whole of
our social fabric, is the Veda, which all sastras

The Vedas. declave to be (Anadi and Apaurusheya) eternal

and not the work of man, but that of the

Supreme Being himself. The same is also the belief of the majority
of the Hindus of the present day. No higher authority is acknow-
ledged by them in religious or soclal matters. All cersmonial
custom in order to be valid, must ~be traced to the Veda., All
prayers, offices of religion and philosophical speculation which are
not based upon the Veda, arve not binding upon the Hindus. The
names of the rishis, all things that have been created, the varieties
of form seen in existent things, and the course of actions, are all
declared to have their origin in them. The four modes of life of
the student, of the householder, of the recluse and the sage, the
means of escape from the Sansara and absorption into Brahman,
sacrifice, performance of all good actions, and meditation of every
description are all founded upon the Yeda. ¢ Two Brihmanas should
he known, the Brahman represented hy sound and the Brabman
which is beyond the Vedas and is supreme, He who has mastered
the Brahman, represented by the word {(Shabda), attains to the
Supreme Brahman.’’? This is the dictum of the Vedas thomselves
regarding the world and what is heyond it. The word Veda,
bowever, means knowledge, not merely books containing mantras
uttered by cerbain rishis, and the above belief of the Hindus, is
therefore based upon truth.  ** In the Krita age, when men wor-
shipped ounly one Erahwman, they looked upon the Rik, the Yajus,
the Saman, and the rites and ceremonies performed from motives of
reward, as different from the object of their worship. They then
practised only Yoga by means of penances. In the Treta, the Vedas,
the varions sacrifices (tapas), the distinction between the several
orders and the four modes of life, existed in perfection. In conse-
quence, however, of the decrease in the pe:iod of life in that age, all
these fell from that perfect condition. Tn the Kali all the Vedas



become so scarce, that they may not be seen by men.”” (Mahd
bhdrote Mokshadharmu, Chapter 232.)

The rishis, when they declare ** Brahma to be the cause of the
Veds,” do not, morsover, say so with reference to the particulay
words or arrangement of words found in the published treatises
now known as the Vedas, but to the Intnition which prompted them
to promulgate them for the benefit of the world. 1t is also
declared in the sastras that at thc end of the four yugas, the Vedas
disappear, and at each new creation the seven rishis descend to the
earth to re-establish them, In each age Vishnn takes an in-
carnation for the protection of dbarms, and in the Dwapara sge he
appeared as Krishna Dwipayaua Vyasa, to make four divisions ol
the Vedas on account of the shortvess of human life and the
diminution of human energy. Tweniy Vyasas bave appeared in
the world from time to time. Krishna Dwipayana, known as the
Veda Vyasa, took four pupils, to each of whom he taught ons of the
Vedas, to Paila the Rik, to Va'shamnayana the Yajush, to Jaimani
the Samans, and to Sumanta the Atharva. This seems to show that
there was originally one Veda subseguently made into forr by
Vyasa, and that even these four were subsequently further sub-
divided into varlous schools ar gdkh4s, according to the advance
of Aryan soc-ety downwards into the plains of India and their
increasing sub-divisions. This provesthat kaoowledge (Veda) and
not books are eteraal, and that as remarked by Patanjali in his
Mahdbhéshya, the sense of the Vedas (artha) is eternsl, not the
words (Varnanupurvi).

The Rig had two sanhitas by Indra Pramati and Bhaskli,
and thege again were sub-divided into four sakhds. The por-

tion of the Rig now preserved, is that of the Sdkalya school.
It comprises ten mandalas and 1,017 suktas and eleven sopple-
mentary hymns. Each mandala is the work of one rishi or
his descendants. The suktag are prayers or invocations to the
rods, and the rishis are principally Vashishtha, Medhathiti,
Devathiti, Brahmathiti, Parvata, Narada, Manu, Vaivasvata,
Matia Kasyapa and others. The gods to whom the hymns are
anddressed, ave 33 (*‘ thrice eleven ”’ ag the Veda says) These are
the eight Vasus, the eleven Rudras, the twelve Adityas, Prajapati
and Vashatkdra Other hymns are addressed to Soma, heaven and
earth, the Purusha, Hi enyagarbha, &c. The gods are, however,
spoken of &g ‘‘having ‘all a beginning '’ and above them is the
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Supreme Being whosecommands they obey. ¢ Brihmanas call one
sai by various names Agnl, Yama, Métrisvana.” The goda have
all the physical aspects of humanity, and are looked upon as
bestowers of long life and prosperity, and the rishis feel their
dependence upon them. ‘' Thou art our keeper, wise, preparer of
our path, we for thy service sing hymns of praise. Thee ss protector
of our bodies wa invoke Thee saviour, as the comforter, as one who
loveth ug,” we invoke. Thus they addressed their gods.

The Rig-Veda carries us back to 2 society happy in its simpliei-
ty. ‘‘Cheerful in spirit, ever more and keen of sight, with scores
of children free from sickness and sin, long living may we look npon
thee, G Surya, uprising day by day.” So they wished and prayed.
Truth and law were their sustaingrs. ‘‘ Truth bears the earth,
by law (rita) the Adityns stand secure.’’ - Beautiful is the story of
Urvasi and Pururavas ; how she disappeared on the latter breaking
the prescribed condition of not appearing before her unclothed, and
how he vaioly implores her to return., The myth is said to sypify the
dawn and the sun ; how on the appearance of the latter the [ormér
disappears. The metre pripcipally employed is the gayulri, con-
sisting of three lines of eight sy°lla.bles each. The other metres are
the jaguti, consisting of four lines of twelve syllables each, and the
frishtubh of four lines of eleven syllables each. The Rig-Veda is
the hook of the hotri priest at the sacrifice.

The Samaveds 1s next in order. Tt is the Veda of the Udgatré
priest. 1t is mostly taken from the Rig-Veda, and consists of four
portions, containing 460 hymos, of which only 75 are not found in
the Rig-Veda. There are, according to the Vishnu Purana, not
only two, but many more sdkhds of this Veda. Sumanta, son of
Jaimani, had two pupils, Hiranyanabha and Pausbyanjl. Each of
these had fiftesu pupils who composed as many sanhitas. At pre-
senb there are only two schools of this Veda extant, the Kauthumi
and the Ranayani. The Samaveda is now aud then sung at Yagyas,
but one cannot easily follow the chanfer.

Next comes the Yajur-Veda, According to the Vishnu Purana,
Vaisyampayana made 27 sdkhds of the Yajur-Veda aund communi-
catod sach of them to one of his discipies. Of these, Yagyvalkya
was the most learned, but on sceount of a guarre] between teacher
and pupil, he did not adhere to what the former had taught him and
obtained from the sun the Ayatyawa, which even Vaishampayana
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did not kaow. Fifteeu branches of this sgchool orviglnated fror
Kanva and other pupils of Yagyavalkya. The schools of. ti
Yajur-Veda largely found in India st one time were the Katha, tk
Maitrayani, the Taitareya and the Vajasareyl., They are now four
only in name. Separated from its explanatory porticn, this Veda i
called the White or the Sukla, with itthe Black or the Krishn
Yajur-Veda, The Yajur-Veda is not merely acollectinn of sacr
ficial formulse, but alsq countains some of the grandest hym:x
addressed to the Supreme Being and other lesser gods, and i
it may be traced the seed of that Adwaitism which was so full
developed in the Upanishads. It consists of 40 chapters. Th
rishis are mostly the sameas those of the Rig-Veda, with som
additions like Susruta, Yagyavalkya, Asuri, &ec. The meires ar
also the same, with some additions like Brahmi, Vrithati, Brghmi
Jagatl, Nichritgayatlr}, Arshigayatri, Virata, Trishtubh, &e. Th
Veda, is however, sung at sacrilices, and the notes of which eac¢
mantra is to be sung are given with it. The pods of the Yajur-Ved
ave greater in number than those of the Rig-Veda, and Rudra her
assumes a more prominent aspeet than he did in the Rig. Vishnu
who is here identified with Yagya Prajapati, becomes later on th
chief of the gods, and Rudrza, Sankara or Siva of Hindu Mytho
logy. There is here a greater tendency towards unity than in th
older Veda. We read, for instance, ‘‘ He Is verily the Agni, the
Aditya, the Vayu and the Moan. Ile ig the Puve. e is Brahma
He is the waters. Ho is the Prajdpati. All moments were createc
after the resplendent Purusha., None is ableto compass bim in the
transverse direction nor in the middle. There is no image of hinm
whoso name is the Great Glory. Heis our relation. He is ow
progenitor, our maker. He knows all the worlds.”* (Chapter 23.)
Its sixteenth chapter, which is known as the Rudri. iy always read
by its followers in honor of Siva Its fortieth chapter forms the
well kpown Ishavisya Upanishad, About half the hymns of this
Veda are found in the Rig.

We now cooe to the Atharva Veda, Mabpu does not recognize
it as one of the Vedas, and he speuks of only the Rig, the
Yajur, and the Sama as the Vedas. ' The Supreme Creator Brahma
milked from Agni, Vayu and the Sun—the three Vedas, the Rig,
Yajur and Sama for the accomplishment of sacrifice.”’ (Manu 1-23.)
It is, however, recognized in the Mahdbhirata and some of the
Upanishads as ope of the four Vedas. The Vishun Purana
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mentions its saohitas &8 (1) the Ku'pa which concerns rltes and
carsmouials ! ‘2, the Nakshatra which concerns worsbip of planets ;
(3) the Vaitans which relstes to the rules for oblations : (4i the
Sanhita whithcoucerns the rules of aucritice : /) the Angiras which
coocerns pravers fir deswtruction of enemies, and %) the Snoti
which coucerns the destruction of evil To say that this Veds
deals opiy with magic and incastatiues. Is therelure not correct
Its two sakhas, oow extant, ave the Pippaldda and the Ssunaxa.
1t consiats of 20 kindrws and 731 hymns, and is the Veda of Brihma,
the chief-priest, who asuperintended ihe whole of thesacrifice.
This i3 a rough outline of the Vedas Iunstead of their Ielog the
vutpourings of a primitive race. the avideace furaished by them
points to a compara ively clvillzed and truthful state of soclety.
Not only for the evnintioa of peligious beliefs, but also for o
much bigher purpose, therm i+ 00 seudy equal to ths Vedas.
Modern [ndia may be disappointed {a atlemptiog to irace in Vedic
bymos the achievements of modern scivace, a3 1 claimed by some
Indian thinkers, Lot in wplto of sll difference of time and
circumstaoces, the study of eveo their Sachite portion cannuyt fall
to be elevatiog to the Hindus of the present day. 'T'o them the
Veda reveals the faor that their ancestors were oot aatistled
with the worship of niture, but weat from naturc to nature's God.
It teils them that the corruptions which vew as-ail Aiadu soclety,
were noither found in the Vedic periud. nor sanctivced by the
RRishis, that the Vedt is not rerponsible for idol worship, caste
distinetion, e¢bild-marviage, or the mythnlogy of lslter times
which forma the creed of the masses pow-a-dsays. Much of its
ritual is of oo practical use now, but there is still 2 very larga
portion, especially tbe philosophic, capable of serviog as an
vaerriog guide to a') Hindus who wish to purily their uwo or the
lives of their countrymen.
Next to the Vedas come the HrAlimanas, the Xranyakas and
the Upanishads. The Brdhmanas are thao oglenl
The Brahmanss. treatisos dealing with sacrificial ceremnonijal,
The Aranyakas arc treatises foc the use of thoye
who have ret'red into the forest aod the Upanishals deal
with the knnwledge of Urabman aod the means of escaps Irom
teansmigratory existeucr, 87d araintouded ghisfly for thuse whohavs
retired from nctive Tite. The word Upanishad is 2 compund of the
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root sad with the pretixes up and ni, and signifies, not a mweve sasslon
or assemblage of pupils gathered round their master, but sccord-
ing to Sankara ‘‘that knowledge which tears. asunder the veil of
ignorance and makes one realize and approach Brabmsn'' It
also means ‘' esoterie kouowledge or esoteric doctrine,”’ as we flad
in the Taittreya Upanishad, Chapter I, 3. ¢ We shall now explain
the Upanishad ol the Samhits,”” meaning its esoteric memning.
In the Mahabharata, the word Upuuishad is used for secret or
essence (rehasya), for when Vydsa speaks of ‘‘iruth beiog the
Upsanished of the Veda, subjugation of the senses the Upanizhad
of truth, and charity the Upanishad of the cootrol of the senses,”
(8hgati Parva, 251-12), he means that the essence of the Vedas lies
in the practice of truthfulness, and that, withaut the latter, a know-
ledge of the Vedas is of no use.  Primarily, the word Upanishudd
therefore means secret koowledge, and, seconderily, the bcoka
cpuntalning that knowledge.
The Upanishads are many in nimber. Frowm the ten or twelve
prioecipal ones we have now as mapy 4as 52—108 -
The nomber of 233, and rceording Lo some Hizdu writers who assign
antlhoritative an Upanishad ta each Sakhd of the Veda, as many
Upanishada. as 1,180.  The farct seems to be that, as in other
branches of literatura, the Hindu writers were not
wanting in multiplyiog the Upanishads, till we come to have noy
only many whieh betray much poverty of thought or are verbatim
copies of the more ancieul at even later treatises llke the Bhagvad
(ita, or the Panchdasi, but embody sectarian views or were wrilleg
to please the fancy of the writdrs themeelves or their patrons.
Otvherwise, we should not have bad an Allopanwshet presentiog a
strange mixteve of Sunskrit and Arebic words in a rather ludicrous
menver. The safest way, thecefore, to find out which of thess
treatises is avcient and which of comparalively modern date, is
to take those that show originality of thought apd have been
commented upon or referred to by Sankars, their earliest comn
mentator extant, or which furnish internal evidence of their being
authoritative, leuving the study of the rest to the curious or the
foilower of sectarian views., The authoritative Upanisheds are
thus the Isa, Kena, Katha, Prasna, Mundaka, Mundukya, Altreya,
Telttreye, Chandogys Brihad Aranyaka and Swetaswetars, and
one or two others like the Kaushitaki and the Maitreyi. Of theee
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the Isavasya Upanishad, ns already stated, is the fortieth or the
last chapter of the Samhita of the Sukla Yajur Veda, and is
named after its opening words ‘ Isavasyam.’ Tt is alsc ealled the
Vajsanehi Upaanishad. The Kena, also named aftey its opening
words, is called the Tdlavalkdre Upenishad, and belongs to & Bakhd
or braunch of the Sima Veda. 'The Katha belongs to a Sakbs of
the White Yajur Veda, whose name is not koown. The Prasna
and the Mundaka, appertain to the Pippaldda and the Baunaka
Sdkhda of the Atharva Veda, to which also belongs the Mandukya
Upanishad. The Aitreys Upanishad belongs to the Altreya Brah-
mana, which in Its turn belongs to the SAkal Sdikhd of the Rig.
Veda. The Kaushitaki Upanishad, which belongs to the Brdhmana,
of the same name, also appertains to this Veda. The Talttreya
Cpaniehad belongs to the Taittreya Sakba of the Krishna Yajur
Veda. The Chandogya Upanishad belongs to the Brahmana of
the same name of the Sdma Veda, and the Brdhmana in its turn
belongs to its Kauthemi or the Reoayani SakBa, but to which
it is uncertain. The Brihad A'ranyaska Upanishad belongs to
the White Yajur Veda, while the Swetdswetara belonga to the
Black Yajor Veda. Tae resson why each of the Vedas had its
own Upanishad was elther ihat the knowledge portion of esch of
its Sakhas was 8o closely connected with its ritualistic portion, as
te require & knowledge of the latter for a knowledge of the former
or because the followers of each Sdkhd were anxious to have their
own Upanisbad end were too isolated to keow thab another Sdkha -
of the same Veda or another Veda had a similar body of esoteric
dnetrines also. And yet the identity of thought in all the Upanl-
shads is truly remarkable, especially in the tinal results arrived at.
The Uparishads are dialognes betwean teachars and pupils,
or discussionbetween sages at kings' courts,
The aunthorghip orin the forest. In some cases the gods are
of the Upani- declared as imparting knowledge of Brahman to
shads. men. In other cases the Rishis describe their own
experiences of truth. But seldom do we find any
clue to the authorship of en Upanishad, either in Iitself or in
other contemporary or later works. Neither the style nor the
doctrine helps us in this respect. Some of the Upanishads, like the
Bribad Avanyaka, give long lists of teachers through, whom the
knowledge of Brahman descended from teacher to pupil. Others



( 20)

metely zive a few names, tor instance, from Brehmd the knowledge
descended to Atharwa, from Atharwa to Apgliras, from Angiras to
Bharsdwaja snd from Bbaradwdja to Angi, and from him to
Sauvnaka The question does not puzzle the Indian student,
who locks upon the whole of what Is said in the Upanishasds
as revealed truth. To him the UUpanishads are not merely
gnesges at truth, but truth itself. More properly spesking,
they are records in human laogusge land iberefors more or
Jess lmperfect) of what transcends buman thought and human
#pgech. ' As the branch of a tree s sometimes resorted to
for poinling ount the luoar digit on the first day of the light half
of the mwonth, so the Vedas are used for indicating the Supreme
Self. What that object which is to be proved ino its oature is, is
unknown either to the Vedss, whieh are without life, or to thoss
who merely read them, and yet those BrAhmauas who are truly
acquainted with the Vedas, succeed in obtaining a knowledge of the
object knowable hy the Vedas, shrough the Vedas.”” (Mahd&bhdraia
Udyogn Parva, Chapter 12, verses 50-53.) Many of them contzin
variousupusands or medilntions, for steadying the mind and qualify-
ing it for the reception of the highest truth. All of them claimto
be of divine origin, for we find the Brihad Aranyaks speakiag
of the Vedas and the Upanisheds as *‘the breathing of the Greas
Being ” (Cbapter lI, Brdbmana 4, verse 10}, while Sankarz and
bis predecessor, Vyssn, declare '* Brahmsanto be the cause of the
Sastra.’’ (Sutra 2, Chapter 1, péda | of the Brahma 8Sutras.)
The Supreme Being ahsorbs the Vedus at the end of a
Kalpa (cyele of creation), and reveals them to Brahwa and >thers
at the commencement of the next Kulpa, and that though for
ordinary mortals the course of practical existenve is cut off &t the
end of each Kalpa, it Is not so, for certsin beings who, by
their superior knmowledge 2nd power, assume ithe same form
asd power in different cycles, and are distinguished by the
possession of the same light, For such beings dissolution and
creation of 1be world are like sleep and awakenlog from sleep, and
therefore thesame things with the same names appear to them in sacy
Kailpa.'' (Commentaries on Brahma Sutras I, 111, 30.) But whether
this argument be accepted or not, there can be no doubt that the
pltimate truths taught in the Upanishads ave eternal and all sclence
or philosophy ancient or modern, though it mey explain, oannat
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add to them. Vyass, the aunthor of the Mahdbbhérata, and the
compller af the Vedas, is not the author of the Upaaishads, though
he may have arranged them in their present shape. All therelore
that can be said as to their authorship is that they represent the
teachiogs of a long line of teachers, handed dowan verbally from
teacher to pupil, and that even tbe Rishis hetwean whom the dia-
lognes mentioned in them were held, were not the authors but the
enunciators of the doctrines embodied in them.
For the same reason it is also impossible to define the date of
any of the above Upanishads., The theory which
Their date, an- assigned 800 1o 1,400 B.C. to the Mantra and 600
thority and snb- B.C. to the Brahmana and the Aranyaka portion
|eat-matter. of the Vedas has now been controverted, and Mr,
B G. Tilak, aunthor of the Orion, aseribes from
5,000 to 3.000 B.C. to the Mantra portion, and 1,400 to 500 B.C.
to the pre-Buddhist period which would certainly cdrry the
Brahmana and the Aranyaka portion much earlier than 600 B.C,
1t may be that some of the larger Upanishads, like the Chandogya
and the Brihad Aranyaku, wers collected in their present form at
muech later dates, and the mention of the Santhys and the Yoga
doctrines in others, such as the S8wetaswetara, may place them ay
aven more recent periods: but the muin doctrines of the panishads
have been prevalent in Todia from very ancient times. Beyond this
it is nnsafe to go, in the face of differeace of opinion regarding
everything connected with Hindu cbhronelogy, acd leaving this
guestion for persons of wider research to solve, we shall pass on
to indicate briefly the other matters connected with these treatises.
Fven in ancient India persons seem not to have been wanting
who denied the authority of the Upanishads, fur we find a Sutra of
Jaimini, the author of the Purva Mimansa, to the eftect that * as
the purport of the Veda is action, those passages whose purport is
notb action are purportless.’ (Jaimini Suirasl, 2, 1) The argument
was that the Upanishads which purport to give Information
about an existing entity Jike Brabman, were either purportless or
were subordinate to those texte of the Veda which dealt with saeri-
ficial action. The reply of Vydsa and his commentator S8ankara,
in the Brahma Sutras, was that the Veda has a meaniog in so far
only as It conduces to the highest end of map wviz., freedom from
the Sanears and unity with Brashman, and that such passages of it
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as give information about existing entitles like Brahman, and point
oub the means for its atiainwmeant, instead of being purportless,
serve ths highest end of man. This opinion, which is supported
by the MahébbéArata, every madern reader of the Upanlshade shall
very likely share in, Jor, while to bim the sacrificial portion of the
Vedn may have only an astiguarian or historical interest, the
philosophieal portion has o much desper and wmore vital one, in
pointing out to bim the road travelled by persous who wers most
earnest seekers alter truth and who have lefl for him their experi-
ences of the voad. Hiddea within much allegory aand fanciful
description and play upon words or crade or primitive idess of
physics, ete., and in spite of all faults of metre and grammar and
peculiarity of language, the Upanishads record the views of men
who were deeply in earnest in finding out asolution to some of
the most cardinal problems of cxistence, and who have solved them
in a manner which has left lile for fuvare paverations to add or
alter.

The goal of the rishss. whatever be the interval of time and
space at which they were uttariog or discussing the truths em-
bodied inthe Upeanishads, was ooe and one ouly, ¢z, how Lo atlain
unity both in nature and in maw, aad ia spite of maoy digres-
siops and subordinate or inferior meditations included under the
gama of apard cidyd, they pever lost sight of thelr ulimate aim,
riz., to demonstrate the presence of the infinite in the fnite, and of the
salf in man being no otber but the highest sell  T'ut fwam asi (Thou
art that), [ am Brahman (aham DBrahméismi). This diman (gelh is
Brahman (ayam atina Brahma), Brahman isthought{Pragyanam
Brahma), Truth, Intelligence, and Infinity are Brahman (Satyam
Gyanamanantam Brahmal). These great sayings Mahd vakyas
of the Upanishads embody the highest truths given for man
to know. Thera is a cerbain want of system o some of these
treatises, and many a passage now and then bafiles the ingennity
of the commentators to explain in a reasonable manner. But
68§ to their ultimate object there cannot be the slightest doubt. 'This
was to start from a system of Apard (lower) Vidya (knowledge),
in which Brahman waa declared 10 be the Ompiscient, Ompipotent,
and All Pervading Cresator, Preserver, and Destroyer of the uni-
verse, as the Giver of the fruit of action, as the Toternal ruler of all,
and to attain to the absolute or Para Brahman, which was declared



¢ o)

t0 be without any atéributes whatever, transcendiog speech and
mind, and described as ‘“neti,'* ‘nefli,” “not this. '’ “pot this,”
snd cowprehended znd realized nnly in silence. From many of
tteir passages arise the deepest emotions and the mind is always
plevated by their perusal. They are the final authority for all
disputed doctrines of the Vedanta philosophy, and are appealed
to by phitosophers who hold such divergeat views as Bankara,
the apostle of absolute Adwaitism, Rémanuja, the teacher of Ad-
waitism with a qualification, and Mddhava, the apostle of Dwaitism
(duality). Each of these, as well as the followera of the Sdinkhya
and the Yoga systems of Indian philosophy, finds texts In them to
support his views, aud fn some cases they can do so without straia-
ing the meaning. DBut it is absolute unity which alone fipds the
most support from these treatises.
The Sutras come nexk. They areshort aphorisms, compiled
to serve asg aids to mwemory in following the
Phe Butras. teacher’s explanativns. FKach of the Veda has
a Sutra literaturs ©f its own. To the Rig-Veda
belong the Sankhayana and the Aswalayaua, to the Samveda the
Lityayna and the Drahyayana, to the Sukla Yajur-Veda the
Katyayaun, to the Krishna Yajur-Veda the AXpastambha, the
Hirapnykeshui, the Baudhsyana and the Bharadwaja Satras,
connected with the Maitrayani Sanbita is the Manava Srauta Sutra
upon which is based the present Manu Smriti. To the Atharva
Veds po particular system of Sutras can be traced. These are,
however, the Srauta Sutras. Besides these we have the Grihya uod
the Dharma Sutras conunected with the observances of daily life and
the emtire course of duty. The most important of these are the
Gobhila, the Paraskara, and the Apastamba. They are extremely
interesting as showing the groundwork of the Aryaa society
of those days, and that in spite of so many chaunges ovur
due social fabric is much the same a3 before. They deal with the
various sanskaras or sacraments of the Hindus, both ordinary and
atherwise, Amouog the Susrus those best known arethe Apastamba,
Gautama and Vashishtha. The treatise of Sankha and Tikhita
deals with the administration of justicz, They are not the work ofan
idle priesthood, but of a class of people who systemabized the rules
of social and rveligious polity in a manaer vnknown in any other
country in the world and but for their labours in reducing the vast
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mass of valigious literature to a system whick eould be preserved
in wemory their worlk wouid have lonys perished in the many revo-
lutions through which the country has passed.

Not only the Veda: have a Sutra literatire of their own, but
we have alao in grammar she well-known Sutras of Panini, ktnowa
as the Ashtadhyayi; in philosophy the Nyaya Sutras of Gautama,
the Vaisheshika Sutras of Kanada, the Sankhya Sutvas ascribed
to Kapilp, the Purva Mimanss Sutras of Jaimini aad the Uttara-
mimansa Sutras (known as the Brahma Satras) of Vya.sk. Each of
these has ouve Or more recognized commentators and a number of
others who have succeeded them. The Sutras of Panini, . Gautama,
thiia,, and Vydsa ave largely read even now-a-days, and Pasial's
f Ashtadhyayi’’ is committed to memory by evory ons wha
aspires to kaow anything of Sanskcit grammar. The art of writing,
shaugh kaown, was nol, as already stated, popular in India, and
teachers, in giving their explanations to pupils, gave them sentences
or bits of sentences to by committed to memory to recall sheir expo-
sitions. In faet, a Sutra caanct be too couocise. It is often a
word, or a number of words, with the subject ar the pred cate of the
sen‘ence left out. [Porinstance, we have in Brahma Sutras ** a thato
Brahma Jigyass, Janmadyasyayatal.'’ (** Then, the-efore, inguiry
into Brabman., From him is the birth, etec, of thiz 'Y 'These are
intelligible enough, bur we have others like, **And like a cloth
(Patvacheha) The meaniag is, that jast as a piece of a
very fine cloth when immersed in wates is not seen, though it is
there, even so is the world when abiding its causal condition in
Brabkma, though not visible, is yet there. In former times when
books were the property of the few, whole commentades ware coin-
.mitted t0 wemory, and what we nuw have of the Sutras and their
commeataries, is less from written than from oral record.

Thea follow the Bmrit’s, The word Smriti means the re-

membrance of the meaning of the Vedas by the

The Smritis. rishis, and, secondarily, the trcatise recording
their recollextions. The Smritis are Manu, Atr,

Vishnuun, Jarite, Yogyvalsya, Angira Yama, Apastamba, Samvarta,
Kaytyayan, Vrishapsti, Prasara, Vyasa, Saokha, Likhita, Daksha,
Gautams, Satatapa and Vashishta, The most important of these
ave Manu snd Yagnavalkya. Manu, as now available, is ap-
parently founded on the Manava Dharma Sutras. Yagvavalkya
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is the basis of the well-known Mitakshara. The subjects treated of
by the Swmriti writers comprise the whole course of soelal, domes.
tlc and religious duties, and Manu standa unsurpassed, net only in
Indian, but in the literature of the world, for some of his rules
regarding individual conduct and social duties. We shall gquote
from the Smritia largely In the sequel. Here we shall only give
Manu’s conception of the aim of life. * Two kinds of duties are
pregeribed by the Vedas, those relating to worldly prosperity and
those relating to release from the world. By following the former
one atbains to equality with the gods, but by following the latter
he attains to that which is beyond the five elements. He who sees
the self in all beings, and all beings in the self, such a one who
sacrifices all unto self, obtains his own kingdom, ILet one devote
himself to the acquirement of knowledge of the self and attainmen®
of trenquillity afier relinquishing every other duty. This is the
fruition of one's birth io this world, especially of one who is
born as a Dwija and o Brabhman.  Having attajosd to 1ty the twice-
born attains all, not otherwise.' (Chapter 12, verses 88 to U3.)
There are some who think that the picture given by Manu is
of an ideal, and not an actual state of society in India But even
if it were so, it sets beforeus a very lofty and pure idesl, and one
which we ought steadily to kesp before us. Both from the secular
as well as the religious standpoint, there are but few rules of
Manu which will not gerve useful guides in most occasions of the
daily life of the Hiodus, His rules of jurisprudence or of kingly
duties may not be applicableto the India of the twentieth century.
But his ‘ru'es of life. are as applicable to the Hindus of to-dny as
to those of the time when his institutes were promulgated, and
the Hindus will at once find themselves rising higher in the scale
of even moderu civilized nations, were they to attempt to make
some approasch to the ancient lawgivers’ ideals regarding the
preservation of their manhood, honouring of women, regulation of
charity and to their regard' for truth and duty. Manu doees not
teach blind adherence to authority in matters of religion. Heason
rightly directed, is held up by bim to be as much & guide in deter-
mining a coiirse of conduct as revelation. Bub be is opposed to
scopticism aud irreligioushess. ‘' The vedas, the smritis, prae-
tices of the wise, and what appears good L0 one’s own conscience —
these four are the indications of dharma according to the wise.®’
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This is the dictum of Maau. Let India followihat. That dicta
of Yagyavalkya, Parasara, and others are similar. If they differ
they do so in details of rocial or domestic 1ife, but not in the goal
of life. For instance, in th- Parasara Smriti we have the much-
disputed text nf sanctioning the marriage of givls at 8, 8, or 10, and
in all cases hefore they attain pnberty,'side by side with one per-
mitting the re-marriage of widows (pnot found ln Munu}, But-the
goal of Parzsara is not different from that of Mabu. Most of these
smritis seem to have been compiled from earlier dbarma aod
grihya sutras by suthors who have probably concealed their iden-
tity under those of the authors of the Sutras, Bt itis unsafe even
tO say s0 much, or to give unything definite as to the date of
their compilation.

European thickers say that Manu’s institutes, as now available,
were compiled in the second century A.D. But few native thinkers
will accept thie The Mabdbhdrata embodies the doctrines that
seem to be based upon the same teachings as Manu, But which of
the two is earlier is uncertain.

After the Swmritis come the lbihasas or the epica which, uniike

the epicy of other wvalions, are, in Itdia, looked

The Itihasas upon as authorities in matters of religion. Ol these
{The Eamayuna). the Ramayana aod the Mah4dbhirata are the most

popular  The former does nob contain rules of

morality or religion, but the life of each of its chief characters is
- itgelf a rule of conduct for all who care to protit by it. Rams, as
described by Valmiki, is a perfect man pbysieally, intellectually
gnd morally. Truth and duty are his watch-words. Nothing ever
induces bim to depart from bis ideals. 3ite is a type of perfect
womanhood Lakshmana and Bharata of brotherly devotion, and
Haopuman of the duty which 3 servant owes t0 o master. Valmiki
describes his heroes as they are, and the picture he has pres-
ented is one of great beauty and grandeur, at least for the Hindus,
Ramea is as happy when living in Aycdhya in the midst of
kiogly prosperity a8 io the forest with Sita and Lekshmana
by bis side. He does not feel the slightest pang im giving up
his elaim to the heir-apparentship in favour of his ‘trother
Bharata. ‘' am not,” says he, to his step-mother, ‘‘desiroud
of wealth, nor do T care to live in the world. Know me to
be, like the rishis, devoted to the path of pure duty.' And the
poet, in describing the state of bis mind in giving up his claim,



anys: ‘* The loss of kingly prosperity does not disturb him, tike
the moon, which does not lose its beauty even when it i8 on the
wane. It was meet that he did not leave his usual cheerfulness of
temper, just astvhe autumnal mooao its splendour.”’ Lakshmana out
of love for Rama urges him to disregard his promise to his father
but the hero tells hitn thatto him life in the forest is as agreeabls
88 ruling a kingdom. And whatcan be swester than the pieture of
Sita passionately eppealing to Rama to let her accompany him to
the foreat. ‘' Devoted to thee, distressed, and considering pleasurs
#nd pain equal, thon shouldst tale me with thee, the companion of
thy pains and pleasures.” Aund how firmly does she preserve her
devotion to Bama o the midst of the allurements offered ta her by
the king of Lanka, and how indignantly she repels his advances
Bharata is also as great in his devotion to Rama as Lakshmapa.
He not only renounces his proflered heir-apparentship, but tries to
induce Rama to return, and when told by the latter that he shall
not depart from the vow be has taken, offers to rule the kingdom in
his name duriog the period of exile, Ona of the ministers, who
appeals to Rama ihrough worldly argament, meets with s rebuff in
the shape of a most powerful discourse on truth and duty.
** Truth, duty, exertioun, charity, mildness of speeth, worship
of the gods and the twice-born and the guests,’' says Rama,
‘“ copatitute accordiog to the wise, the path of heaven. The wise
live inthe world, devoted to duty, in the company of the good,
making gifts to others as the chief object of their lives, Injuring
noue, pure jn conduct and ever worshipped by the good.” Anid
Hanuman, what & figare of courage and wisdom have we in this
non-Aryan hero ! He is as greatin war as in council. Undauonted
he enters Ravana’s kingdom, openly rebukes him for his meanness
In carrying off Sita. Had it mob been for his boldness in crossing
the sea, Rama would not have heard of Sita, aod the course
of the Ramayana would have heen otherwise. Ravana, indrajit
and Kumbhakarna all stand out as examples of indomitable
courage aud forcs of character, which, because it was directed
more towards personal gratification than the protection of virtue,
brought upon Ravapa the ruin of his kingdom and his family,

The poem consists of about 24,000 slokas, mostly in the
Anustup metre which Valmiki for the time popalarized In
India. It comprises seven books, the last of whick, the Uttara
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Kanda is, however, apparently an interpolation, for the poem con-
cludes with a benediction at the end of the sixth canto.

The question of the date of the Ramdyana which puzeles
FKuropean thinkers does not puzzie the Indian reader.. The
orthodox belief is that Rama flourished in the Treta Yugs
described above. FEuropean writers make oub the kernel of
the poem to have been composed about 500 B.C., and tbe
later additions to be as late as 20% B.C., and even later It
1is also thought that the Rédmédyana is merely an allegory repre-
genting the Aryan invasion of the south or the spread of Aryan
culture in Ceylon. The internal evidence furnished by the poem
is, however, very clear, and shows that Rams, S8ita, Lakshmana,
Ravana, Hanuman, Sugriva and others were all histerioal per-
sonages ; that Rama, with the aid of Sugriva and his adberents,
invaded Lanka, killed Ravana and brought back Sita, but thas
he laft no mark ¢f Aryvanc¢ivilizasion either in Larka or in Bng-
riva’s kingdom. The poem also shows that Ravana ruled a king
dom as bighly eivilized as any in the India of those days, and tha
he was even @ more powerful moparch than suy indian king of his
time. Ag Hanuman told him, ‘* had it not besz for his inigquitous
praceeding ia carryiog off the wife of Rama, he would have Iong
enjoyed his kingdom.”' The theory that Sita represents the furrow,
Rama, Indra and Ravana Vritra of Vedic mytbology, Hanuman the
Maruts and the abduction of Sita, the stealing of cows by Indra, is
also a listle far-fetched, and owes its origin to the reluctance of Ku-
ropean writers o give the Hindus credit for apy kbistory. Valmiki
deals with Rama’s adventures as with those of a contemporary hero,
and i1t would be too much to conclude that they are all a ereation
of his imagination. But all these theories, however attractive to a
European reader, are not 30 to an Indlan who loves and follows
Rama and Sita, repeats their names in life and in death all the
'same, caring little whether they may, or may not, have been
historica! personages in the European sense of the term.

Thse other great epic of India is the Mababharata, which may

be sald to be one of the greatest books of the

The Mahabha- world. Webhavein it not only a perfect picture
rata. of the India of those days, but also a great teacher
of auty to all, the highest and the lowest, in @

manner suited to the capacity ofeach. Kthics, religion and philo-



sophy sre here not only inculcated by abstract rules, but by pic-
tures of mep and women who carried them out in life, while through-
oub the whole runs the great lesson of dharma {(duty), viz., rot to do
to others what is not good for one's awn zelf ; and that wealth and
pleasure, unless subhordivated to dharms, lead to ruin. The poemfur-
ther {ilustrates the great moral law that 8s soon as a bation falls
off from righteausnass, it is hurled into destroction, and that even
the highest are not exempt from the operation of this law. The
life of each of its characters is & study in itse)f. Yudhishihira is
the embodiment of virtue, Arjune of courage, Bhima of strength,
Duryodhana of strong and determined will to enjoy the present,
Bhishma of wisdom and bravery, Dbritarastra of blind avaricede-
Tented and bringing repentance at everyturn, Draupadi of sirength
of character and conjugal devotion, while the chief actor in the
whole drama-is the greatast hero of [ndian history—Sri Krighna the
politician, statesman, warrior, philosopher and ascetic. He stands
out a figure by himsell, and the more he is studied from whatever
staudpoint, the more reveronce doeshe inspire. Eachof the eplsodes
of the great eple 8lso embodles & great lesson, The Bhagvad Gita
is now well-known ia every civilized country of the world, In
India it is the book of books both for the anchorite iv the forest
and for the busy man of the world who has a conception of duty
higher than mere personal gratitieation, The story of Bakuntala
{llnstrates how true-hearted and stropg in the courage of thelr
eonvictions were the women of [pdiain those days. Ipn the
fall of Yayati, and his asking one of his sone to give him bis
youth inerder to prolong the period of his enjoyment on earth,
we have the pieture.of man deriving nothing but sorrowfrom sensual
gratification. The story of Nala and Damayanti shows the strength
of conjugal devotion in distress of the direst deseription, while the
manner in which Savitri rescues her husbaad from the clutches of
tha king of the dead, shows what a faithful wile cen do for ber
husband. Markandeya’s adventures in the stomach of Vishou
illuetrate how even the wisest are not mble to fathom the mystery
of creation. The story of the good fowler (Dharma Vyadhs) who
teaches duty to a Brihmans and attributes all hig spiritual insight
10 devotionto his aged father and mother, shows that in those
days learning was not the exclusive propersy of the priestly class.
The Vidura Niti embodies the imstruction given by Vidura to



Dhritarastra and is still studied as a great book of ethies in India,
while the Sanat Sujata Gita teaches the doctrine of the ubpity of
self in the clearest and mo-t forcible manner possible, without
any attempt at compromise or adherence to dogma or tradional
authority. The Santi and the Anushasana Parvas of the epic form
one long treatise on religion, polity, philosophy and ethies, while the
Anugita attempts to popularize the teachings of the Bhagvad Gita
The story how Vyasa brings the dead out of the Ganges to meet
the living,and how the two hostilefactions merge theirformer grudges
and meet as brothers and friends, is intended 1o illustrate the
lesson shat for those who aspire to a higher life, forgetiulness
of past grudges is the only course. The way in which Krishna, by
appesling to his devotion to truth, brings to life the still-born
grandson of Arjung, shows that all the charges of cununing which
used to be levelled against him were false. In Yudhishthira re-
fusing to go to heaven unaccompanied with his dog and bis brathers
and wife, we have the picture of love for those who have followed
us in life. Krishuna’s seeing iniguity increasing among his kinsmen
and letting them perish, furnishes e strong illustration of the
moral law that the highest and best cannot avert the consequences
of evil, which must be suffered by its doer sooner or later. One
thing however that strikes the reader most is that though des-
cribing great eveats, Vyasa never forgets that be is describing the
history of souls in their passage through the world, the shackles
that bend them and the knowledge which cuts these shackles
as under.

No doubt we meet in places ideas which may seem crude and
tantastic to modern readers, as weill as repeated attempts to sub-
ordinate all to the claims of the priestly class. Doctrines of the
Saiva and the Vaishnava cults have also been interpolated in the
Synti Parva to support them from the authority of the Mahdbhdra-
te, Accounts of baitles have been prolonged in a manper which
shows that Vyasa could not have written them in the manner they
are now presented ta us. The work at present consists of more
than 100.0u0 slokas, but originally it contained only 24,000 In
the Adi Parva we are told that before the Upalkhyanas were added,
this was the number. We are further told that 8,800 slokaa of the
book are ‘‘known to me and Suka, but whether 3anjaya knows them
or not is doubtful.’” This would seem to show that tke ground.
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work of the poem was these 8,800 slokas, There are thus thres lay-
er- in this wonderful book : (1) 8,800 slokas which acecrding to
the Mabdbbdrata itsclf are very abstruse and © closely knit,”’ (2)
24,700 slokas which contain the main story without the episodes, and
(3) 00,000 slokas which form thecomplete work. When these inter-
polations were made, caunot be known. The Mahdbhdrata is men-
tioned in the Aswalayana Gribhya Sutras. It mentions Vishnu
and 3iva as the chief gods, and though it also deals with every
other cult then prevalent in India, the aim of its teachings is always
pure and lofty. * Eventhe most intelligent by cherishing wealth
and wives can never male these their own, nor ard these possessions
lagting.”” (Adi Parva, Chapter 2.) Thousands of fathers and mo-
thers, hundreds of sons and wives [ have met with and shall meet
with in the Sansdra They come and go. Thousands of occasiona
of joy and hundreds of sorrow gecur every day to the fool, but not
tothe wise, Ic¢ry with uplifted arms, but no one hears me. From
virtue come wealth and pleasure, why not follow if # "* These teach-
ings are repeated in several places, and may be said to be the
cherished doctrines of the author of the poem. But it requires dis-
crimination in the reader to separate the original from the more
modern portion of the boolk.  The = andits, theugh they recite it to
large assemblies of Hindus who laugh or weep as the occasion de-
mands, never attempt to doso. On the other hand, an idea prevails
in native circles that the book can never be completely read and
that it has to be stopped on account of some untoward thing, or a
fight or quarrel takiog placs in the housa where i¢ is recited These
are mere superstitions due to the heaviness of the task of reading
such a vastbook. Whoever, howaver, determines to read it through
caunot but rise from its perusal a better man as well as feel its good
and elevating influence on the whole course of his life The
field of Kurukhshetra which is called the dharma khseire (the field of
virtue) in the Gita, is still a very sacred place for the Hindus, and
every eclipse of the sun brings to its sacred lake hundreds of
thouusnds of pilgrims from all parts of India, the popular belief
being that the war was concluded during a solar eclipse. The place
still retains much of the primitive simplicity, and as one treads
its jungles he is reminded of the [ndia of the past, when cities
and towns were few and far between, and people lived a simp-
er and in many respects a better and more truthful life than now.
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Thers ie much coabroversy as to the date of the Mahédbharata
The ordinary Hindu is content with being told that the war took

place at the end of the Dwipara Yuaga, and that its close markeda
the commencement of the present Xali Yuga. Western scholars,
like Profeasor Macdonuel, on the other hand, think that the kernel
of the poem existed in the tenth century B.C., that its original form
came Into existeace in the ffth century, and that it assumed lts
present shapo at the beginning of the Christian era. ‘The opinion
of mocern native scholars is that the war took place in the fifteenth
or the sizteenth century B.C., while Mr. Gopal Aiyar In his
“Chronology of Ancient India’’ ascribes to it the 14th to 31at Octo-
ber, 1194 B.C., after which the Kall Yuga comtenced.
The last great authorities in matters of religion are the Puranas
which form the basis of popnlar Hinduism of the
The Puranes. present day. ' All these treatlses are supposed to
be the work of Vyasa, the compiler of the Vedas,
¢he Mehébhdrata and the Brahm Sutras, and orthodox Hindulsm is
shocked at being told that they are the work of sectarian writers
promulgated at various intervals of time to support sectarian views,
The word Purans, as it occurs in the Upanishads and the Mahdbh4.
rata, means legends of kings and rishis like those of Harishchandra,
Pururava, etc. According tothe Visbnu Purana, a Purana ought 1o
contain ‘¢ pecounts of the ereation of the universe, its successlve
generations, genealogies of patriarchs snd kings, the Manwantaras
and the royal dynasties.’’ Theve are eighteen Puranas : the Brahma,
Padama, Vaishnava, Saiva, Bhagvata, Naradiya, Markandeya,
Agooya, Bhavishyats, Brahms Veivarta, Laioga, Vdrah4,
Skanda, Vamansg, Kaurma, Matsya, Garuda and Brahménda.
The Purana, which was recited by Brahmé, is called the Brahma
Purane, Vishnu Purana is so called because it treats of the ex-
ploits of Vishau, and Padma, becauseit deals withthe events of
the Padma Kalpa. TheSiva Purana treats of the exploits of Siva,
and the Bhagvati Purana of Bhagvati, Naradae, Markendeyn, and
Agni are the authors of the Puranas that go after their names.
The same Is che case with the others. The goal of all these
treatises is, however, the same Adwaitism as that of the Upani-
ahads For instance, we aratold in the Vishnu Purana : '‘ All that
is here, ie one. It is Achyuta (Vishnu). Nothing ¢lse but He is*
That am I. That art thou. That is all this. Dothon velinquish this
illusion of duality.
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*CAll this world of '1' and ‘mioe’ is duelts the ackon ¢
Nescience. In troth Vaedso the inner self of all alone exists.”” Th
Vishnuis the oldest and best of all the Furanag., It ir nut 80 ver
encyclopadic in character as some of tho others which attecp
though very imperfectly, to deal not only withh religion and phil¢
sophy, but alsy with medicine, astrooomy, ete.  are. Some of thes
Puranas like the Bhugwata appear to have begn written after the a
vent of the Mahomedan rule. But most of thetn reproduce tradition
that had long been current in Indis, though in a much altere
form, The five principal gods of the Pruranas—Siva, Surye
Vishou, Sakti, and Gaussha -are represehsed by the follower
of each as paramount deities and all othé#rs as subordinate ti
them. But the opinion of standard writeris, like Nilkantha, th
commentator of the Mah&bhdrate, is thats each of these Puransi
deals with one aspect of Brabhm and that their objectis not f«
lower one deity at the expense of another but to prepare one of
lower stage of religious or philosophic development for sh
Adwaita, the goal of all. This explanption is very fair, and i
supported by the Puranas themselves. It is impossible to give an’
idea of the contents of these enormous reatises which occupy n
1888 then 400,000 verses, the Padme alone contalning 55,000. The)
are the work of men who recust ancient mythologies and incor
porated in them modern cults. There is ‘much in them which s ver;
crude and faotastical, but their docirinek are not always so absur
as is generally supposed. Discrimination in reading theio treatise
and separaving the sruth from dogma is, however, slways necessary
The most popular are the Vishnu and the Bhagvats Puranas, Thi
latter is the giver of bread to many a Pandit of these times. Tt con
sists of 18,000 verses containing good poetry and is a work of grea
literary merit, but has no value as a bistory, The others are no
renerally read.

The last portion of our religious literature is the Tantras.

Tantra is supposed to treat of creation and it

The Tantras. subsequent generation, determination of the na
ture of & mantra, installation of gods, descrig

tion of sacred places, the duties of various modes of life, the e:
tablishment of Brahming, the various elemental substances, rule
regarding charms, the creation of gods, trees, heavenly bodies
ancient legends, discourse upoen treasures, fasts, purity and impu
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rity, hells, nature of men and wowmen, kingly dutles, ruies for mak
ing gifts and thé duties of each Yuga, worldly affairs, the know
ledge of the self, ¢tc The Tantras are, moreover, divided intc
Yamalas, Agama and Tantras. But alltreat of the above more o
less. The Mahanirvana, which ig the best, contains some very gooi
prayers. The others cannot be said to represent & heualthy state o
the national mind, nor do they belong to an age when truth was thi
essence of religion.

Now-a-days, however, itis not Sanskrit but the vast mass of rell

gious lit erature inthe vernaculars of each Provine:
Vernagular li- of Ipdia has done largely towards moulding th
terature. chara cter of the people The Rérdyansa of Tuls
Dasa, who flourished in the seventeenth century
exercises & more powerfy! influence on the ordinary Hinda man o
woman of Upper India than the Rémiyana of Valmiki. Th
songs of Sardass, who llved at the court of Akbar, are mor
largely sung in Northern Hindustanthan the hymns of the Vedas
The Granth Sehib of Nanalk, the founder of Sikhism, and thesay
ings of Kabir, are more lirgely quoted by ascetics and others i
the Punjab than those of the Upa nishads., In Bombay, Tukars:
and Namdeo are more popular than Sankara, while in Benga
Chaltanya exercises a greater influence than any of the heroe
or the gods of ancient times ~ Mnst of this literature is pure an
unsectarian, and is a protest against the dogmatism of the priestl
class and trammels of caste.

It is, however, thought by many that our literature is mor
transceandental than practical, that we did not look the facts o
lite straight in the face, that we concern ourselves with specula
tiob than with affairs of every-day life, and that devoted to ou
traditions, as we are, we cannot hope to compete with the natlon
of the west. Light, it is said, comes from the east, but till th
light of the west has driven out much of what has obscured th
light of the east, the India of to-day cepnot rise, nor can th
hopes and belisfs and aspirations of the people be mad
lortier. The east must now adjust itself to its new enviror
ments and adapt its religious literature to its present requir
ments, by making selections of what ig suited to prezer
neefts and what is not ‘There is muech but not the whol
truth in this. Our ancient Indian literature is a vast sea full ¢
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both peirls and shells, and the formsr mast be dived and brought
out, and the latter thrown aside. Ancient India had arts and
sciences suited to i's needs. Not only in poetry, drama, fiction, iaw,
philosophy, but also in astronomy, medicine, chemistry, mathema-
tics and physical science, our people nade progress which challung-
a3 the admiration nf western scisntists. The researches in Hindu
Chemistry made by Professor Roy show that in that braasch of
science the Hindus wers never inferior to any nation of antiguity

The medicul treatises ofJ Charaka, Susruta aand Vagbhata have
extorted admiration from Earopearn doctora. Astronomy was iong
the forte of the Hindus, The science of numbers in the west owes its
origin to India. In architecture, the caves and temples of Bhuvan-
eshwar aud other places show the progress made by Indians
in this direction. The i+oo piillay at Qutab, near Delhi buils
in the time of Pirtbi-raj, was thework of men who did without
raachinery what modern iron foundries would scarcely be able
to do with machinery. The des¢riptious of courtd and camps of
kings, the accounts of houses, streets and markebs, and the
trade of the couuntry found io olr epic and dramatic literature
and the writings of Greek and Chinese travellers, show what the
Hiadus were capable of Tho inner world was, however, to them
more important than the auter world, and yet even in the latter by
chservation alonc they did thimgs which have yet t2 be done by
the applied sciences of modern times. Had it pot been for the
depressing inflnence of repeated foreign imvasion aud foreign
supremacy, the Hindus would nothave been lefi so weak in the
domain of scvience, nor so exclasively introspective as they sub-
gequently came to be. The time has now come for taking a more
correct view of our literature, avd accepting only that portion of
it as is authoritative and deserves to be accepted io the light of
reason. The problem to be faced is the realization of a single
united Iodian nztionality amidst complexity, the growth of ages,
and for that the ideal of the rishis, viz., unity amidst diversity, can-
not be too steadily kept in view,
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H.—-SOCIAL AND PERSONAL.
e Wag § AT aWfE wreat
Unite, eonsult together.  Lel yowr winds think the swme thoughtes,
(Rig Veda )
I.—CASTE,

Its universal character,—~7The first great feature of Bindua
society, and one which sirikes gn oui-ide observer most foreibly, isits
rigid divigion into eastes, precluding the inembers of a lower from
rising higher in the social scale, aod thus standing in the way of
the progress ef the individual and formation of natiovalibty.
Caste in somc form or other is the vormal condition of all society
everywhere, and every commnnity, no matter what its religous or
social development may he, requires for its well-being teachers,
rulevs, producers of wealth, and servants and labourers Kven in
the most democratic covntries of the west, such divisicns of sceiety
have always been, and shall always be found, aund the well-being of
society requires that the whele of these functions be discharged on
a definite and a well-organized plan  But while in other countries
aceession from one class to;annther is possible, and depends
largely upon personal merit, in most cases upoun the posscssian
of wealth ; in modern India it is not 50, though this was clearly
the case in Indiu of the past. In Europe, even though each class
tries to exelude all interlopers from its raoks in the heginning,
yet it is possible to get an admission into a ¢lass above one's own,
if voe is qualitied for jt. Tt was also the same in awcient India.
While, therefore, the usual broad distinctions of soviety mentioned
above ought to remain, the question for consideration is, whether
the rigidity of the present system of caste iv 1ndia ought not to be
80 relaxed as to remove the barrier which it places in the way of
the progress of the Tndian people,

But is easte in modern India the division of society sccording to
occupation or locality or both, or do other elements also enter into
its composition? It ig defined by Mr. Risley, the Censns Commis-
#iener, as ‘‘g collection of families or groups of families, bearing 1
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conrnon name which usually d noutes o1 is sssociated with acommon
oceu pation, claiming common descent from a mythical ancestor,
human or divine, ov professiug to follow the =ame professional
calling and regarded by those who are competens to give an opinion
48 forming a siogle bomogeneous community. A caste is invari-
ably endogamous in the seonse that a member of the larger circle
denoted by the commoa nuwine may pol marry cutside that cirele.
But within the circle there are usnally @ number of smaller cireles,
each of which is also endogamous ** [Census Repoit, page 5173
This is a fairly accurate definitiun of caste as it now exists, though
it duce not apply to the division of society feund in India of the
past. There, they were nol endogamous wor so is¢lated us to form
separate and distioet communities, each having nothing incommon
with the other

[n the ¢iomas of the five Aryan people (panch junth} of the Vedas
there were nobles, leadersund kings (rdjanya’, coupsellors, priests,
prophets and judges working men, builders of roads and wield-
arg of ploughs and reavers of cattle, but no division of caste. It is
oulyinothe Purusbs Sukta (Rig Vedz, book X, hymn 90) thut we meet
for the first time *‘ the Brialimana procceding from the mouth of
the Purusha, the Réjanya fram both his arms, the Vaisyva from
both his thighs, aod the Sudyas from  his feet.” (Verse 125 But
this represents a sywnbolical and not au actual creation from
Purusha the Primeval Being. and the meaning, of c¢curse. is that
the Brahmana who had the privilege of addressing the gods in
prayer was the moumth of the Deiry the Kshatriya who Lad the
duty of wielding the sword and protocting the people represented
his arms, the Vaisya who sttended to trade and agriculture, his
thighs, and the Sudrs who laboured and toiled for the general
body of the Aryans, bis feet. It would be an iasult to the intel-
ligence of those Aryans who sang | * We have sall various thoughts
and plans acd diverse are the ways of man: the Bribmana
seeks the worshipper, the carpenter his ripe and w=easoned wood.
the physician the sick. T am a bard, my father is a physician, my
mother lays corn upon the stone: striving for weaith, we follow
our desires with varied plans like c.ws?’ (Rig Veda 1X., 11z-1, &
and 3), to represent the great Purusba sacrifice to te an actug’
creation of the universe. References to the five tribes of the
Aryuavs, the Turvasas, the Anus, the Druhuyns, the Yadus and
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the Purus, who were subsequently reoresented as produced from
the sage Vashistha's cow, to aid him in his fight with Vishwa.
mwitra, are met with in the Rig Veda, but the words panech janah
and panch kshiti mean the five people aud not the four castes and
the Nisbddas, as some writers faney them Lo be, It is only as we
g6 on that references to caste become more explicit. For instunce,
io the Satpatha Brdhmana (II-1-4-11) we read ‘'‘uttering ‘ Bhu'
Prijapatf created the Britmana, udtering ' Bhavab,’ He creatos
the Kshatra, utiering * Swah,” He created the Vaisya. Allthis werl¢
is so much as Brdhmwana, Kshatra and Vis ' There is here nc
mention of the Sudras. who are, however, declared iu the Taitrey:
Brébmans to have sprung from the Asuras or from ‘‘pon
existence.”” Inthe Brihad Aranyaka Upanishad (I, 4, 9to 14) we
find the Briahmana bo be * one who like Brahm itself lnows only
his self, and worships no other deity.” The Kshatriya represent
power (law; and dbarma bolth among gods and men, the Vaisys
the lower classes of gods and the people (vis) amoog men, and the
Sudra {varna) the earth, the nourisher

The word generally used both ia ancicnt as well s in modert
writings is rerne (color) not caste (jat), thus showing that the
Aryans who called themselves the “ white friends of Indra,” age
described their enemies the Dasyus, the aborigines, as the “ fiat.
nosed, the black-skinned Dasyus,” were fairer in complexion thar
the latter, and that by a =2atural transition the word ‘““Dasyu’
became Disa, the modern appellation of slave in Tndia, ond wa:
made to apply to all Sudras. The only division of castes, pro
perly so called, known in the Vedic limes, was therefore the divi
sion between the white-skinned Aryans and the dark-skinnec
asborigines of the land.  Tn other lands, and even in modern times
the ahovigines have begn exterminated fo make room for the
white settlers. The ancient Aryans were more humane and allowec
the aborigines to exist in thelr communities as an ioferior caste
or ¢olor (tura) under the name of Disa or Dasyu.

Caste in the Smriti and the Epic Perlodg. —Tt is in ths [opstitutes
of Manu and later writers that caste was recognized to be ote o
she chief, perhaps the chief institut ov, of Aryan society, thougt
even the Inatitutes of Manu and other Smritl writers do not affors
any trace of what it has come to be in modern times. Progrea:
was then recognized to be the law al sociely, and accession frox
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one casbe to another could not have been denied by the:e seges
in the way it now is. ** The datiez in the Krita Yuga are differen;
from thoge of the Treta Yuga, those of the Treta from those of
the Dwapara, and those of the Koli {rom thoss of the Dwiapara.
Tn the Krita tapas (ascetism) was the chief duty; in the [reta it
was knowledg=; in the Dwipara it was sacrifice ; and in the Kali
they say charity is the only voe duty., But, for the profection of
all this creation, the Great Effulgent assigned to those who were
created from his mouth, arms, thighs and feet, varivux duties,
He assigned to the Brahmana the duty of ‘mparting and receiving
instruation, performing apd officiati- g a1 sacrifices, giving and
receiving gifts. To the Kshatriyva he assigped the duty of pro-
teciing people, making gifts, performing sucrifices, reading the
goriptures and non-attachment to oObjects of the senses. To the
Vaisyu he assigned the duty of rearing cattle makiog pifts and
sacrifices, studying the scrintures, trading hy sea and receivipg
and londing money on interest, and the profession of agricnlwre.
To the 3udra he assigned ooly one duty, 17z, to serve the other
vhree classes without jealousy. The Brihmana is the lord of all
as he was produced from the priscipal member of the body ol
the Creator, 8s he i= the ofdest of all created beings, and as he i:
the preserver of the Veda '’ (Manu 7-8510 91 and 93.)

The language of Manu is thus as symbolical as that of the
Vedas, and points to the dirision of work in Aryan s-ciety as
answering to its creation from the mouth and other parts of the
body of Prijapatf, Later Smriti writers like Vasishtha anod Pard.
sara, as well ag the authors of the Gribhya Sutras, are also at
liberal. Vasishtha declares that, ** No one is a Brahmana withou
knowing the Rig Veda for, as said in the Sloka, a twice-horn whe
without readiog the Veda devotes himself to something else, he
comes a Sudra ip this very life. A person docs not become ¢
Sudra merely by trade or lending money on interest or engaging
as a physician. No assembly can be said to be an assembly o
Brdhmans, though thousands of persons who live upun the claim:
of birth alone and are ignorant of their duties as well as of the
Vedas, are assembled there. The four orders are constituted by
their nature acd their Saoskdras, and the meaning of the passag:
that He, Prdjapatf, created the Brihmamwa ‘' from the Gdyatr
metre, the Rdjanya from the Trishtubha, and the Vaisya from the
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Jdgati, is that these various classes of persons are purified by
Saunskdras performed according to these metres.” (Vashishtha
Smriti, Chaptera 2 and 3.) In the Apastamba Sutras we read of
a person of a Jowsr order rising into a higher one for wbich he
may be qualified by the performance of Dharma, and of a person
of a higher order descending intv a lower one by acting otherwise.
Manu’s dictum of a Sudra becoming a Bratmata aud a Brdbmana
a Sudra, a Kshatriya or a Vaisya, was thus more or less recog-
nlzed by later writers also. In the Mahdbhdrata, too, we find the
same, for we are told : *‘ There is reaily no distinction between
the four orders. The whole world at first consisted of Brdbmanas.
Created equally by Brahma men have, in conseguence of their
acts, become distributed into diffe.ent orders. They who became
fond of indulging their desires andwere addicted to pleasure and
wers of asevereand wrathinl disposivion, endowed with courage and
unmindful of piety and worship . . . . those Bradhmans possessing
the attributes of Hajas  (passion) became Kshatriyas Those
Brahmens, again, who, without attending to the duties laid down
for them, became pussessed of the attributes of goodness (Satva
and passicn, and took to the practice of rearing of caltle and agri-
culture, became Valsyas. Those Bribmans, again, who became
fond of untruth and iojuring others and engaged in impure acts aod
fallen from purity of bebhavicur, added to the attribute of darkness
(Tamas), became Sudras. Separated by occupation Brdhmanas
became members of the other three orders. All the four orders
have therefore the right of performing all pious acts and sacri-
fices. Iven thus were the four orders created equally by Brahmi,
who ordained for all of them the observances disclored in The
words of the Vedas.’' (Moksha Dharma, Chapter 188.) Krishonua
also declared in the Bhagvad Gita the fourfiold division of caste
to have been created accordiog to the distinction of attributes and
duties (IV-13), and it is said in another place in the MahdbhArata:—
‘i He in whom are seen truth, charity, forgivencss, good conduct,
benevolence, ohservance of the duties of his order and merey.
is a DBrdhmana. 7Those characteristics that are present in a
Brihmana are not present in a Sudra, nor do those that are seen
in » Brahmana exist in 5 Sudra, and a2 Sudra is not & Sudra nor
a Bribmana a Brihmana except through his characteristics. He
in whom are seen these virtues is & Brahmana, and he shounld be
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termed a Sudra in whom these qualities do nol exist (even though
be is o Brihman by birth).”? The ohjection that if Brilmunhood
flepended unon the possession of certain attributes, the dislinction
of castes would disappear, was mat with by saying that ' character
is the chief requisite, thut so long as he is nobt initiated in
the Vedas, every perscu is o Sudra, and that whoever conforms
to the rules of pure and virtuous conduct is a Brahmana,”” (Vana
Parva, Chapter 180, verses 21, 25, 26, and 32.)

Claims of birth were, however, now and then asserted in the epic
period, and in one place it is said inthe Mghdbhdrata (Anusasana
Parva, 20-1) that the “*status of a Brdhmana can only be acquired
by birth.”" And Vishwamitra, the Kshatriyn King of Kanya-
kubja, wus admitted to the status of a Brdhmana and King
Vitahavya, who sought refuge in the asylum of the sage Bhrign when
pursued by Pratardana, the King of Kasi, was made a Brih-
wnana by the mere word of the rishi ' (Anusasana Purva, Chapter
30} These are typical in showing that birth alone did not deter-
mine one’s caste in those days. The Brahmanas did, indeed, as-
gert that whether ** cognizant of the 'Vedas, or ignorant of them,
whether pure or impure, Brihmanas are always to be honoured,

are like fire covered witk ashes @ just as {ire, even if it is in a

, s never impure, even 30 is a Brahman, whether he

nerwise, always wsuperiorgod.”’ (Vana Parva. Chap-

serses 88 and 80,5 Yet these pretensions were never re-

ed in practice. On the contrary, it was declared ‘fthat the

ods know him for a Brihmane who has cast off anger ard pas-

sion, who always spealts the truth here, who gratities his preceptor,

who, th )ugh himself injured, never returns the injury, who has his

senses under eontrol, who is virtuous, pure and devoted to the

study of the Vedss, has subdued lust, is endowed with mental

energy, is catholic in religion and looks upon all beings as him-

self.” ‘It 1s neither birth nor study, nor learning that consti-

tutes Brdhmanhood. It is character which constitues it.”” (Vana

Parva, Chapter 313, verse 108.) Apd it could not he otherwisc with

the highly developed intellect and the knuwiledge of their religious

scriptures possessed by the Kshatriyas and Vaishyas, and cven
hy some of the SBudras of those times.

Caste in the Puranic and later Times.—It is oaly in the Puranic

and lulor times, ane uob cowplelely oven then, that birth alonc
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was declared as determining one's caste. The Vishnu Purana
in Book IiI, Chapter 8, declares that ‘* he who observes the duties
of his casie, does not vilify another in his presence or in his
absence, and does not speak an untruth, plesses Kesava (God)
best,” and the general duties of the four castes ave declared by it
to be ‘* acquisition of wealth [or the support of servants, begetting
of children upon their wives, kindness towards all, patience,
humility, truth, purity, contentment, courtesy, gentleness of
speech, [riendlivess, freedom from envy and avarice.”” The Sukra
Niti, a modern work on polity, also says: ** Gooed and bad con-
ditions in life are due to Karma alone, Actions done in a previcus
life ave called prarcabdiia. Can any one remain without action
aven for a moment ? In this world no oneis a Brihmana, ov &
Kshatriya, or a Vaisya, or a2 Sudra, or a Mlechha by birth alone.
Such distinctions are due to action and gualifications aluvne. Can
all creatures be Brahmanas because they were created by Brahmd ?
The glory of Brdonmachood cannot be acquired by colour nor
from onpe’s father. Those who by their knowledge, actions and
meditations are eogaged in the worship of the gods, who ure of a
peaceful disposition, having their senses uoder coptrol and who
are merciful, are Brahmanas from their attributes. Those who are
skilled in protecting the people, ure brave, keep their

under conutrol, are possessed of courage and are capa

trolling the wicked, are Ishatriyas. They who arve

sales and purchases, and ulways live by trade and are devot.

the rearing of cattle and agriculture, ure known in the world a-
Vaishyas. They who are devoted to the service of the twice-born,

are of a peaceful disposition, have their semses under control,
and who earry ploughs, fuel and grass, are Lnown as Sudras.
Those who have relinquished the duties of their orders, are of a
cruel disposition, bent upon injuring others, wrathful and killing
others, and wanting in discrimination, are Mlechhas.”” (Sukra
Niti 1--37 t0 44.) The Brédhmana, in short, was a Brdhmana by
being the friend of all ereatures {Maitro Brahmana), the Kshatriya,
a Kshatriya by protecting the people (Kshatattrayate), the Vaisys
a Vaishya by rearing cattle, andthe Sudra, a Sudra by rendering
service. Sacrifice of self for the rood of others was the key-note of
system of the caste, and it is said in the Mahibharata (Sanl:
Parea, Chapter 60, verse 51) that there '‘is nothing in the three
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worlds equal Lo sacrifice,'’ and that *“ every one should perform it
with devotion, with a pure heart, [ree from malice, and to the best
of his ability. ’

How sentiments like theae, which conduced to the progress
the Hindus of those times made in the arts of lifs, came to be dis-
regarded, and when did they give place to ideas like those found
in later writings, is an interesting study both for the antiquarian
and the pabtriot in Todia. All subjects of Indiun chronology are,
however, involved in great obscurity, and it is not safe tn venture
upon giving dates of any of the later writings to which the decline
of Iindunism, as a religion of truth and healthy action, may he
traced. All that can he said is that passages like those
found in later writings, have done much to perpetuate the present
state of things, Says the Suta Samhita, which is 2 part of the
Skanda Purana: * For all orders the distinction of caste i3 due
to birth and oot to millions of Karmas, just as the eclass to which
an animal belongs, is determined by its birth and not otharwise.*’
Chapter 12, verse 5l.) Sertiments like these, added to the decline
of learnipg in the laity and its monopoly by the priesthood, led
the latter ultimately to declare that in the Kali age there were no
Kshatriyas and Vaishyas, and that there were either Brahmanas or

dras. (Kalavidyanataych-Sthitiky &IEEFT 4 g« 1n the
st and the last only exist *'
in Modern I'ndia. —We have thus an infinite number of mnty
repellant and exclusive groups of the comeunity instead
the four castes of the ancient lawgivers. The Brahming are
not only divided into the Panch Gouras and the Panch Iravidag,
according as they live to the novth or the south of the Vindhya
range, but these are also sub-divided into as many as 1,886
distinct tribes, the Sarswatas of the Punjab alone containing 463,
In the last census the superior castes of Brahmins in the United
Provinces contained 9 and the inferior $ sub-divisions. The
Rajputs contained about 42 and the Vaishyas 10, These are, how-
ever, only the principal sob-divisions amongst those who c¢laimn
to be apd are recognized as Brihmanas, Kshatriays or
Vaisyas. Tach of these has its locul sub-divisions to an infinite
extent, till you cometo a few families each claiming to form an
exclusive tribe or caste. Below them ave a large numnber of
people who claim to be either Brihmanas, Rajputs or Vaishyas
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but are not so recognized. The sub-divisions of Sudras are
even more numerous, and this is not only the case in one
province, but all over the country alse. The question how
such an innumerable variety of casbtes arose in the country is
very difficult to anawer. In some cases the names furnish
an index to the orgin of a caste and show how functional
tribes which were originally separate groups for purposes of a
trade or profession, became subsequently crystallized into castes.
For instance, among workers in leather the chamars are distinet
from the machis ; among cowherds the ohirs avre distinet from the
goulus : among gardeners the koeris are distinct from the Lachds.
Then again a section of a community which was originally a
portion of & castc organized itself on accoant of its religious
beliefs into a separate casto, tracing its origin to a mythieal ances-
tor and elaiming equality with.or even superiorvity over the parent
tribe. Change of locality also led 1o the same result, as the names
denote. Among Brahmans, for ingtance, the Kanya-kubja are those
who originally came from Ganonj, the Maithil those who lived in
Mithila, the Goura from the Gour country {Bengal), the Sar-
waria from the country areund the Saryu river, Tu the case of
some, crossing also led to the furmation of separate castes. The
offspring of men who married women of higher or lower caste
and the offspring of women swho married men of highe:

castes, could not belong to eithor the caste of the fathe,

mother, but had w0 form a separate caste which became furthe
divided by subsequeni crossings. It was so even in Manu’s tin
Then the son ol a Brahman from a Vaisya woman was an Ambastha,
to whom belonged the art of healing, of a Brahwan by a Sudra
woman a Nishdda who lived by killing fish, of a Kshatriva father
and Sudra mother an Ugra. Ob the other hand, the son cf a Brah-
man woman from a Sudra father was a Chandala, and of a Sudra
father and a Kshatriya mother an Ayogava. Now-a-days, also,
many high-class Hindus who claim to be either Brahmins,
Kshatriyas or Vaisyas like the Bhargavas, the Khetris, the
Kayasthas were probably castes formed by such crossings.
Change of custom also accounts forthe formation of new castes.
A pectlon of & people discard or adopt a custom which other
people follow and are abt onee regarded as a separate caste.
The Jats, who claim to he Rajputs, for instance, practise widow-
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marriage, while those who are recognized as Rajputs proper do not.
This change of custom is now-a-days also unfortunately dividing
most classes of Hindus into those who permit and those who prohibit
sea voyages. These und other causes of a like natuve account for
the present disintegration of Indian society.

lach of these sectinns refuses to recognize every other sec-
tion formed out of the parent group as superior or in some
cases even equal to it. The supremucy of the Brahmins is univer-
sally recognized by other castes. But amoung themselves there
is no order of precedence, and one scction of this cammunity
would not recognize another. The same is the case with the
Kshatriyas and the Vaishyas. Both recognize the Bralmans as
superior to them, but not theose who belong to their own sub-
divisions. Among Vaisyas the supremaey of the Rajpuis is not
universally recognized, though of the Brahmans is.

If questions of the relativeposition of o caste arise, the Pandits
are appealed to with varyine results. For instance, if Kiayvasthag
claimto be Kshatriyas andthe Dhusar Brahmins, thedicta of Pandits
are pow intheir favour, aod now nol. But even when they ave, they
are not thercby allowsd to intermarry or iunterdine with Kshairiyas
or Brahmins. Each caste, scetarian or functional, is a unit, and

remain a unit completely sepurate from other units. 1n an-

cle. kings now and then icterfered im settling the social
pre of ‘various castes, and in Bengal, Balal Sen degraded
the arnbaniks who clalined b0 be Vaishyas, and seitled the

grades of Brahmins. (u Mithila the present matrimonial -ustoms
of Brahmins are due to the interference of certain kings, Dut now
a-days caste goes its own way without any inteference Irom the
raling power. The two tesls whether the twice-born will tale water
and pucca food from the hands of jts members, as well as wheither
Brahmins will act as priests on oceasions of births, marriages
or deaths, determine its comparative purity or otherwise They
do not, however, do wore, and it must observe its own rules of
endogamy and commensality. The prohibition or otherwisc uf widow
re-marriage which also once determined the superiority of w caste,
is now civing way before reformn ideas of modern times, and a caste
which allows its widows to re-marry shal) soon not be looked down
as an inferior caste. The introduction of child-marriage and the
observance of parda, which at one time used to be considered asg
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indications of superior caste, are also giving way before modern
reforms. And yeb exclusiveness is the essence of the whole system.
The rule of endogamy is applicable to all the castes of modern
India. Thore are, howevor, one or two exceptions, for instance,
the Vaishyas of Kumaon in‘ermarry with Rajputs, though not
with Khus Rajpubs or Doms as stated by the Census Superintendent
of the North-West Proviuces at page 216 of his report.

‘We have, Iin short, the speetacle of a society splitup into a
number of infinitely small divisions, each bolding itself entirely
aloof from the rest and trying to make its exclusiveness 4§ strong
as po:sible. They are all so completely cut off from each other
that there is & current saying among the Saryu Pari Br4hmanas
of Northern India, that for nine of these Brihmanas there would
be ten kitchens. Not only is the present system the paront of the
disintegration now so common in Indian soelety, but is also at
the root of many of the svils of infanticide, sales of boys and girls
for large and fabulous dowers, and the cause of so much misery
now met with in India. Thefr circle of choice being extremely
narrow, fathers of girls must either marry them on terms demanded
by parents of bridegrooms, or let them go unmarried, and as no
Hindu can afford to do the latter, he must either find money for the
match, or, anticipating fature trouble, must do away with his
life as in some parts of the conntry is still done. In
pects, also, the descent from the ideal of the Sustras to
of modern India, is sufficient to drive many a reformer to uuspair.
The descendants of those who were enjoined to devote themselves
to the study of the Vedas and be the friends of all cre;itures, are
in many parts of the country not only wielders of plough and agri-
culturists, but are now and then iavolved in orimes of the most
gerious character, and every one concerned in the adwinistration
of justice will at once bear testimony to the fact that instead of
supprossion of anger, avoidance of quarrel snd possession of self-
restraint, the opposite are the tendencies of those who eclaim to
trace their descent from the rishis of India. Gifts, study and
sacrifice, which, together with the protection of the people, were the
chief duties of the Kshatriyas, have given place to wielding of
implements of husbandry, ignorance of the very first principles of
their religion, idleness, drink and cognate vices. It is only the
Vaishyaclass whichmay be said to have fairly kept up its traditions.
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It has still a large portion of the trade of the country in its hands,
and has been the foremost to profit by the present system of govern-
ment and the advantages offered by it. ' Pair in complexion,”
says Mr. Sherring, ‘* with rather delicate fcutures and a certain
refinement depicted upon their countenunces, sharp of eye and io-
tclligent of face, and polite of bearing, the Vaishyas must have
radically changed sinece the duys when thelr fatbers delved, sowed
and reaped. And so great is the change that a heated controversy
is going oo in the Hindu sociely, whethor the Beangali Banius or
mevchant-bankers arve really of Vaisbya descent, or of a higher
origin.” {Hunter’s Indian Empire, page 196.)

Are the Present Kshatriyas and Vaishyas representatives of the
ancient classes of these names ? The guestion whether there wic uny
Vaishyas and Kshatriyas in the prescot vime, was the subject of
discussion in an assembly of Pandits lately held at Benarer, apc
it was settled after & fuill discussion that the present Banias wepp
really she Vaishyas of old, that they wcre equaliy entitled tg the
appeilation of Duiju along with the Brihmanis and the Kshatri-
yas, and that those of them smong whom the veremony of investi-
ture with the thread had fallen into disuse, ought 6o re\ive it.
The same has been the dictum for Kshateivus wlse. Manu speaks
of various professions in his time, but does not classify them as
cugtes, howing that Kshatriyas and Vaishyas formed 1 ferent
guilds 1 chose times according. to the different professions they
followed. In course of centurics and thoussnds of years these
differeat guilds have crystallized into the profession-castes of
the modern times, al! derived trom the parent stock of Kshatriyas
and Valshyas, but assuming new casle-names as we have wlready
shown. Those who think that the Vaisbyas or the Kshatrivas are
extinct are therefore in error.

Reform in the Casle Systetn.—The point for consideration,
however, is whether caste intho shape in which it is now st with
in India, shonld remain or should it he modified to suit modern
requirements 7 [t has its bright side in encouraging soleration
and preserving the boads of society intact by atfording as little
rooin for discontent with one's social status as possible. But the
evil it causes overpowers the good. Theve is 4 noticeable move-
ment upwards io somwe of the lower und the mixed castes of the
Hinduas, They are trying Lo have themseives recognized as forming
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a part of one of the twice-born classes. On the other hand, the
latter themselves are showing no disposition to widen their cirele
and recognice themselves as beiongivg to 4 common stoek, The
classes  who have been the most sutferzes from the present slale
of things are the Brahmanas and the Wshatriyas, and the descend-
ants of those who were once the tcachers and the rulers of the
nations, are now among the ranks of its commonest labourers, or
serve those who were declared by their own Bastras to be liable to
serve them. The lower classes of Hindus, moreover, nse caste as
not only an institution of keeping thew isolated from the rest of the
community as the higher ¢iasses do, but also make it act as a most
powerful check against their doing things which are forbidden by
its rules, which the bigher vlasses do not. They impose penalties
aud punish breach of their casterules by fize and excommunication
in a mpnper which furnishes useful Jessons to members of the
‘bigher ecastes. Buv whether amoung the lower or the higher
classes, thore canot be the slightest doubt of caste standing in
the way of their progress.

The changes aitected by Western education-in the social and
political condition of the country are too patent to be ignored,
apnd people no longer admib the claims of their fellows merely
because they belong to & hipher caste. The Brahmins do not
command the same veneration as they did before the ad nt of
Woestern education. Learning; positipu snd wealth conmand
more respect in thesc times than birth. The Sestras arve, more-
over, no longer the property of any class, nor does the Government
of the day generally care as to whatl caste a man belongs in giving
him cevtain appointiments. Facilitles of communication and inter-
change of ideas have also done much to wealken the foundations
of the systom, and the wore progressive among the Indians are
beginning to show signs of impatience aguinst the rigidity of the
present caste-restrictions. Reform, not revolution is, however, only
possible, and so much of the system as is unsuited to modern times
should be done away with, if not at once, at least gradually. 1L
is useless to dream of the return of the golden age when there
was no caste, when cverybody was a Brahmin with uscetism and
knowledge of truth for bis sole dubles. Nor is it possible ut one
sweep to destroy the work of apes or to declare thut there shall
not be wny caste systewn o dndia. Al who have tried tu do so Lave
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fajled both in times past as well as present. But there is no
reason why a beginuving should not be made in the shape of a
gradual fusion of such of the minor divisions of & caste as admit
of such fusion, and to make those of its sections which can inter-
dine also to intermarry and wice vers?, the prohibtion regarding
marriage between people of the same golra being retaived. The
basis shall have to be broadened, but the mauin lines of distinction
shall have to be kept.

Connected with reform in the caste system is the question of
ro-admission into vcaste of those who take sea voyages for
purposes of education or business. It has now been proved, from
the most authoritative texts of tho Sastras, that thers is nn re-
striction of sea voyages in thelatter. To exclude those who have
undertaken such voyages for purposes of education or extension
of bueiness means, therefore, the axclusion from our ranks of those
who are best qualified to hbenefit us.  Such a policy issuicidal to
the best Interests ofthecommunityand the exampleset bythe Vaisbyas
and other communities of Northern India, cannot be followed too
soon by the other communities of India. They have now no
restrictions regarding foreign travel, and never question the right
of those who go to foreign countries to remain in caste, provided
they do not on return violate its rules nor isolate themselves from
it. A sbudent sent by the Vaishya Malha Sabha for industrial
traininy in Japan has just returped, and there are in the Vaishya
community of Upper India more than a dozen barristers, doctors,
engineers and others who have travelled and lived in Europe
snd America, and who were never excluded from the caste for doing
so. Of course, some discrimination ought pecessarily to be exer-
cised in matters like these, but such discrimination should not
take the place of imposition of harsh restrictions or impossible
conditions.

The whole subject of caste is full of complication and is
enough to bafile the efforts of the most ardent reformer. Those
who still advocate its present rigid distinctions, seem to forget
that the times require that caste must adapt itself to the times
and not expect the times to conform themsclves to caste pre-
judices. Differeances of geographieal Jimits or occupation can
no louger be allowed to break the unity originally possessed
by the various castes of India, and no reférwmer cap set & nobler
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task before himself thun try and have that unity restored. With
a settled country and a people eager for progress, no social
disability ought to stand in the way of progress, and if caste
in its present shape stands in its way, as it certainly does, re.
form in its system canvot be made a day too soon.

The British Government has given Tudia politics) unity. Tt
ig for the Indians themselves to give it that social unity which in
spite of caste distinction it once possessed.

11.—THE SANSTKARAS AND THIT ASRAMAS.

The next great featnre of Ilindu society is its various Sans-
kéras {Sacraments) and its different orders of

The aim of the lifc (Asrawmas), and the question for consider-
Sanskaras and ation is, what portion of each ought to be retain-
tha Asramas of ed and what modificd to suit modern require-
the Hindna. ments ¥ The aim of the Sangkdras and Asramas
was 80 to mould the character of the people as to

qualify them foe a life of peace and happiness io thisx world and
release from trammsls of  birth and rve-birth bereafter. The
Aryan was t0 serve his teacher for o number of years most
dutifuily, in order to comc oul ag a tan learned in at least cne
of the four Vedas. On his entrance into society he was to
marry & woman of & gouitable position in life, to live the ‘life of a
‘good householder, earning his livelihond in the most honcurable
manner possible, und after seeing his children sestled in life and
following him in the path of virtne, gradually to retire from the
world, accustoming himself to ¢uffer hardship, lessening his wants,
and ultimately passing his days in peace with a mind devoted tothe
realization of the highest truths of his religion. Hindn society
has always beea a pre-emineatly relicious society, but while reli-
gion in ancilent Tndia was a living reality. il is not so now and
institutions which were ouce founded upon tue deepest truths, ure
now adhered to as mere matters of form without their significance
belng at all realized. We shall thercfore examine some of these
institutions in the light of both the Sustras as well as modern
facts, to show how they vught to be veformed to suit modern times.
The Sanskaras.- The {irst injonction of the Sastra was to visit
your wife only in season (ritau bhirydm wvpagamet, sl wreat-
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YT, in order o prevent undee sexnal indulyence, as well as to
ensure the offspring being stronyg and hewlthy by conservation of
eneygry. The lest three Sunskdras, viz., the

{a) ‘Garbhadhsna. gwbhdidhdne TOTH (consummation of maps

(6) Punsavana. ariage), the pusarans JEIT (wish for hegetting
(c) Simantomna- maule child), which was performed in the
vana. second, taled or fourth month of pregnancy,

and the stmantonneyonn §RRERTT (fhe parvticg of the hairy, which

¢

was performed in the duy of the full moon of the sixth or

eighth month, were a'l iudicative of e Aryan's desive for

strong and healtoy offspring. Te was to Hive apon a certain kind
of foad before visiting his wife, ric.. vice. cocked with meat and
ghi, On the appesrance of Bis wWife's pregnaney he expressed
his wish as follows : - dust ws o smnull pond, futl of lotus
lowers, is gently shaken by the wind, just a3 the wind or a forest
of trees or the sea moves geatly, ¢ven so do thou move gently in
thy mother’s womb and cowe oul of 1% afier the tenth month, liv-
ing, with all thy bodily mewmbers, whole and eatire and thy mother
living.*’ (Rig Veda IV, 4-20-7-%-0.}) ** Just as the eurth hears all
creatures, all trees and plaass, allmourntaing and all that exists
upon it, even so do thou, (O womany, bes: the child in thy womb.”?
(Atharva Vedas, VI, 15-1%) 0O wowan, like an arrow resting
in its guiver, let @ male ehild vest fw thy womb. May he be born,
on the eompletion of the tenth monti, o hrave child. May Aguoi,
the firsy among the gods, proteet toy womb, may he protect thy
offspring from the noose of death. May Varuna, the king, so
order that thou, my wife, Le soved from weepior for lost off-
spring. Mayest thou, O woman, posses= o loving e¢ye, a vhesrful
countenance, a happy heart, be 1 distribusor of blessing, the pro-
toctor of Lby household, the reaver of thy womb, and the procreat-
or of healthy children. May I abways fnd hapviness in thy com-
pany.” These pussages show bow happy were the relatiuns be-
tween husoand and wile in wncient India and wpon what terms man
treated woman 1 those tlhes. These ceremonies are now-u-days
either not performed atall, or where performsd they are porform-
ed as a matter of form without thelr religives  significance being
at all realized  In some purts of lodia the ceezmony of consum-
mation of marriage, known us the sceoad marrizge, tends to ward
off to some extent the evil effects of child-marriage.
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The child is now born and the Jdtokarma MAEKEF (ceremony
of birth) is at once performed. As soon as it has
{d) Jatakarma. been washed, the father takes a little honey with
a golden pin and touches itsa mouth with it, ve-
peating the followiog prayer  ** Mayest thou, O child, live for &
hundred years, proteeted by the gods May Sawitri, the Aswins
and Sarswati protect thy intellect. Mayest thon be firm like a
#tone and strang like an axe. Mayest thou shine like gold. Thy
first name is Knowledge (Veda). Majyest thou live for a hundred
years, May Indra shower blessivgs upon thee. O child, who art
$hou, what artthou? Thou art immortal. May Sawitd give thee
days, the days the nights, the days and nights, the fortnights,
the fortnights the montks, the months the seasons, the
#8ensons the years, and the years long life up to old age. Thon
art born of my limbs, from my ‘heart. I join my life to thy life.
Mayest thou live as long as [ live.  Be thou long-lived like me.
We pour libations for the bestowal of a healthy mind, healthy
iotellect, and healthy organs npon our offspring. Let death Ieave
us and go to the ignorant and the wicked. Let it be iathe path
of the sioful. T say to thee, who see-est and hearest, may my off-
spring be brave aund thou shouldst not ¢come among us till we have
attaived to full age.’’

The Ndmakarepa THRI  ceremony is uext performed on the
twelfth day after purification. [t should take place
on some lucicy day of the moon, at a lucky hour,

{e) Namakarana. and under a good star. The child, we read in the
Gobhila Grihya Sutras, is to be dressed neatly,
the mother places it in the father's lap aud the

latter repeats the mantras repeated at birth. ‘' The first part of a
Brihmana's compound name should indicate holiness, of 8 Kshat-
riya power, of a Vaishya wealth, and of o Sndra contempt. Let the
second part of a Brahmana's name imply prosperity, of a soldier
preservation, of a merchant nourishment, and of a servant humble
attendance. The names of women should be agreeable, soft, clear,
eaptivating the fancy, suspicious, ending in loog vowels and re-
sembling words of benediction.” (Manou [I, 2, 30 t0 40,) Now-a-
days, however, if the Jitakarma and Ndmakarana are performed,
they are seldom accompanied with the fervent prayer uttered by the
anelent Avyane and she simple prayer of those days bas now given
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place to tbe family astrologer giving the child two names, one ac-
cording to the star under which he was boro, and the otber the one
by which he is to be known in after years. Relations and friends
make and receive presents on such occasions, which in many parts
of the country are marked off by much display of wealth and in-
dulgence in feasts and shows.

In its fourth month the child is taken out to see the sun (Nis-

kramana ﬁqmm (bringing out). The father

prays: ‘*May we scc thee, Sun, the eve of the
(r) Nigkramana. gods, for a bundred years. DMay we live for n
hundred years. May wc bear for a hundred

years. May we bs independent for a hundred
years, and even more than a hundred years.”’ Annaprasaba A9
the feeding of the child with-solid foad, now takes place in the
sixth month and the ANswaldyana Grihya Subtras enumerate the
various kinds of meats with whieh it is %0 be fed, accordiby as the
father wishesg it to possess abundance of strength or capacity of
reading the Vedas, or prosperity. The prayers arc the same a3 on
the other three oceasions Now-a-days, bowever, the child is fed
with miik and rice bub not with meat-, and the prayer poction is
either omitted or left to the priest to repeat. The
ceremony  of foosure  (Churskarma), ?GIFN:
(g) Churakarma. which comes next. takes place according to both
Manue and the Gribya Sutras in the first or the
third year after birth. Elaborate rules and
mantras are iaid dowan for applying water to the child’s head,
and for shaving it. In meodern times, however, they are more hon-
oured in the breach than the observance, and the ceremony usually
takes place either atthe shrine of some titulary deity or at the tem-
ple of some god or goddess, accompanied with the usual shows.
We now come t0 the most important sunskdre of the Hindus,
which makes the three higher castes entitled to
() The Upa- the appellation of dwiju (twice-born). This cere-
nyana. mony is called Upanyarna, SST30 because of the
child being carried to or b-ought near his precept-
or for inltiation into the Veda. He has bis first birth from his
natural father and mother, but his second birth is from Savitri
the gayatri s mother and the preceptor, dchdrya, as father, In
former times males and females were both eligible, for the upuny»
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any ceremony, for we read iy the Hirita Smrisi @ ¥ There are twe
kinds of women, those who are knowers of Brahm and those whe
immediately enter family life. The upauyana ceremony, the con
servation of the houschold five, the study ofthe Vedas, and mendi
caney in their own housebolds, are for the koowers of Brahm
while for thosc whe wish to enter family life immediately, marriag
shonld follow vpanyand.”” This custem i, however, now discarded
and we rcad in the Kmema Pursus: *Inthe former Aelpr onl)
tying with givdic B 99T, was laid down for women They wort
also eligible as teachers of tho Vedas wud conld repeat the gy
atri.’*  But why they shonld not do the sue now, the writer does
not tell us.
The eurliest perviod for the wpuniyia is the seventh or the
eighth  year for w Brihmana, the eleventh for a
The sge and HKshatriyu, and tho twelfth for o Vaishya, the
the time for the litest poriods being rospectively the 16th, the
ceremony. 22nd, und the 24th years, after which a prayds

chif{e {peooanceris necessary. In modern times,
however, though the wpitnyced is geaeratly performed in the case
of all Brahmanas and many of the Kshatrivas, it has fallen intc
disuse amony some sectiohs of the Vaishvas. who are now trying
to revive it.

The time for the ceromnay is deeclarcd to be the spring for a
Brahmana, the surmmer for o Kshatrivy, sod the Surad (antumn)
for a Vaishya, though in practice ic ean ke, and is generully per-
formed on any auspicious day. The child is dressed neatly and
‘docked with ornumenls for tiw occasion, and is taken to the pre-
coptor (dehdryw) who is to lnisiete him into the Sustras and the
practices of the good, He must not valy be learned but also duly
ohssrvant of the rules of the Sastras, The first preceptor is onse's
own father, then his grandfather, then his brother, and then men
of the same caste or clan. Kven womea ~ould, in former times, be
preceptors ; for we arc told by Dewala thut ‘¢ the inother, the ma-
ternal grandmother, the father and mother’s; sister, the grand-
mother's sister, and the fosler-wother, enuld even act as gorus.
Now-a-days, bowever, the father v mother .does not generally act
as ateacher and strangers oc. insomecases, relations are generally
resorted t0 for the purpose. The child is provided with a girdle, a
mantle, and a staif for the cecasion. A Brabman’s girdle should
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be of grass, a Kshatriya's catgut, 2nd a Vaishya’s wool., The staft
for a Brih mana should come up to his hair and should be made of
the Paldsa wood, for a Kshatriyva it should come up to hs forehead
and should he made of the fig-trec. and for o Vaishya it should come
up to his nose and shouid be meade of the bet The mantle for the
Brdhmana should be of black antelope hide, fer the Kshatriya ol
that of common deer-skin, and for the Valsaya of goat-skin,  Afte
performing the ugual Zéme the preceplor inguires from the boy as
to whether he wishes to be a Bralurachari, and on his replying ir
the aflirmative, he takes him ULy the hand avd invokes Surya te
aid him in accepting him as his Krahmachari. The boy is now
dregsed as a student and the teacher, placing his hand in that of
the boy's, prays: *‘May my heavt be in thy heart, my nind witl
thioe, do thou follow me, iisteo to my speech with a econcentrirted
wmind. Brihaspati bas placed tige 1inder iy care, do thou follow me
only, may thy thougzhts be inma oae, mayest thou have gooc
thoughts towards me, =ud may thy spesch be regulated toward:
me. "’

TLe Boy 1s now questioned as 1o whose pupil he is, and on hi
gaying thub he is his preceplor’s pupil, the latier tells him to worl
for him, not to sleep in the day iwe, restrain his speech and bring
fuel for him. Heis sthon invested with the sacred thread and re
ceives the giyolri manlra.

The Yagyopuvite TTOHF (sueved thread) consists of threr

thrcads, and is o culled because the persg
The Yadyopavita. wearing it is invested with the sign of Vuyyg
saother name for Vishnu. Its three thread
are said by some writors as represonting the three atiribute
of Batwa, Rajas and Tamas, of which the vniverse is composed
or the three gnads Brahmd, Vishnu and Rudra in one. lis knat
represent the pranave with the ardlvetra and it is worn with th
formula : ** The Yuagyopavile is most sacred, it is the nrnamen
and the sign of Brihmachood. It was produced by Brahmi sit
ting on his seat of lotus und from the threads of the stalk of th
lotus. ** But whatever be its esoterie significance, it is the sig
of distinguishing a dwiju from a nui-dwija, and though many of it
possessors In these times arve ignorant of the duties it impose
upon its wearer, yat it oviginally marked the entrance of the Perse.
belonging to the firsh thvee castes ol the truo life of the Aryan.



QOur Brahmachiri is now regularly initiated into the Vedas
and has to acquire learning, not with the
Life of the Brahma- facilities afforded by the present system of
chari. school and college education, but by the most
dutiful service to bis preceptor, lasting frowm twelve to forty-eight
years according as he aspires to know ons, two, three or all the
four Vedas, ‘*He should have his soul cleansed by purity of con-
duct, vedic rites, self-restraint and observance of vows and hua-
wmility, worship of the morning and evening twilights (H=HEIHAH),
of the sun, the sucred fire and the deities He should cast off procras-
tination and idleness, and should perform his ablutions thrice.””
(Mahédbhirata Santi Parva, Chapter 191, 8.} ¢ Always attending to
the Vedas, silently reciting the mantras obtained from his pre-
ceptar, worshippiog all the deities, dutifully waiting upon and
gserving his preccptor, with his own' body smeared with clay and
dirt, the person leading the Brabhmachdrya mode of life should
always observe rigid vows, and with senses under contrcl pay
attention to the instructions he receives. Reflecting upon the Vedas
and discharging all the duties, he should live dutifully walting
upon his preceptor and always bowing to him. Freedom from all
other kinds of acts, never showing favour or disfgvour to any
one, doing good even to his enemies, these, O Sire, are the duties
laid down for a Brahmacharin.?’ (Mahdbhdrata Santi Parvas
Chapter 51, versss 17 to 21.)
Gobhila’s rules for the Brahmachdri were :—(l) Be obedier* to
thy teacher, except in treading the path of
Gobhila’s Rules for unrighteousness. (2 & 3) Avoid anger and
the Brahmachari.  untruthiulness. () Also sexual Intsreourse.
(6} Also a bed higher than thy preceptor’s,
{8, 7 & 8 Also dancing and singing, perfumes and unguents. (9)
Avold sporting in'water while bathing. (10,11&12) Also dressing
the hair and beautifying the complexion, washing the teeth and the
feet, f.¢., do not give undue attontion to these things. (13) Also
shaving the hair. (J4 & 16) Also honcy and meat. (16) Also
driving in carts drawn hy bullocks. ("1} Also wearing shoes inside
a village. (18) Also wasting the vital seed ' These rules show
how hardy and simple was the life of the stzdent of those times,
The relation between him aond his preceptor was, moregver,
marked with impliciv obedience on his part and with deep love on
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that of his preceptor, No service, however dificult or menia’,
wag grudged by the pupil, while no fee was chavged by the teacher,
who most willingly communieated to bim all he koew. And so
highly was the Brahmacharya mode of life applauded. that even
gods like Indra had to observe it for 101 years beforc obtsining
knowledge of Brahm. (Chandogya Upanishad, Chapicr 3, Section
11, verse 3), Hoary sages like Sukesa and others who had already
devoted their lives to it, hud ulso to live for a yvear as Brahamchar-
ins in the asylum of Pippalida before receiving Bruhmavidyd. 1t
was extolled as guperior to Yagya, 7 (swucrillee), [sthte I5 (ador-
ation), Sdatrayanarg ®THW (fooding hermnits and the puoor), Mau-
Bam %ﬂﬂ’{ (silence), Anfsakdyanwm, NTNFFA (fasting). and Arany-
vanam I (going to Iiveinaforesty. (Chandogya Upanishad,
Chapter 8, Section 5.} The rishis considered the presevivation of
chastity not only conducive bo the pupil’s physical but aiso Lo his
mental and moral well-being,

The student was to live upon whatever he could get by beg-
ging. He was to place all he got before his preceptor and to
eat only what the latter gavo him. e was most strictly enjoined
not to think of women and to keep his vow of chastity inviolate, to
perfocm his ablutions und prayers b the prescribed hours, to be
ditigent in study, and to receive instruetion only when thic teacher
was willing to imnart it.  llc was to respect his teacher us his god,
Lo took upon him as the very image of Bralm, apd it is Jdeclared
that it Is only the man with & teacher who knows (Nchiryavdn
purosho Veda (ﬁﬁ[l’fﬂﬁg"?ﬁ?—‘i) VChadogue Hpo, VI 19-2), and
that knowledge acyunired otherwise is theft of knowledge. Vidya
(knowledge) is, morevver, represenied as telling the Brdhmana to
impart her only to one who is gualilied so that she may be powerful

There were life-long students also in ancient India, wlo never
left their teacher’s home and dutifully atlended them till the dis-
solution of their bodies, otherwise the ordinsry practice was to
leave on the completion of the period of studentship,

The two great features of the student's life in ancieat India, viz.,

his rigid observance of chastity and residence

Life of 2 Modern in his preceptor’s house, ave, however, now
Hiudun Siudent. cither unknown awmonyg, or cannot be observed,
by the majority of present Hindu students.. The

wpne g eeremony s alan more a formal than a livine institubion.
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The student does not generally leave his family to go and livein his
preceptor’s home as soon as he reeeives the sacred thread, nor does
he study under the person who invests him with it. His round of
mendicancy is now over in a few seconds and his mantle, staflf and
girdle are worn only to be discarded. His return home (Samdvar-
tan) takes place the very moment he is jnvested with the thread.
No relation is established hetween him and the person who invests
him with the thread, and he is at liberty to seek instruction wher-
ever he can find it. Sanskrit has, however, still great hold upon
the people of India, and many Hindus even now study it for years
even though they know it does not at 41l pay them to do so. Atthe
chief centres of learning, like Benares and Navadipa in Bengal,
Brihmana and other students still lock from all parts of the country,
In the former, besides an old Sanskris College maintained by the
Government, there are several indigenous Sanskrit Colleges sup-
ported by the rich, besides many small schools and pathshalas
where Pandits teach their pupils lke the rishis of old days. Tha
same is the case with many of the Sanyasis who lock upon impart-
ing instruction to others as a part oftheir duty in life. In Nava-
dipa also students are regularly taught and there, as well ag in
Benares, those who are uaable to mainotain themselves either re-
ceive their daily meals at the various aunakshictras (feeding-houses)
established by the rich and the public-gpirited, or in some cases
from their teachers thmeselves, who earn money at Saradhas and
other occasions for their own as well as their pupils’ mainten-
ance. In soms of these JGshelros a5 many as 500 students and sany-
asls are fed during the day, and in this way the study of Sanskrit
which, but for its modern revival among the educated classes,
would have greatly declined, is being kept up by the Brihmanas.
In Haradwar and Hrishikesha slso some of the Sanyasis have
regular establishments for the study of Sansikrir, employing a
stafl of teachers for the purpose. Imstruction in such institutlons
is not only freely given, but the pupils are fed and lodged in the
school The Bréhmaaa or the Sanyasi of to-day, whatever be the
extent of his learning, has thus still some of the spirit of his an-
cestors left in him in imparting instroction as a part of his duty,
the pupil sharing in many respects the comforts of life of his mas-
ter, as well as cheerfully undergoing the discomforts he suffers,
Service is not exucted from pupils in the same way as it was in



old times. They are not told to tend their preceptor’s nows whet
grazing, nor do other menial work for him, but love aml obedience
are demanded and willingly given.

Among the classes who have received the advantages of g
western culture, 4 Hindu revival and a greater impetus towards
the study of Sanskrit, are also most noticeable. Parents and
children are now-a-days showing greater eagerness to study their
anclent classic than their immediate predecessors did, and a move,
ment in faveur of edueation in schools and colleges combining the
scientific training of the West with the religious and philosophic
training of the East, is coming into promineace. The Hindu’s spirit
of religious inquiry has been roused and the day is probably not
distunt when Sanskrit will not be the dead bus the living langunage
of the people ot Inlia, Allthroughout the country men of wealth
and position are liberally endowirg or founding institutions for
the promotion of Sanskrit learning, and instead of the ancient
gystem of teaching being altogether discarded, there is also & move-
ment towards reviving it in some places by the resuscitation of the
tol and the Guiwkulr system of education, and in others by com-
bining a knowledge ofthe literatureand philosophy of the East with
& knowledge of the literature and philosophy of the West. How
far it will produce the type of scholars the conntry requires, time
glope will show. Butthat a revival of Sanskeit learning will
do good is undoubted. The merits of the old system were its
{1) cheapness, (2} incalcation of habits of reverence and love on
the part of the pupil, and love and strong interest in the welfare
ofthe pupil on the part of the teacher, and {3) the general absence
of all pernicious effect on the health of the student. The system,
though poor in average, was yebt more suceessful in giving the
world a greater number of devoted scholars thau our present school
and college system.

On the other hend, the present system of education is not only

highly injurtous #o the healths and physiques

Resuits of the of the majority of our students, but alsec fails
present system to encourage original research and comprehen-
of adneation. siveness of thought. It incapacitates most of
them from serivus intellectual pursuit and makes

shem irreligious, devoid of respect for age and aubhority, courage
of conviction, hesides giving rise to a spirit of unhealthy pessim-
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ism und despondency of spirit, with listle or no disposition-to look
beyond present wanis, The nuuber of educated men, dying even
before vhe age of 30, is fast inereasing amougst us and physical
degeneration of the race is threatening the Hindus in the near
tuture, RKducated Hindus show little or no disposition to work
among or sympathize with their less educated eountrymen and are
unfortunately comieg to form a class along with the many other
castes and ¢lasses now found inTadia. The cost of a University
education already tells hardly upon the Todian parent. Itis
now more than a thousand rupecs for an ordinary B.A. degree.
Uunder the new rales it promises to be much maore. Twenty-five
years ago, atier paying for his education, a lad of parts brought a
clear saving of between 300 and 400 rupees to his family. In Tng-
land the cost of a University degree is about £438-10, and if the
student gets o scholarship of €125 & year, it is only £113-10.. On the
‘other hand, the prospects of the Indian B.A. are not more than
Rs. 30 or 40 2 month to stark with, svhile the linglish graduate starss
with about ten times as much. It may therefore he doubted if- the
present system of education iz suited to the presentneeds of the
country, and the zeneral opinion isthat, unless it is made loss rigid,
less costly aand more suited to the modern requirements of the
community, it {s not likely fo  lead to better resunlts, The present
tendency seems to be to make University edocation bath costly
and difficult of aitainment, not only for a man of ordinary, hut
forone of good meuns also. This, Tam afraid, it no remedy for
the evil.

The question of religious cducabtion of ounr youth is even
more important thun sccular education. The mubter was brought
before tne Universities Cominission who did not, however. see
their way towards making any specilic recommendation on the
subjsct. Tn my evideace before the Commission T suid:—¢ Tt
is not so muach the reading of moral text-books as of acquir-
ing the truotbs of religion and moraiity through intimate per.
gonal contaect with & teacher, that ought to be our aim in correct-
ing the present irrelizious tendencies of our students. PFor this
purpose not only the inteilectuul capacity, butthe character and
religious tendencles of the teacher cannotbe too carefully serutinized
before he is employed in a school or college. Our students are
taught morality and vrineiples of universal religion in the clags
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room through books which are prescribed by the University, buat
the impression ieft upon their minds is not lasting, becaus. they sel-
dom find their tezcher making any approach to what heteaches, The
simplest book taught by a teacher, who is himsellin earnest, will do
more than the Inftiest philosophy taught by oue who thinks his work
in the sehool or collewe to be over after he has lecturrd to his
students from o eertain toxt-book for @ certain number of hours.
It way different in the old Hindn times where ihe tencher wus
generally a living examnle of what he tanght. We may have
degrees in comparative religinn for those who seek for them, but
to make the majority of our students good aad virtuous and lovs and
practise religious truth, we mnst try to preseut it to them through
living examples. Books on morality and religion canuot be dispens-
ed with, but we must noi lose sight of the ract that all sucenss in the
direction of a moral and spiritual life comes more from ths person-
al influence of the teacher than of the boolks he teaches. [ would
therefore suggest (1) that adequate provision be mude for religious
education in all colleges and schools by calling upoun the leaders
of the respective communities of which their students ave geverally
composed, to {ind funds for the suwme: (2) appoint the hest mon
available for imparting religious education : r3) make over its
supervision o the college-awthurities @ and ) take care that
religions controversies arc nob allowed. Tneed not here parti-
calarize books which will "he wscfal as religions  tevt-books
though for Hindu studeuts. Books, like the Bhagwut CGita with
certain portions left out and the test-books of Hinduism which
are being published by the Ceutral Hindu College, tlenares,
and for ail students books like Kmerson's Wssays, may be
suggested.

Tror Hindu stuaents I wounld, moreover, hiave periodical lecinres
on such portions of the Vedas, Tustitutes of Manu, the great Hindu
Epies, and the various systewms of Hindu philosophy as are free
from controversial matter. In ull Tlindu Boarding-houses [ would
also have all students perform their prayers at preseribed hours with
some resident teacher or professor of the sume faith, I wounld also
have inquiry into religious truth by collcge anthorities envourag-
ing lectures oh religion by eminent preachers or teachars who
happen to be passing through the place and who agree to give
them without attacking other religions. must, however, confesS
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that Hindu pareuts show little regard for the religious education of
their boys at home, and they shall have to act more earnestly in this
direction if they wish toturn the current of thought the right way.*?
The Indian parent sees the defects of the present system, and
¥et he has no option but to educate his children aceording to i,
and I think he has a right to expect the same modifications in it as
have becn made in other progressive countries, The future of the
educated youth of the country does not seem to be very bright or
promising.
After reading one, two, three or all the four Vedas, tho student
in ancient India left his preceptor, but not be-
(i) Samavartan. fove making him a present (gurn dakshinaj,
not as a fee, for learning was never sold in
this country, but as a4 mark of respect. The parting adries of the
teacher to the pupil, as given ia one of the Upanishads, may well
be imitated by modern teachers also.  Says the Guru: “Speak
the truth. Prattise dharma.  T.et there be no neglect of daily read-
ing the Scriptere. IlTaving brought weleome wealth to thy teacher,
do not cut off the line of offspring. Do not neglect truth., Do
not neglect duty, Do not neglech prudence. Do not neglect pros-
perity. Let there be no negleet of thy duties towards the gods and
the forefathers. Lebt thy mother be a god unto thee. Let thy father
be a god nato thee. Let thy teacher bea god unto the. Let thy
guest be a god unto thee. All acts which are unblameable cughttg
be done, no others. All our praisewcrthy doings ought only to be
followed by thee, no olhers, Bridhmanas who are better than us
ought to be provided with a seat. What is to be given should be
given with faith, not without faith, with prudence, with modesty,
with fear and with affection, 1f thou hast doubt regarding any
act or course of conduct, act as Brihmanas of meek and sober
judgment do in thy neighbourhood ** {Taitreya Upanishad, 1—11.)
Love of parents wus always recognised as a most sacred duty in
India, and we read in the beautiful story of the good fowler in the
Mahédbharata that, after imparting a knowledge of Brahm to a
young Brihmana, he told him in reply to his guestion as to who
were his gods, that his aged father and mother wers his gods,
¢ These,”’ says the fowler, ** are my gods., What is due unto the
gods 1 do to them, And O Brihmana the parents, the sacred fires,
the atnn (self), the preceptor, these five are worthy of the highest



respect from a person who wishes for prosperity. By serving them
one acquires every prospevity. and it is the eternal duty of all
householders.” {(Vana Parva, Chapter 2i4, verses 19 and 2%.)
Nothing can also be more toushing than the sfory of Rama living
in sxile for fourteen years and rofusing the erown offeresd by his
brother DBharata, simply to carry out his father's communds, or
Yudhishthira’s four brothers [ollowing him dutifully through good
and evil fortune. How vastly different it is now-a-days when nei-
ther parents and teachers ave respected, nor often deserve the re-
spect of the younger generat iop, nor do the Jutter coftcu calize the
importance of their duties to others.
This brings us to the iostitution of marriage and the life of the
householder. The Sastras declare every Aryan
Marriage. t0 he a debtor to the righis, the gods and the
ancestors, and that he should dischurge the
first obligation by observiag Brahmaeharya and studving the
Vedas, the second by performing sacrifices, and the third by
marrying and begetling children, After having discharged the
first by living as a student with his preeeptor, he should enter
family life in order to discharge the other two, ‘*A sown,” says
Baudhdydna, ** secures these worlds, a grandson bliss, and & great-
grandson a seat cven above the highest heavens. By Dbegoetting o
virtuous son one saves himsclf as well as his seven preceding and
seven following generations. Oune should therefore bepet children
on a chaste wife, of his own caste, married according to rites, pos-
gessed of all good gualitics, levoted Lo none but himself, handsome
in appearance, voung and healthy, having brothers and not be-
longing to his own guire, and bhorn in an arsie family,  The
Vedic laws of marriage introduce us to a state of societny where
men and women acted as {ree agents in matrimonial wmatters and
where women were treated not as inferiors but as equal to wmen.
“ How many a maid is pleasing to the sultor who would marry her
for ber riches. 1f the girl be both good and fair of fealire, she
tinds by her own worth & friend among the people.’ (ig Veda,
X, 27-12) Early marriages were never common in ancient Tndia,
On the contrary, selection was the rule. The $toryof the marriage
of Suryd (Sary’s daughter), moreover, shQws that both husbands
and wives of that period fully realized the importance of the mar-
riage sucrament. Abthe marriage ceremony the bushand told th



{ 6t )

wife: “*I take thy hand in mine for happy fortune, that thon may-
est reach with me, thy busband, old age. 7he gods Bhaga, Arya-
man, Sawita and Purandhi bave given thee to me for my house-
hold’s mistress. O Pushan, sond her on most auspicious, who shal;
be the sharcr of my pleasures and shall twine her loving arms
around me znd welc yme my love and cmbraces ' As soon as the
woman reached her husband’s home, the latter offered a sacrifice
to the fire, and the bridal puair were addressed as follows: ‘F Be ¥e
not parted, dwell yc here, reach the full term of human life with
sons and grandsons, rejoice, sport and play in your own house-
bhold.’’ The husband also prayed: * May Prdjapati give us child-
ren, may Aryaman adorn us till old age comes noar, auspiciously
da thou eater thy husband’s house, bringing blessings to his bipeds
and quadrupeds. Be not evil-cyed nor slayer of thy husband,
bring welfare to his cattle, be radiant and gentle-hearted. Love
the gods, bripg forth heroes © .. . © bounteous Indra, make this
bride blessed ir her sons and urandsuns. Vonchsafe to her ten
song and make her hushand the eleventh man. Over thy husband’s
father and mother, over his sisters and brothers, be thou the qufen
of his household. May tne universal gods, the waters join our
bhearts. May Matriswa, the Dhatri and the Sarswati bind us tp-
gether.”” (Rig Veda, X, 35, 36, 37 and 42 to 47.)
Iu the perlod that followed there were also no early marriages,
in the Smriti period the ages were 30 and 24
Caunses of early for males und  not less than 12 for females,
marriage in India, though it was decia~ed by Manu (IX—94 and 84)
and ifs results. that o girl may remain & maid all her life 1a.
ther than be given Lo an unsuitable person,
Susruta, the well known Hindu work on medicine, laid down the
rule that ‘' & woman below the age of 6 who conceives from a
mun below 23, elther miscarries, or if the child is born it does. not
live long, or if it lives long, its vital parts become weak. Lot no
ono therafore lay Lue seed in a2 immature girl” In practice
the rule was to marry after the period of Samavartan was over for
males, and fo? famales after they had attaioed puberty; and the
stories of Swayamvaras of daughters of kings, showthat girls mar-
ried atan age when they could judge of the result of feats of arms
or of the wealth and prowess of their suitors. The way in which
Sibw, Savitrl, Damayani and  Draupadi chose their hosbands,
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shared their misfortunes, resisted temptation, or even saved their
hushands from death, as in the case of Savitri, shows that early
marriage could not have been the rule either in the earlier Smriti
or the epic periods. Tt is only i later Smritis, like Parasara,
that the rule regarding early marriage is largely met with; and
the verse of Parasara thata girl is a Gouri at 8, a Rohini at 9
and 2 maider at 10 which {5 now quoted in support of early mar-
riage, finds no corrohboration in the writers of the carlier Smriti
period. If girls in ancient India had developed so early as thess
ages seem to indicate, they would not have produced the strong
and healthy Aryans they did in those days. Both men and women
were careful in obsorving their Brahmacbarya for a proper
period and enilered the Grihasta Asrama (life of a householder)
only when they were fully capable of doinr so. Husbaunds and
wives uscd to dine together, sit on ths same seats and drive in the
same carriages always, and not merely on occasions of marriage.
There were no costly ceremonies attending marriages, nor werse
large dowers demanded from fathers of girls, nor were the latter
sold, nor had fathers of girls to beg or borrow to find a
bridegroom for them, but gave lands, cows, slaves, dresses, bufla-
loes, gold, jewels, horses and other things to the best of their
means.

When the present custom of child and early marriages came
in full force, cannot be historically known, though the popular
belief seems to be that it arose in the Mahomedan times
when abduction of girls with desirable features was common.  Ac-
cording to Mr. Gait, Supevintendent of Census for Benyal, it is
Jargely due to (1) the practice of hypergamy, (2] to the exigencies
of the caste-system and the necessity of providing for a girl before
she could indulge in fancies of her own, and so perhaps bring so-
cial ruin upon her family, (3) to the survival of a practice peces-
sary in the oldest type of society where an unmarricd woman was
exposed to a double evil, the stain of communism with her own
and the risk of forecible abduction into another. (Page 266 of
Bengal Census Report for 1901.) The last of thess causes Jdoes not
now operate towards inducing early marriage, and the only con-
siderations that influence the age of marriage, are the smaliness of
the circle of choice both for brides and bridegrooms, duo to the
smallpess of the caste to which the parties belong, and the popular
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sentiment that it is safer and more respectable to marry a girl
ag early as possible, and lastly, to the deep hold which Parasara’s
text quoted above has upon the popular mind. On the other hand,
where the cost of obtaining awife or hushand is eomparatively great
439 itis in some of the vastes, the number of vld malds and bachelors
is large, in spite of Sastric texts and sentiment. For instance,
among the Kulin Brabmins of 3engal, when the father has aot the
meaus of complying with the extortionate demands of bridegrooms
of a higher class and cannot marry the girl to a bridegrocw of
the lower one, she remains an old maid. Lt is also not uncom-
mon fur one man to marry several daughters of a family, or for two
families to exchange wives and husbands, irvespective of age and
Sastric texts, The law of supply and demand operates ia the
marriage ds it does in the other markets of ITndia. In paris of the
country, especially Bengal in the pame of Ian, are extorted
large sums of money fram fathers of brides by bridegrooms,
and Unlversity degrees now have a less valune in Government
service or the professions thauw in the marriage market. An
M.A. commands a good price both amouy Brahmins and Kayas-
thas of Bengal. Amony Kulins as much as Rs. 5,000 is paid for an
M.A. bridegroom. Among other sects of Brahming, as much as
Rs. 1,000 is paid. Among the Maithal Brahmins of Behar the rule
of payment is, that the party who is of the inferior caste, whether of
the bride ov the bridegroom, pays the other pavty Rs. 35. In the
North-Western Provinces and the Punjab it is somewhat different,
and the bridegroom only receives presents suited to the means of
the bride’s father, though the latter usually oversteps them and
runs into debt in order to make a show of respectability and stand
well with his brethren in the caste. Among some of the Brahmins,
for instance, the Kanykubjas, large sums of moueys are extorted by
fathers of bridesrooms, Amoug some of the Kshatriya tribes mar-
riageexpenses also lead to female infanticide. The cost of a marri-
age Is ulmost everywhere ruinous and leuves a family embarrassed
for many years, and efforts made to reduce such expenses by vari-
ous social reform associations in the country have only been very
partially suceessful. The worst oifenders in this respect are the
highest classes who get mad on the ceccasion and indulge in most
absurd andmeaningless displays of wealth. One would, for instanca,
pub up hundis or currency notes uf small values or copper and
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brass vessels upon frames of bambous which arve carried before
the Dbridal procession, bo be plundered by the poor and other haog-
ers-on when the party reaches the bride’s house. Another would
feast thousands of people of all the villages around. A third would
throw large suins of money, when bringing the bride hone. Amoag
Rajputs the Walter Hitkarni Sabha has been doing its best to
stop it. The Vaishya Maha Sabha and other reform bedies are
doing the same. DBut, as a rule, every Hindu spends more on occa-
sions of marriage than he ought, and often involves himself in
serious trouble. One of the causes for this extravagance in marriage
expenses is the custom of child-marriage. In cases where the par-
ties are not children, such extravagance is not common, Stop child-
marriage and you achicve the three-fold result of conserving the
energy of the nation, saving its youth, and preventing waste of
money, forwarding the edacation of the raze and making it better
fitted for the struggle of modern life. The figures of the last census
show that among Hindus out of every 1,000, z5 males and 70 femnales
are married before the age of ten, 8 and 16 before the age of H, and
160 and 468 between 10 and 13. Belween 15 and 20 {our-fifths
of the girls arc marricd. Among Malomedans only 7 per cent.
against 12 per cent. of the Hindu girls marry before the age of 10
and oualy 39 per ceant. againsk 47 ol the HHindus betwecn 15 and
20. Amonyg Hindus one woman out of 1515 a widow, and onoout of
every 1,000 between the age of 1 and H, 16 before the age of 10 and
20 between the age of 10 and 15 are widows Among Mahomedans
the number of child-widows is much smaller, and they have
always the liberty to re-marry which Hindus have Dot
The question is, bhow should such a state of things be put a
stop to ? The Government has made it penal
Reform in the for a mun to have intercourse with his wile be-
Marriage System. fore the age of 12. But infant marriage is not
less rampant. The Arya and the Brahmo Sam-
ajes which have abslished it, represent a very small section of the
community, while the cfforts of vhe Indiau Social Conference in
the same direction have borne bhut indirect fruit, A number of
caste associationshave, however, lately sprung up in the country
and are steadily working in this direction, each according to its
needs, and their efforts promise better success in the near future.
As an instance [ may mention the Vaishya Maha Sabha of
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which T have been acting as General Secretary for the last ten
yvears. Prevention of early marriages is a prominent part of our
programme, and we have tried to convince our community not only
by arguments drawn from reason, but also by appeal to anthority
of the Sastras from the mouths of their most honoured and recog-
nized exponents. QOur success has not yet been great, but we find
a steadily growing puilic ppinion in our favour and the number
of child-marriages gradually becoming less every year, and those
who do not indulge in them are vo longer looked upon with the same
disfavour as before. Little argument is now necessary to convince
the orthodox of the necessity of postponing the marriage of boys
till the age of 15 or 16. In the matter of girls, we have more
difficulty aud have had to take the safest age for macriage at 12 and
consummation of marriage abouitwo years later, and the public
are gradually falling in with our views. There is now not the same
opposition as thers was fen vesrs apo, and thosec who oppose us
and adhere to the old rule of 8, 9.or 10far girls, are beginnlng to be
looked upon with disfavour,

Hypergamy or marrying above the caste or sub-caste, though
at one timg it may have given rise to early marriages, is not now
a cause of such marriaves, at least in Upper India. The want of
suitable husbands for girls operates as a more powerful cause,
and parents who would otherwise postpone the warriage of their
daughters have to give them in marriape as soon as a suitable
husband is available. 1t is absurd to think that, for many long
years to come, marriages in India could be made by mutunl selee-
tion or unrestricted courtship. Whatever it may have been in the
India of the past, the present condition 6f Hindu society, time-ho-
nored traditions, the influence nf religion and the general distrust of
man towards woman, all stand in the way of ideas of love and court-
ghip of Hurope coming to be fashionable in India. Perhaps in Eu-
rope also, the system is not an unmixed blessing. InIndia Hindu so-
cisty requives to advance orally and intellectually much further
than it bas done, before it can change its present system for what
it was in the Vodic period. All that it can at once do to put a
stop to early marriages isto broaden the basis of selection inthe
manner pointed out above. Legislation has been attempted in this
direction by two of the Hindu states in Southern and Westero
india. In Mysore they have made marriage of girls below eight tc



be penal, Iu Baroda marviage of boys below !6 and of gicls below
12 has been made penal. These siates are, howover, Hirdn sbabey
legistating for Hindu subjects, and yet the Baroda Act is <till is the
subject of much adverse comment both there as well as ontside.
1 happened to be there some time ago and addressed i crowded
audience on the guestion of social reform and am glad (o find that
my suggestion as to age has Dbeen accepted Ly the Barpda au-
thorities. But how far the people will co-opevate in carrying oul
the law, remains tobe seen. In British India legislation in this
direction is out of question, and the solution of the que:tion must
be Ieft to the people themselves;, according to their own lines, and
for that the outlook is not quite hopeless.

As I have pointed but more than once those sections of a caste
which interdine should also intermarry and =zice versd, and that
if the efforts of social reformers were directed towards this, they
will be more sueceasful than by trying to achieve the muore ambi-
tious ideals of intermarriage hetween various castes in India. Even
this will not be easy of achievement and the number of sections and
sub-sections of a caste with their potty jealousics and idcus of pre-
cedence and social superiority, shall always be found wongh to
drive the reformer to despair.  Speaking fraom experienee of my own
comtnunity, the Vaishyas, the only resull of ten years? continuous
effort has been tg wideu the circle of choice of husbands .nd wives
by bringing people from various parts of the country tovcther and
thus saving them from the neeesgsity of both child-marriage and
extravagance inmarriages necessitated byunions made locally. The
different sections of the Vaishyas which are only due to locality,
such as Agarwalas and Churuwals, are beginning to intermarry.
The Jains and the Vaishnavas afso intermarry. But inte-marriage
among sub-sections other than local is not yet common, though if
steady efforts continue to be made, something more tangible may
result in fature.

The argument per contre based upon the number of happy
homes met with among the Hindus, the chastity and devotion of
our women and our young men heing less likely to be ‘ed astroy
by than without early warriages, loses sight of the fuct that
the poor wife, however chuste, brings forth sickly children and is
oftcn a life-long invalid and the husband scarcely abic to with-
stand the pressure of modern life. In ancient India wlicre early
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marriages were not common, the woman was as chaste as, and
brought forth healthier children than now, and the man though
ag devoted to his wife, was able to withstand the wear and tear

of life better than now.
The position of the Hindu widow is very pecanliar, and her lot,
it she happeans to he a child ov a girl-widow,
The Hindu Widow. onc of life-long misery. Txposed to -all
sorts of temptations, constantly suspected
and watched by even her nearest and dearest relations, not allowed
to re-marry, bound by custom to a life of asceticism, her miseries
have always excited the sympathy of the reformer and the patriot.
The presence of even one child or girl-widow in a family is suffi-
clent to cast & gloom over every festivity, and people curse the day
when sh:e was born. And ystso strong is tho force of custom, so
powerful the influence of traditiom, that the majority of these
Hindu widows accepl their lot with patience and devole themselves
to a life of self-denial with cheerful resignation, and instances where
they go wrong are not so commen a3 might have been expected.
The same custom which prohibits their re-marriage, also comes to
their rescue in another way, in making their husbands and their own
relations provide immediately after the death of their husbands
by voluniary contribution a fund for their private use. The
male and female members of their families, though they watch
them, also do their utmosy to make their lot as bearable as
they can., If a widow happeuns to be the mather of a family, she
at once becomes the matron of the family and her authority
in matters relating 4o it is supreme. In many cases she is
its guardian angel ministering to the sick, and sympathiz-
ing with the fortunate. And yet it is a cruel custom which
prohibits the re-marriage of at least such of the widows
who have lost their hushands before they reached the age
of puberty, and in whose case it is a misnomer to say that
they were marvied in any, even in the later Sastric, sense of the
term. We have here one widow for every six women against
one in thirteen in England. Amongst Hindus, one girl between the
age of 1 and 5, 6 between the ages of 5 and 10 and 21 between 10
and 15 are widows. That such a large number of child and girvl-
widows can never contribute to  the well-being ¢f a community
is beyond question. It is, moreover, common knowledge that
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not only crimes of infanticide and fratricide, but also a large
proportion of the prostitutes of our large towns are the re~ults of
the prohibition of widow re-marriage. The guestion hus been
exercising public attention for the last fifty years. The [irst
practical protest recorded against it was by the late Ishwar. hunder
Vidyasagar, whose unliring efforts in this dircetion resulted In the
pasaing of a law legalizing the re-marriage of Hindu widows in
the shape of Act 15 of 1856, Since then efforts have been wade in
various parts of Iodia, especially in thc Bombay Presideacy, to
popularise the customn. But orthodoxy defies the reformer and
the law, and the only result of these efforts have been twenty-one
widow marrviages in 48 years. [n Bengal, with the excepticn of the
Brahmos, orthodox IHindus still look upon the re-marriage of
widows with strong distavour, although the number of widowed
females there is the largest of awvy in India. In Upper Indias the
Arya Samaj and one or two other relorm associations are in favour
of widow marriage, and a few marriages have latelv been celchrat-
cd among the Jains and the Agarwala Vaishyas of Mecrut and
Muzuffernaggar, But popular feeling is still strongly apgainst
it, and it will take some time befors the higher castes, the twice-
born, recognize it even with the satne gracc as thoy have done the
raising of the marriageable age of girls. The reformuers are
looked down upon by the rest of the community, and any as-
socialion which sets this prooramme before it, at once alienates
orthodex sympathy from it. To minimize the evil, the raising
of the marriageable age of giris on the one hand, and discourage-
ment of uoequal marriages on the other, are therefore the only
possible means of reducing the pumber of child and girl-widows,
and many of the reform associations have adopted these
as their ncxt best course. The numker of girls who are
left widows before the age of 12 will be sensibly reduced,
it not altogether disappear, if the age of marriage were tixed at
12, as has been dope in some parts of the country. On the
other hand, the number of girl-widows between 10 or 15
is most high ip the case of thuse who marry thenm at or
after the age of 40. Such marringes are often made for mo:aey,
and husbands pay large sums to fathers of girls fur them.
They are looked down upon by the people and the Vaishy: Maha
Sabhua an’ other sabhas have steadily denounced this pracuice and
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the public sympathize with them so far, If, therefore, we stap
such unequal marriages, we reduce the number of girl-widows be-
tween 10 and 15, In ecases where the ages of the husband
and the wife are equal, the husband gencrally outlives the
wife, or if the wife survives the husband, she dces so0 ab
@ $ime of life when she would not care to re-marrry any more
in India than anywhere else. Tt is only in the casc of hoys who
have not overcome even the (diseases incidental to childhood, that
their marriage with girls of egual or younger age, brings widow-
hood on the latter and for that 16 as the marriageable age, for boys
would minimize the evil. The prejudice against widow-marriage
is not due to any fear of glub in the marriage market, or leading
to any undesirable competition between maidens aad widows for
husbands, nor to any desire to eircuamscribe a widow's rights,
but simply to tradition which associates such re-marriage with
social degradation and brings the caste 50 the level of the lower
castes among whom b prevails. 8o strong is this feeling that it
prompts those ol the lower castes who claim to advance high
in the social scale, $0 commence doing so by stopping widow
re-marriage. 1t is seen in the case of Mahomedans also. Among
them, in spite of their being no religions prohibition of widow
re-marriage, widows of the higher ¢lasses do not re marry because
of the social degradation attaching to a custom which is in vogue
among the lower classes only.  The advocates of widow marriage
have thus a hard fight to conguer before they can make it popunlar
among the people.

IL.—THE LIFE OF THE HINDUS IN
ANCIENT AND MODERN TIMES.

Laws of Health.—We have seen that the Aryans of ancient
India were a strong, healthy and active pcople, full of life and
vigor, who not only prayed for a long-lived progeny, but took
practical steps to ensure longevity both for themselves and their
children. If they wished to live for a 100 years, which they consid-
ered to be the full duration of man's life upon earth, they also
took the mecessary precautions to secure it. They iooked upon
man not $0 much from outside as from inside, and made the
spiritual, the moral and the mental in bim rule the physical.
Hewlth was eonsidered to be the parity of correlation between the
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and disease was the absence ov the excess ov disparity ol such
correlation between the time, Lhe mind and the objecis of the
seases. They looked upon both the mind and the bod: as the
seuts of health and disease, and tried to secure not only .he pro-
per correlation of all the various humours of mun's body but also
peace of mind. Like the ruler of his sown or the drives ol b
cart, nan was enjoined always to be caretul of his hody. tegulating

w

his daily life with reference to the seasons of the vour. The year
was divided into six seasons. - the Sisira, corresponding o Magha
and PPhaleuna, the Vasanta to Chaitra and Vaisikh. the Grishma
to Jaistha and Asarh, the Véarsha to Sruvina and  Bhidropads.
the Surada to Aswin ard Kdrtika. and the Hemanta o Marg-
shirsha and Pausha. The first three were the seasous o taking
{adina) FEH and the lastthree of giving (riserg) 8T 1 the for-
mer, when the sun was in the northern solstice, a modo of Jife
different to that which it was in the southern solstice was prescribed,
la the latter portion of the takinz aml the fiest ol the giving
period, véz., In summer and she rains, The hody was con- dered to
be weaker than in the intermediate peviods, the Sarado and the
Vasanta, when it was neither weiak nor strong, while v the Jast
portion of the Ilemanta and theiivst portion of the Bisirs, it was
tlie stronpest. Various kinds of Hesh-mead. and milk and its pre-
parations, rubbing the body with oils of divers deseriostion, ex-
posure o the sun and keeping warm werg rscommende. for the
Hemants and the Sisira seasons. while in thoe latter exposure and
all kinds of pungent and bitler things were to be avoide . In the
Vasanta season use of purgatives and ungucnts and clo wning the
body with cool and fragrant water, light food and light (rinks, as
as well as athletie sports, were recowroended. ln the Grishma
season, when the body becomes weak, avoidance of ali physical
excesses and the use of cooling foods and dvinks. and the avoid-
ance of all intoxicating liquors. in the Varsha season sour und
saline foods, cleanliness in dress. and in the Sarada foods which
check the bile and avoidance of ¢exposure to the sun, were recom-
mended., Not ounly preservation ol heuwith bus also subjuration
ol the senscs, was the primary objeci of the rishis «f ancient
Tndia, and for this purpose the practicas of the zoad 21 | the wise
were most strictly cnjoined {o be followed. nobl only T matiers
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spiritual but also iu matters physical. Worship of the gods and the
wise,-the aged and the lesrned, sweetness of speech, reverence to
guests, control of the senses, emulation and not jealousy of others’
virtues, strenuous exertion for one's good, cleverness and ability,
above all rightcousncess of behaviour and honesty of purpose, were
considered to be even more necessury t0 seoure good health than
ragular purification of the body by bashs, cleanliness, decency in
dress, avoidance of impure perseos and filthy places and bodily
excesses. Man was declared to consist of eight sures or elemen's—
the skin, the blood, the flesh, the fat, the bones, the marrow, the
vital seed and the mind—and only he in whom all these existed in
duc proporticn, was held to be the strongest and the healthiest man
of his time, capable of enduring fatigue and toll, possessed of
confidence in himself, attentive to everything that required atten-
tion, his bady firm, his tread well balaoced, and bis veice deep
and reverberuting, possessed of happiness and power, froe from
symptoms of bodily or mental decay, not subject to sudden
outbursts of temper, and blessed with a strong and healthy
offspring.
All the great rishis and warriors of ancient India, like Vash-
istha, Vyasa, Rama, Lakhsman, Hanuman,
Exemplified in Krishna, Bhishma, Arjura, Bhima, Karna, &o.,
the lives of an- as described in the Mahdbhdrata and vhe R4mé-
cient Hindus. yana, were persons posscssed of strength of
both body und mind. Rama is described by
Valmiki to bs ** tall and broad-shouldered, sirong of limb, with a
neck having the triple line of the conch shell, of massive jaw,
broad chest, deep muscle, with arms extending to the thighs, pos-
sessing a stately head, a statcly brow and & statsly tread, limba
set in fair proportion, large eyes, shining smartly, as well versed
in the Vedas und Vedangas as in the art of war, beloved by all,
of lofty alms, ever surrounded by the good, equal to Vishnu in
might, to the fire which destroys the world in anger, to the earth
in furgiveness, to the god of virtue himself io trath.,” (Valmiki
Rémdyan I. T.) Krishna is described to be a person possessing
a ‘‘delightful and lovely counlenance, with eyes like the lcaves of
the lotus, smooth cheeks, broad and brilliant forehead, noek like a
conch, & broad chesg a belly falling in graceful folds with a deep-
seated navel, round arms reaching up to Lhe thighs, frm and well-
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knit thighs and legs, and well-formed fect and toes.”" Tie is also
mentioned ta be as great an adept in the art of driving a chariol,
as in lookiny after horses and on the fleld of battle, with showers
of arrows falling and warriors pressing on all sides, he groomed
the haorses of Arjung, while the latter not only pierced the earth
with his shalts and brought out u jet of water for the horses lo
drink, but also made a hall of arrows for the Rishi Narada
who happened to come there, and yet Krishna, smiling with the
coolest assurance, as if he were amidst women and not on the fleld
of hattle, removed the pain and fatigue of the horses, plucked out
their arrows, and bathed them properly {Mahdbhéirats Drona
Parva, Chapters 99 and 102,y Poctical as this may seem, it has ab
least this basis of truth, that the best men of those times wore 4%
strong in body as inmind. - This was due to proper conservation
of energy and never letling it to be wasted. Gobhila's rules for
the Brahmachari, which T have ¢uoted above, show how
carcful the rishis were in making their followers strong and
hardy.
To keep body and mind in proper order, the householder was
also cnjoined 1o observe certain rules of life.
The daily life of Bec was to leave his bed at the Brahma Muhurta
the Hindu i an- about 4 a.M., whenthe sun was below “he hori-
cient times--San- zon. to think of dharmn and arthe as to what
dhya, its mearing wus vieht and proper, and to remember Vishnu.
and object, He was then to answer his calls of natare and
after washing and bathing, to say his morning
pravers, the profal sendhye, TE:8€9L 8o cbligatory was the lab-
ter held to be, that the king was enjoined inthe Mahibhirata
{ Anusasana Parva, Chaptee 104, verse 19) to make Rrihinmanas,
who did not perform it, to do the work ol Sudras, and it was said
that the rishis attalned to long life in consequence of the r regu-
larity in performing it. Its object was to make man pray for the
forgiveness of his sins, to acquire internal and external purity,
and to know his relation to the upiverse and its maker and his
gool as urity with Brahma. The Rishis declared that, if properly
performed, Sandhya was alone conducive to the highest end of
man. The sun they worshipped in it, was not the physical Sun in
{he beavens, bub the Purnsha within if, and the time and place of
its performance, piz.. morning and evening on the bank of a river
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o other secinded spot, wore enjoined in order 10 ensure calmness
of mind and concentration of thouuht.

[n praying to Suvyn, Agni, Manyu (the god presiding over
anger) and Manywputi, the pod presiding over desive and hatred,
for puritication of sing committed during the day and night
‘fthrough mind, speech, hauds, feet, organs of generation or in
any other manuner,’” as well as in offering *f all that was of evil
as a sacrifice to the god of waters, the origin of immortality, the
Truth, and the Light. ¢¢., Iirahm, who is the origin of the uni-
verse and frec from evil.!* (Taitriyva Aranyaka Prapathaka, 10
Anuvaka 14,} the perlormer recognized his sinful nature upbn
earth and wished to purify all thas was of ¢vil in him before ap-
proachiong his Maker. In praying. to the waters 1o give him the
vowsr of intellect, splendour-and strength of eyes, to make him
fit bo receive that rasa (Brahm) which is beneficial, or in address-
ing them ¢ as kind mothers who make their children (it to receive
the rasa " (Paranrahm) and surrcodeving himself so them as the
abode of Pavubrahman, or in wishing for purification from sin
‘* just as one alllicied by heat Is refreshed by taking shelter under
a tree, or one who is impure by a bath, or as yghee by passing
through ¢loth,'* the worshipper wished to wash himsell clean in and
out in order to bae v [ov receiving the light of Brahm,

The obicet of the wohe arshand mantra FgAvaE, which is
taken from Rig Veda N, 191, was also to make man regognize
that Truth and Eternal Law wore the origin of the universe, that
in the Mahapraluayua, whena all universe was merged into DBrahme
Brahm—Truth -alove esisted, that from it was produced nighs
{matter in its ummanifested condition), that from thought of
Brahman, kindled to its most, carce walges in their cansal form,
that from it evolved Brahmnd, the maker ol the world, in its
manifested condition, that he created in due order the sun
and the moon a= in’ the former kalpas, that he is the ordainer

of the duys and nights, the vear, the heavens, the earth, the
regions of the aiv and gkt

The Gayatri. with its seven Vyahritis and its Sirsha mantra,
was also enjoiced to be recited, as leading the worshipper to
the highest end of mun. With his breush restrained, he wmedituted
uponthe seven worlds or theseven states of conscionsness, Bhn (: Y,
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Bhuvah {84:), Swih (&), Janah {F7), mahg (98:), tapas (F99), Satyam
(EF'I{), the Gayatri and the Sivshamantras as indicating his identity
with Urahm. The seven Vyahritls denoted thescven attribates f the
Treity as Pure Being, all ¥nowledge, all Bliss, a1l Power, Omaipo-
tence, all Bueruy, all Trush, The meaning of the Shirsho 3T $F1H:
THISYF 9a1) is that the wll-pervading, «ll light, all essencs, all
immortality is Brahman. The inlerpretation of the Guyatri
Mantra as given by Sayasna is: ' Let us meditate as on oue-
selves, on the shining Creator and All-Pervader, that Divine
Light which destroys Avidy:d and ity eiffects. DMay that Sun
calighten our intellizenees,”” Sankar’s isterpretation is the
same : *‘'1, the Pratyagatman who am a1 mere withess of
things seen by the DBuddhi, meditate on my nature as that
Brahman which is well known; which presides over ¢verything,
whigh is of the nature of the highest bliss, whick is xnot the
cange of sorrow, and which is of the nature of knowlidge.:
The literal meaning of the Gayatri, riz., ' Let us meditate on
that excellent glory of the Divine Vivifier, may He ealightym our
understandings,’’ also points wove towards the meditation upon
the Purusha within the sun, than upon the latter as we see it in the
heavens. The ideal of all the Rishis was to realize : “ T wm that
Brahm which is designated by the word A, whose essener is ex-
istence, intelligence and bliss, which is eteynally [ree, all-pervad-
ing, all-illuming. and above all’ (5. C, Bose’s “* Daily Fractice of
the Hindus';: and the interpretations of Sayana and Sankara are
therefore in accordnace with the pbilosophy of the latter which
aimed at the realization of mun's unity with Brahm,

His Syndhya over, the Aryan dressed and worshipped ‘he de-
ities. He took his food twice a day. eating accordmng to
measure and taking nothing between imenls. He did not, how-
ever, take his [ od before he had oilered it to the gods, the rishis
and the guests, and we read in the (iita: “* The righteous who eat
the remnant of sacrifice ave freed from all sins. those who vcook for
themselves zlone, eat sin itscli ** (LI7-13). Only such food as was
not forbidden by the Sastras was enjoined to be eaten, and abstin-
ence from food on days of the new and full moon was enjoined.
Before taking meals a little watior used to he aipped and the mouth
and the feet washed andthe dress changed. Food was to betalienwith
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restrained speech and without censuring the articles served, A
remnant of food was always to beleft for birds and reptiles. Two por-
tions of the stomach were to be filled wish food and one with water
leaving the fourth empty for passage of air. All evil habits:
such as brenking clods of earth, tesring grass from under the
feet, indulging in bodily or mental exertion iu a state of fatigue,
using improper seats or beds, riding vicious animals, climbing
trees, laughing loud, making indecent or improper gestures, indul-
gence in cxcessive sleep or in the pleasures of the palate, were em-
phatically denounced. Adherence to truthfulness and a life of
tranquillity and observance of a peaceful behaviour were enjoined.
Avoidauce of prying into others’ scerets, association with the un-
righteous or the disloyal and nexiect of wives or servants or friends,
even thoughthe latter were sinful, were prohibited. Subjugation of
all evil propensities for alcohiolic stimulants, gambling, company of
women of ill-{fameand frecdom frommalice, were most sirictly enjoin-
ed, not only in all the Smritis and the epics, but in medical works
also. Charaka's dictum as towhat is to be done, and what is to be
avolded—is to ‘‘servethe good, to avoid the bad, to observe Brah-
macharya, fasts aund penances, t0 acquire a knowledge of the Sas-
tras and realize their mweaning. to shun eompany and love solitude,
to have a distaste for objeets of the senses, to make exertion for
securing release, t0 possess fortitude, o avoid nndue exertion and
burn all actions which have been dongc in the fire of knowledge, Lo
have no egotism, to see danger in company, to concentrate the
mind and the intellect, te cxamine truth and to realize it Al
these are declared by that ancient rishi to lead to thab purification
of the memory which secures permanent bliss.

““The man who is devoted to chastity, aveoids wine and sexual
indulgence, causes no painto any one, does not tire himself out
by exertion, is of a peaceful disposition, speaks sweet words, is
devoted to duty, is pure in body, is of a firm, charitable and an
ascetic disposition, worships the gods, the Brahmans, the cow, the
precoptor, the teacher aned the aged, is devoid of cruelvy, is com-
passionat?, awakes and slecps at the proper hour, eats ghee and
drinks milk daily, koows what ought to be done at a certain time
and a certain place and the method of doing it, is free from self-
coneeit, observes the praetices of the good, is devoted to one Dhar-
ma, walts upon those whn know the scianee nf the Atma. believes
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in God, serves Lhose who have brought their senses under conbrol
and is conversant with the Dharma Sastras, such a person has al-
ways the henefits of a Rasdyana (IXlixir of life), withodt using (a
medicinal) one. (Chikitsa sthana, Chapter I, verse 11.}
This was not merely an ideal bhut was rcalized in actuul
lite, by kings like Yudhishthiva an- heroes
Ilnstrations from like Krishna. -+ The king rose early in the
practical life. morning and after perforiuing his ablutions
dressed in clean robes, and sittiug towards
the east with his hands joloed together and following the path of the
righteous, mentally said his priyers and then entered the chamber
where a blazing fire was kept. Thers he performed his cblations
Lo thetire (the Agonlhotra}, and thon wet Brihmanas well read inthy
Vedas, They uitered in distinct volces agreeable benedictions,
and the king made shcin presents of money, clarifed bulter,
auspicious fruits, horses, cows, &¢. MWe then touched various
articles caleulated to bring good fortune,--clarified Dutter, honcy:
garochara, ~and looked at lToral yarlands. waterpots, auspicious and
weil-decked maidens, and then entered his sudience cliamber.”
(Drona Parva, Chapter 81.) @ Krishna also did the same. and onoe
morning wheo Yudhishthira, aftor he had beeu installed at Hastina-
pur, went to see him, he found him sitting rapt in voga meditation,
and the poet tells us He bebeld Krishna of the hue of a blue
cloud, sitting on a large sola adorned with gold and gems. Attired
in ycllow silies and decked with cclestial ornaments, his bao y blazed
with splendour like a jews] set 1a gold. On his breast he wore the
Kuaustabha gem, and looked like the Udaya mountain de ked with
the rising sun. So beautiful did he appear that there was nothing to
compare him with in the threoe worlds.,  Approachiong him Yudhbish,
thira asked him if he had passcd the night happily, teliing him
that it was through his grace that they had been victorious in
battle. But Krishna did not repls till his meditation wng over.™
(Santi Parva, Chapter 46.) In anothor place we read ol Krishngo
being waked at dawn by bands of choristers and sweet counds of
music, After rising from bed he went through the ordinary offices
of nature, and taking & Dath recited the sacred mantras, pourced
libatiens to the five, dressed and worschipped the rising sun and
made prescnts of gold and other ihings to 3rahmanas before goinge
out on his mission.
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'The dress of that period was the ovdinary «dhot?, but probably not
a chadar for the Kshasriyas, who woreshovt-slesved
Dress, houses jackets as we see in some ancient sculptures in
and cities of an- I[ndia. They wore crowns {mukuta) onthe head and
cient India. decked themselves with opnamenis. The Rishis
cladthemseives inbarks and skins and wore clob-
ted hair on the head. In the ilig Veda(l. 163 ~10) we read of Maruts
# holding in their manly arms many goodly things, gold chains on
their chests, and glistening orbaments, and deer-skins on their
shoulders.”” The dress of the women, as far as it can be known,
was only one pilece of ¢loth known as the siri. Palaces and well-
built houses were common and gorgeous descripvions of these
are met with both in the Vedas as well a5 in the epies. In the
Rig Veda reference is made to kings sitting °‘in their suprem-
est homes, the thousand pillaved firmly hased.' ([I, 41, 5.3 But
it iz in the cpies that the descriptions are most claborate. Das-
ratha’s capital, Ayodhya, 1s deseribed as 12 vojanas in length
and ten in breadth, abounding In spacious roads well laid out, full of
shops stockzed with all kinds of goods, containing stately edifices
adorned with flags, and having theatres, gardens and mango-groves,
enclosed by u wall and surrounded by a deep moat, inhabited by
merchants from various countrics, and adorned with mountain-like
palaces, glittering with jewels, abounding in paddy and rice, and
ever respunding with sounds  of musical iustrumcnts. (Valmiki
Rimdyana, [-8.) The deseription of Lanka [Ravans's capital is even
more gorgeous. It was “ situated on the top of a mountain filled
with splendid white palaces, surrvunded by a golden wall, abounding
in houses resembling clifis of mountains, splendid highways anc
noblcgateways, end walls guarded all round. The houses were seven
or eight storicd, studded with crystaland costly gems, the highways
were well divided, and houses were joined together with ornamental
arches. They were marked with the thunder-bolt und the hook.?
(Valmiki's Rimiayan Sundar Kunda, Chapter 2,) Yudhishthira’s
Sabha, as described hy Vyasa, was as splendid. It was of
great beauty, consisting of columns of gold aund occupying an
area of 5,000 cubits. It was so spacious, delighiful and refresh-
ing, composed of such excellent materials and furnished with such
golden walls aod akchwuys, and adorned witl 0 many varied pic-
tures, thab it surpassed in beauty the palace of BrabmA himself.
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There was in it a peerless tani, full of (ishes of woldern hue and
adorned with a staircase made of erystal. Tts Banks weve cverlald
with slabs of costly marble set with pearls, and round it were arti-
ficial woods, containing trecs full of lowers cmitting delicious fra-
grance. (Mabdbhdrata Sabba Parva, Chapter 3.) Ilaoside the pa-
lace was a place built of suck pure crystal that King Duryodhana
once mistook it for a luke of water and drew up his clothe- to the
oreat amusement of the bystanders. In another place he wistook
a lake of crystal for dry land and lel! into it, exciting great laugh-
tcr among his companioas. Mueh of this iy poctical, but it gives us
a #limpse of the [udia of that period.
The epics also throw gyne licht upon the state of the
peaple in those davs.  There werc no  per-
The state of the sons inAyodhya ° who were atheistical, or of &
people in ancient crooked mind, 01 civen to lust or nol naving
India. their senses under countrol, or unlettcred, oe
unsizhtly, ov who did not light the sacrificial
lire, or who did nol perform sacrifices, or who ocpgared in
improper occupasions ** * The Brahmavas of ‘hat place were of sub-
ducd senses always envaged inthe parformance of their own duties,
freely giving away thelr mouey in charity and studying and veceiv-
ing gilts with discrimination. Noze of them was athieistien] or un-
truthful, or slenderly read in the Vedas, or addicted to s anldey,
or incompetcot or iliterate There was no Brihmana who wag
not versed In the Vedas or the Vedansas, or who did not « bserve
his vows, who did not give away by thousands, or who was poor-
spirited or of unsound wind or afflicted, And no man or woman
was devold of beauty or grace, or lacked reverence for their mon-
arch. And the four orders with Brahmanas at their head coutained
persons serving the gods and their suestys, and endowed w.th ora-
titude, munificent, heroie, wod posscssed of prowess, And the
men were long-lived and ever adhcered to truth and duty, ami lived
in thubt best of cities, always survounded by sons and grandsons
and wives. The Kshatriyas were obudicut tou the Bribmaunas, the
Vai=liyas followed the Kshatriyas, and the Swdras. occupied with
their proper vocations, ministered unto the thvee ovrders.”” {Val-
miki Ddmdyana Balkinda, Chapter VI, verses 610 19.)  Those who
were outside the pale of Aryan civilization were also men of learn-
ing, aud Ravang the Kine of Faoka, was as much known lor Lis skill
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in arms as proficiency in the Vedas, and his capital resounded every
morning with the sound of Vedic hymnps, subg by the learned.
(Valmiki's imdyana Sundar Kanda).

Administration. -The administration of the various petty king-
doms into which the country was divided in ancient timos, was con®
ducted by kiogs assisted by 1 number of counsellors, generally
seven. They were the governor of the citadel, the commander of
the forces, the chief judge, the goneral inferior in command, the
chief priest, the chiet physician, and the chief astrologer. Thoy
were all requircd to bo capable of ¢* giving advice, ever intont upon
the good of the king, learned yeb modeslt, true to their word,
never commitling wrong either frowm pission or avarice, and
adepts in their intercourse with the people.”” In additicn lo these
the great rishis not only passed their time in contemplation, bub
also visited kings' eourts, now rebulking the vicious and the fool-
ish for their folly and viee, now comiorting the distressed, now
iwparting the highest knowledge and now acting the part of publie
critics in the most feavless and outspoken manver. Faily aware of
the temptations of power, they always ¢autioned kings against them,
Por instaoce, we find Narada askiog Yudhishthira © if he was free
from the [vurteen vices of Kings, wlz., atheism, untruthfuluess, an-
ger, incautiousness, procrastinasion, kerping evil company, idle-
ness, restiessopess of mind, taking counsel with oniy vne man, con-
sulting unwise persons or those unacquuinted with the science of
profit, abandonment of a settled plan, divulgence of counsels, un-
accomplishment of beneficial projects und doing things without
proper cousideration, telling him thut by these vices kings even
firmly seated upon their thrones were ruined.”” (Sabhi Parva,
Chapter 5, ) Kings were great patrons of learning in those days and
learned Brdahmanas were alvaye mantained by the rajas who then
ruled the country. Their courts were also resorted to by Brih-
mabas and vishis of other portions ot the conntry, and at all Yaj-
nas the Brabmanas engaged in discussions, making by well-chosen
arsuments ‘°the worse uppear the better rewson,”* apd *‘ falling
upon thuir gppouents, lilke hawks darting ut mewt shrown ouk into
the air (Sabhd Parva, Chapter 36.) The people aud the subor-
dinate chiefs and vassals were alwuys cownsulted by kings on im-
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portant occasions, and the velations between the subject and the

monwteh were generally huppy. liven in times ol war, the rights



of the subject were scrupulously regarded and consiant fights he-
tween the chiefs, did not afect the people.  Change of rilers wus
commaon, but the people did not seem to feel it,

Sacrifices.—1lhe number of sacrilices in those times. and the
armount of wealth given away to Drdhmanas oo such occasions,
show that either the resonvces of the country must have been
enormous or that the deseriptions werc of an ideal rathe: than an
actual state of atfairs. 1or instance, ing Hharat perlormed s
thousand sacrifices and a hundred Ildjsnyas. Tn the sacrifice of
King Dilipy the sacrificial stakes were made of gold. Kino Yayatd
built saevificial altars upen the whole earth up Lo the wea shore,
the distance of each alter being measured by throwing logs of
wood. King Gaya subsizted forrahundred years oely apon the
remains of sacrificial food. and, while he pave away hi- wealth,
be prayed that he should have rerard for only truth and
virtue. Rantideva used to fecd the Brihmanas in vessels and
plates of gold. Tn his palace a hundred thousand cattle used 1o
be slaughtered every day, and, while feeding the puests, the cooks
used never to say they had not cuaneh., Szgara is said to have
given to Brdhmanas mwangions eontaining gold colnmrs. King
I'rithu, after whom the earth i3 nawmed Prithwi, eave un o lirdh-
manas 21 piles of gold, exch mensuviog 400 cubits. This may be ¢
poetical exagreration, yet there is 1his truth in it, that the kitups of
those davs were very vich anid coula afford to make luree and
costly gifts to Brihmanas. And yet even a saerifice, accompanicd
with the costliest wifts, was not heid to be equal to the suacrifice
made by th: poor of their hard-earned and paltry subsisience. In
the Mahibhdrata it is said that a Rrdhmana, bis wife, hi- son, and
his son’s wife, who had been starving for many davs, av last got o
prosthe of barley. They pounded it and were going to e+t when a
gucst entered theiv abode. The Urdbhmana offered him his own
share of harley, but the guest’s hunger was not satisfied. TTis wile,
son and daughter-in-law each then gave vp his or her portion also,
a lthough they had had notbicyr to eat for so many days, preferring
sturvation to leaving a guest hungry. And it is said that it was
the gift, made with @ pure heart, ol things acguired lavwlully and
oiven away with faith and devotion that secured al!l thice @ scat
in heaven, It was not in the costliness of a sacrifice, hut in the
apirit in whirh it was perflomned, that the merit lar.
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Pood —The articles of food of these times were also fewer and
simpler than of these daye, The vighis of the Vedic and the lipice
periods wera flesh-caters, and in the former Somsn juice, the only
intoxicating liquor known to the Aryans, was largely drunk In
the Epic period fiesh-meut began to be discarded, and in the
Mahdbhdrasa we read of Bhisma telling Yudhishthira shat *‘though
nothing upon earth was superior to llesh-meat in point of taste, or
bringing strength to the weak or the development of the body, yet
‘because ivled to cruelty and wanton sucrifice of life, there wus
uothing meaner for man than to iccrease his own flesh by
sacrificing the life of ancther living vreature. ‘There was not
nor will there ever be a gift superior to the gift of life, and
absteution from cruclty is the highest self-control, the highest gift
the highest peuance, and egual in merit to all other sacrilices,
gifis and ablutions in sacred waters,  The use of animal food was
therefore to he deprecated.’’  (Anusasuna arva, Chapter116.) In
another place it is said : * Wine, fish; 1oeat, honey, alcohol .. .
have been introduced by kpuves. The hankering after these in
sacrifices is due to error of judgmont. The true Brihmana
realizes the presence of Vishnu inevery sacrifice and sacrifices
t0 him with agreeable preparations of ‘milk, and fruits and Nowers,
and dedicates to bim all worthy acts with & pure heart and with
a knowledge accompanied with holiness.”” {Santi Parva Moksha
Dharma, Chapter 255.)

Position of Women. —Such a condition of society eould wlone
have produced women like Viswara, a lady of the family of Atri,
who composed a hymn in honor of Agnl, (Rig Veda V, 28))or u
Maitreyi, who veceived instructions in Brahmvidyd from Yajna-
valkya, her hushund., The wifc wos always reckoned as one of the
18 members of a sacrifice, and the dictem of Manu that *‘where
women are honourcd, there the gods rejoice, and whers the hus-
band is pleased with his wife and the wife with her hushand, there
dwells all prosperity > was not an ideal, bub a description of an
actual condition of society in India. All heroines of Indian
epies— Sita, Sawitri, Draupudi, Sakuntala, Damayanti, &c, —were
never helpless when placed in siwuntions of difticuity ; on the
gontrary, they were as strong in prosperity as in adversity.
Draupadi declures that * the eternal virtue of & woman is based
on devotion ta her hushand. The husbuand is the wife’s pod and
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her vefuge. Indeed, there is no otaer veiuge tore her, (Muhii-
hhédrata Vana Pavrva, Chapler 233, verse 37) Aund et when
accasion dewmgnded it, she couvegeously assisted her hnsband
with advice and managed his a¥airs in a way whic, will le
uraditabia to the best superiatendent of even the largesi modern
satablishment  According to her owo acepunl she had the charge
of the whole of the eoormous household of Kine Yudaishthra.
There she buad to feed every day cighl thousiad Briahmanas in gold-
en plates, and eghty therswud Suetede Brihmanas wish thirty
attendants attached to each, and [en thousund Yatds. 3he had
also the charege of o fwiwdred thowsand ngid-sereents whose names
and dresscs were all known to har, and of o hundred thousand
clephants and horses, [ruming rules regarding them.  She was fully
aware of all the income and the expenditure of the king-lom, and
took her onerous duty, chesrfully antt out of love for her hushand,
(Mahibhdrata Vana Parva, Chapter 283.) And yet, wheu placed
under the dirvest adversity, she (id not forget her duty and repulsed
the advances of the evil-minded Jayadratha, king of Sauvira. Says
Draupadi: ‘“ Well known as T am, I vannot demeun inyself bfope the
King of Sauvira. [ have not heen false to wy lord even in
thought, so that by that merit 1 shail sec thee drag.ed and
vanquished by the sons of Prithd. Thou canst vot, cruel 1s thou
met, frighten me by seizing e hy vivlenca.’” (Vapoa Parva,
Chapter 2068, verses zl and 22, The eharpe of Kuntl to ler sons
ig even mnre forcible than thus of the Spartan mother to her
son: “The time has come forthat for which a Kshatriva lady
brings forth a son. They that are foremost mmsong men never
bhecome c¢heerless when they {vcur hostilities 7 (Mahibhdrata
Udyoga Parva, Chapier 136) Women iu those days not oply
appeared in publin, but their advice was ulso sought for on matters
of stato, as was that of Gandhari on the cve of the proposed war
batween Kurus and Pandavas. The denunciation of wome: met in
later writings is therefore due to o corrupt and not a healthy siate
of society.
The men of that period could not also be otherwi.e, and
the Sastras tell us of houseliolders devoted to
The liongeholder the path of virtue and fully cognizant of their
of ancient times. duties, atlaining to the bighest end of muneven
withont relinguishine family life, Fora'l hich-



(86 )

souled householders, heaven was ovdained and the Sastras declare
that by self-control a man easily acquired innumerabie worlds.
Y What need has a man of vestrained senses [or a fores§?
Similarly, O Bhdirvata, what need of the forest is there to him who
has uo self-control ? That is, a forest where 2 man of self-control
dwells, and chat is even a4 sacred asylum.” (Mahdibbdrata Santi
Pavva, UChapter 130, versc 36.) The Aryan honscholder was
enjoined mnot to destroy lile, nor to appropriate what did not
bolong to him, nor to visis other people’s wives., Ile was to avoid
evil conversation, uticring harsh words, publishing other peoples’
faults and speaking falseshood. He was not to covet the possessions
of others, nor to dothem any injury, nor to disregard the in-
jupctions of the Vedas, nor to do evil by act, word, body or
mind, He was to establish his own household fire, to keep a
store of grain lasting for- either three years, or ome year, or for
a day only, or noteven that, she last being the most meritorious
way of living. He was to cook no feod for himself only, but toeat
after ho had sacrificed to the gods, fed all his gyuests, relations and
servants {Vighasfshi), He was rotto indulge invice, to be chaste in
and thought deed and not leg anybody in bis househotd remaiv unfed.
He was nobto eat more th -0 twice o day, Was to showdne reverence to
his lather, mothec and preceptor, to vespect the wishes of his wile
and children, to treat his relations with consideration, and vo live
peaceably in his family. Good conduct (3ud dehara) was the key-
note of the sysem and was declarcd to be the root of ali prosperity,
the prolouger of life, superior to all branches of knowledge, and
the most efficacious moede of propitiating the deities, and it was
gaid that no worship of Gad in the three worlds was equal tu com-
passion for all creatures, friendly feeiings towards all, ¢harity and
sweet words.
livery member of the twice-born classes performed his five great
zaerilices (the pinch mdhd yagya) in order to
The five great save himself from the tive sins incidental to
sacrifices. family life, the five sunus, or the places where
animal life is sacrificed, riz., the mill, the fire-
place, the broom, the pestle and the mortar, and the water-place.
Thess five sacrifices consisted of (1) reading and teaching the Vedas
called the Brahmayagya, (2) oblations ty the (orefathers, called the
Pitrivagva, {3) =acrifices to the gods, called the Devayagya, (4
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distribution of food to living creatures, called the Blibayagya, aod
() the feeding of the guests, calicd the Manushyaeya.

How vastly different its now-a-Jdays. The first of these sacrilices is
either not hknown or properly performed by many ol the mem-
bers of the first, sccond and third orders, and where it is per-
formed it is simply in the shape of tne Sandhyd, accompaniod now
and then with reading a portion of the Sastra, except whove o
Brihmasa has pupils to teach, The Pitriyagya is performel
mostly at tisc pitripakshe in the mooth of Aswin, Sacrific: to the
gods bas now given place to throwing a little food in the fire he-
fore commencing the morning meal, while the LHiliyagug: is pev-
formed by teeding guests, if any happen to be in the house, amd
not by giving [ond to chance-droppers before taking ove’s meal.

Contrasted with the old-how artificial and how devoid of faith

and love is the new mode of life in India!

Conirast between Among Brdlinapas there is either an abscence
the old and the new of lewrning or piety or even both. Amony
mode of life in In  Kshatrigas there is generally little oi no dis-
dia. position to perform their duty in life. Awons
the Vaishyu~, wha have benefitedmost by the pre-

sent condition of things, there is geperally o disposision ' waste
sheirwealth inummeaning shows aud pomp, and want of reali~ation of
the trae meaniog and object of chari:

Ao The wrtlzan class s grada-
ally declining under foreigu competition. The great indu-tries ol
the ecountry which once made iv fawmous throughont the world, are
all going. The agriculturist llas now to face a faminc evon overy
five or at the utmost ten years Population has iocreased without
any increase in the people’s means of subsistence. Old wants have
not only increased, but mapy new and artificial opes huve been
created. Indulgence in articles of food and drink which are en-
tirely unsuited to Tndian constivations, and adoption of foreisn
manners and foreign dress, are evon more popular aniong the
Hindus of to-day than amovg their predecessors a few years ago.
Diseases and vices which were yuite unkaown 1o ouv predecessors,
even in the Tmunediate past, notto speak of the remoter periods,
are cutting off the lower of the nation io its prime and amidst its
carcor of usefuloes=. The bigher cla~ses, blessed with cducation,
wealth or power, not only show Jiltle o no sympathy to amelio-
rube the condition of their poover brethres, bay hold Wemsclves
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alool in & mauner which is sometimes worse than that of cven
some forveigners Litigation is being indulged in as a pastime as
if people bad nothing better to do. Rcligion is being followed
more as a malter of form than in the spivit in which it was followed
in aneient or mediicval Tndia. Not content with 33 millions of
gods, there wre parts of tae country where Mahommedan fakirs and
even low caste people, have come to be worshipped as saicts, The
gods of the ifindu tribe command less warship than S7lu and Punch
Pir. All this is due to ignorance both among men as well as
women. The statistics of the lass cecsus show that out of every
10,010 persoos oaly 692 In Hengal, 1,028 In Madras, 830 in Rombay,
541 in Vupjab and 437 in the Uniled Provinces were literate, Kdupca-
tion of women has made some, bubnot much progress of late years,
and it was found that in Hengal one woman out of 200 was able 1o
rcad and write against one male in every ten. In the United Pro-
vinees it was found (hat for every 10,000 males, only 393 females
could read and write. Auotber noticeable {eature presented by the
sbatistics of education is thui, the Brahmin easte which used to
stand [foremost in point of education is now heing outstripped in
the race in some rarts of the country by castes whom it used to
look dowa upon.  The Kayasthas, the Jains and the Vaishyas are
everywhere coming to the front as against Brahmins., [t is this
want of education which has re:ulted in the present conditign of
our socicty, and yot degenerated as it is, it willeven now compare
favourably in many respeets with other societies of the world in
point of simplicity and sobriety, peacefulness of disposition, and re-
gard for law and authori-y. Theordinary Hindu who firmly be-
lieves in the luw ol Nuinve, and to whom future life is 4 matter of
more immediate concern than present enjoyiment, will not do
things which those to whom the world is a reality, do." Says
Valiniki, " He, O Rawa, only lives who lives for others.
Truth, duly, cacrgy, charity, sweetness, service of the swice-born,
the gods and guests are the path of heaven, so have the good de-
clared.” (Bdmdyan Ayoedbye Kanda, Chapter 109.) Thoughts
like these ave still powerful with our people. Their religion may,
as it usually is, be based wnon  superstition, hus they are better
than those whose religion is contined to present enjoyment. The
shopkecper or the uwwsbandman who repeats the name of his favour-
ite deity in the moraing, 2oes to bathc in the nearest tank,
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river or well, offers oblations of water t) the sun, worships Sive
and Vishnw in the temples, hears the Ramdyana or the Bhagwata
or the Satyanavayan Katha, observes the fasts and feasls of the
Hindu calendar, and feeds and gives charity to Brahmins ag oc-
casion reguires, may be a very superstitious creuture, butis a -
better Hindu than one whose sole care is personale comfort.

The traditions, under which our women are brought up, have
also largely contributed to make them more pious, more devoted
to their husbands, and more self-sacrificing than women of more
civilized countries. Wehave no divorcee snits nor disputes between
husband and wife worth the nwmmne. LEven among women of the
lower classes sobriety of conduct is the rule, not the exception. It
is very necessury to extend the sphere of cducation, and ail round
to broaden the basis of religion aod purge it of superstition and
dogma ; but to decry everything Indian in favour of foreign
methods, create artificial wants and desires ammong our people, and
foster distaste for our own institutions, as has been done in some
parts of India, cannot but be disastrous.

The Mahdbhdrata marked a turning poiat in not only our

political, btat also in our social history, and

Causes of decay while accordiny to popular belief the Kaliyuga
of Indian Civiliza- {the auge of unrvighteousness) set in on its
tion. ¢lose, thedisappearance of the great Ilishisand
warriors who could guide whe nation aright, is

patent t0 those who give no credence to popular tradition. lgnor-
ance and superstition bave since been greatly on the increase, both
among the priesthood and the laity. Sectarianism has taken the
ptace of true religion, and it required a Buddha to give it o
fresh impulse towards truth and rightepusness. The uaccounts
of the courts of Chandragupta and Asoku, fef{-to us by Greek
and other writers, show that the couniry onee again resumed
its prosperous condition. The bravery of the Indians won the ad-
miration of the Greeks. Thsir accounts show that there were 1,500
towns round the Bias in the Punjab. People did not tuike money
on occasions of marriage. The Swayambara wasin vogue as inthe
epie period, and so greatly was learning prized in Lndia, that people
fiocked to its universities for higher study. Local self-guvernment
and village autonomy were commeon. The roads and the tields were
all well kept, and people lived comparatively simple and truthful
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lives. There was no litigation nor written contracts, and famines
were rare. The arts of life werc in a flourishing condition, and
people used to wear line muslin dresses, embroidered with gold apd
silver threads.

This was up to 300 B.C, Then came Asoka, who ruled
his subjects like the fow great rulers whom Indis lias produc-
ed. His dominions extended up to Nepal, Cashmers, Swat,
Scindh, Rilochistan, and parts of Afghanistan. The king was
all-powerful, but his despotism was tempered with wisdomw and
mercy. The country was divided in four divisions, sach under
# governor appointed by the king. Below him were certain
officers called Rajuks, corresponding to commissioners. Below
the Rajuks were district officers, called the mahamatras, and
below them were certain Ianstructors of religion, called the dharma
mahamatras. The army was managed by departments regularly
organized, and properly supervised.  The king took a fourth of
the produce of the land as lund-tax. His capitul, Patliputra,
was 9 miles loog and 11 broad, [t was surrounded by a wooden
wall, sixty-four gateways wandlive hundred and seventy wateh-
towers with a deep mout around. The government of the c¢ity
was entrusted to six departments, cach cumposed of five per-
sons. The first looked aufter trades and manufactures, the se-
cond, after the wants of visitors to the town, the third, after
births and deaths, the fourth, after commerce and weights and
rmeasures, the fifth, atter the artizans, and the sixth, after the
collection of taxcs. "The laoguage of the period was the Pra
krita, and the accounts ol Asoka’s reign which have come down
to us, prove that the people regained some, if not much, of their
former vigor and truthfulness.

The period which {nllowed may be said 10 be the darkest in
the history of India.- But even then kings, like Vikramaditya
and Bhoja, kept the country from sinking down lower in the scale of
civilization. This is the period of sectarianism, worship of many
gods and goddesses, and exaltution of one deity at the expense
of others. Many of the Ideas of the Vedic and the Smriti
periods did even then continue to be current among the people in
influsncing their lives aod conduct. But that healthy regard
for truth, that love of duty, that recognition of merit, which
we find in the former two periods, do not racet us here. 1asts,
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penances, pilgrimages, assertion of claims of birth on the paw
of Brahmans, and decline of learning seem to be common  And vt
s0 great was the inherent vitality of the ustion that st me ol the
most honoured writers in Saoskeit literature Hourished during
this period. TIn this period the well-kuown medienl works ol
Charaka and Sustrata, the Surva Sidhanta of Varabmiva. the
Brahma Sphuta Sidhanta of Brahma Gupta and Bhaskarachar, u’s
Sidhantasiromani were also written. The names of Ka idass -l
Bharvi amony poets and dramatists, and Amar Singh amony
lexivographers. are too well known to need deseription. 11 w.as
during this period that Sankara, the well-known exy sunder of
Adwaitism, loarished, and once more infused life into Hinduism.
What is, however, remurkable init is, that the Braliians wier:
allowed to usurp all liberty of thought and conseieace. and tiw:
laity became their dependents in matters of faith, The condition
of the country, as gathered from the Puranas and the diamas, s
well as accounts of foreipn travallers, show that places ke Ujaco,
Mathura, and Kanauj were lurge (apires of trade or learning.
"emale education was common. The country abounded n riches,
and people lent movey even to kings. The houses o1 the ruh
had high gateways painted and decorated with garlamy s. They
had several courtvards, each reserved for u different purpo-.,
The administration of justive wus wccording to the code 1 I Muaing,
though it was pot always pure, snd injustice was done fiom feue
of the rich and the powerful. Benares, Somnath, Than sar, il
Pushkar were the most popular places of pilgrimag-. The
festivals observed amoung the people were the Nrirjali ilhadu-i,
the Janam Ashtami, the Sivaratri andthe Diwali. Peopl- divide
their income in three shares, out of which, after pay nent of
public charges, one was kept in veserve, onc was invested
trade, and out of the remainder, afier setting apart 19th, f -
charity, the rest was spent upon personal wants, Wicow mar-
riggre was not in vogue and siifi was common. 3Sea voyares were
lass frequent. Astrology and fortune-telling were popnlar, nisi
people were fond of ruoning after the elixir of life. This was the
perind of India’s decline which may be said to run from Vv ikeama

ditya to the Mohamedan invasion. After that we have & pueviod of
greater darkness in which the Hindus were much repressed,
but even then they did not fail to assert themselves as wocasion
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required. The arts of life had greatly declined among them. But
veligion and philosopby never left their hold upon the nation
and kept its dying spirit alive amidst persecution and repression.
The Vanprastha and ihe Sanyasa.—Having passed the second
portion of his lile as a householder, the Aryan
() In Anciemt retired from active life to seek union with
India. Brahm. When he found his body declining,
and his hair turning grey, his sons and grand-
sons settled in life, he betook himself to the third Asvama, known
as the Vanprastha. He did not leave his household fires, nor his
gacrifice to the gods, but made his vows of abstemiousness
stricter, eating ouly once a day what remained after feediog his
guests, living upon vegetables and wild graius, exposiog himself
to heat and cold, slesping on the bare eacth, and owning uo other
furniture except a mat of grass. Thus, eradually lessening his
wants, he learnt to sacrifice persunal euase and comfort till, in the
fourth period of his life, riz., from the age of 75 to 100, he was ready
to adopt the Sanyase (renunciation) with which his true life was
said 60 commence. The life of a Sanyasin was the goal of the best
intellects of the country in the palmiest days of its civilization, and
Vyasn, Vashishtha, Nurada, Yagyvalkya, Parasara, Suka, San-
kara and others who have left their mark upon Tndian thought,
were all Sanyasins. Bhishma the great Kuru warrior, Krishna the
hero of the Mahdbharata, Janaka and others who ruled kingdoms,
made wars, led armies or acted as guides 10 kings and chiefs, were
also in reality, though oot cutwardly, life-long Sanyasins. Some
adopted Sanyasae after they had dons their work in life, others did
so from their earliest years, Unattached to all objects of the
world, fiading his pleasure within himself, relinquishing every kind
of work, whick was in the least calculated to distract his mind—
having pledged the vow of harmlessness to all creatures, divested
of desire, free from delusion, giving up even his sacred thread and
his love of study, eating little and that alsoonece a day, without any
fixed hahitation, clad in rags, living in perfect solitude, entering a,
village only once for the purpose of begging food, indifferent to
pra.ise and blame, the Aryan in the last portion of lile waited for
death, like a gervant, awaiting the command of his Master. Even
then he was a true Bryhmana. This is the dictum of the Sastras.
* The gods,” it was said in the Mahibhdrata, “know him o be a
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true Brdbmana who can make @ spot, teeming with thousands, ap-
peer to him to be perfectly solitary and umoccupied. He who suc-
ceeds tn beholding in the soul that resides in the Dbody, that fore-
most of Beings who is not attached to earth, who is immeasure-
able even in the measureless f{irmament, who pervades all, in
which is set the wheel of time, who is the cause of all this uni-
verse, of such a person the condition cannob be known by others
just as the course of ¢ hird fiying in the air.”” This ideal the
Rishis of 0ld declared to be unattainable by work, however highly
meritorious. ‘‘ The man that is destitute of knowledge, whether he
pours fionwe (oblations) or performs sacrifices, can never, by work,
attain to emancipation. Nor can he enjoy any great bappiness in
the end. Restraining all the external seoses and alone, one
should therefore seek to know Brahm. Giving up work ouoe
should not exert even mentally.'  Self-restraint, renunciation and
knowledge were the Rishis’ three doors to the temple of emancipa-
tion. To the emancipated this transitory world was rightly
declared by them to be incapable of giving joy or sorrow,
nor had birth, death and even emancipation, any meaning for
those who had attained the Sicsvjya, the empire of self. The
idcal, though difficult, was pot unattainable, as Indian his
tory abundantly shows. Kiogs sacritived their most cherished
possessions for it. Householders relinguished all that was
near and dear to them, not for an ignis-fetuuws, nor for the
purpose of mistaking the illusions of their own minds for union
with Brahm. On the contrary they felt that only in cutting olf the
knot of desire which bound them to the world, lay the road to
eternal happiness. Hard as the battle of spiritual discipline was
to ight, the Tndians of old fought it manfully, alone and singla-
handed, knowing that if they lost it they were doomed for cver.
Tn modera India, the Vinprastha and the Sanyist do nnt
form two distinet modes of life, but run into
th) In Modern each other. They have both have greatly de-
India. parted from their pristine purity, yet the ten-
dency of the nation has always been towards a
life of aseetic, and sell-denial. To the Hindu this is the only means
of release from a world of sorrow and trouble, and even now
men who have set before them, and are wweadily pursuing the
ideal set forth in the Sastras. are not wanting. Their aim
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is to see themselves in all things and all thinos in themselves,
and destroy all sense of difference and separation. Some of
them are men of not only the highest culture, but also of the
loftiest character and most earnest seekers of Brabm. T need only
mention the instance of the late Swami Bhaskaranand of Benares,
who died in Angust 1899 at the age of about 70, and whose death
was 80 universally regretted by not only natives, but by some of the
Anglo-Indian community also. The Swami was boro io & Brihma-
na family in the Cawnpore district, and retired from the world ut the
age of eighteen as s0on as & son was born to him. He then travelled
throughout India, and finally settled in Benares where he lived for
many years, devoting himself to doing all possible good to those
who visited him, receiving every one without distinetion of color or
creed with enual kindness, and yet setting an example of the mosb
rigid asceticism, combined withthe greatestupnselfishuess. Hisasylum
was the resort of alltourists both from India and foreign countries,
and he was known not only 4as the holy man of Benares, but also
as ene of the highest and the best of natives. Householders,
princes and chiefs, as well as men who have received the highest
education of modern times, derived as much pleasure wsnd found
as great solace in his company s the recluse and the mendicant.
Though not very learned, he had 'the clearest ideas on all
subjects of religion and philosoply. But, above al!, was the example
he set of suffering manfully the vieissitudes of life, and what is
known as the pair of opposites io the Sastras, that earned for him
the respect of all why met him. Without even w blaukeb to shelter
him from ¢old, with barely a mat to slesp upon, with not even
a koemondoly (bowly to drink water from, or a rag on his
person, Bhaskaranand was as cheeviul ascver, always baving a kind
waord for every one who went to see him. Bis views werc of the most
catholic deseription. Hedidnot, for instance, agreewith Sankarain
thinking Sudras to be disqualifiad from reading the Brahmavidya,
for the Sastras never recognize such a distinction. With tears
in his eyes he uged to repeat that well-known verse of the Yoga-
vashishtha, where Rama tells Vashishtha thab though not sold to
any ons, we are yet sold as slaves to our own desires, and though
konowing all this to be false, are yet blinded by illusion. FPeople
ascribed to bimmiraculous powers (Siddhis), but he repudiated them,
and declared the oreatest Siddhi to lie in the true performance of
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duty. His disciples, wnony whom ave some of the best men ol indig,
ltave built temples in his memory; indeed, he wuas an ohject of
worship in temples even in his lifetime, which is seldom the case
with any Sanyasin now-a-days, But it is the record of a pure
and noble life, a life devoted to the mosk earpest realization of
truth, which will ever live in the hearts of all who knew hin.
Ameng the unorthodox scets also, Sanyasa seems to flourish
io real vigour. Among the Udesis aud the Nirmalas of the Punjab
will be found nol only men of the highest culture, but of the
greatesh seif-denial, and capacity for suffering also.  Sound know-
ledge of Hindu religious philosophy is hecoming more connnon
amopg them thun even awong the orthodox school, and up in the
Mimalayas will be found mavy a recluse, passing his days in peace-
ful calmpess, reminding one of the rishiz of ancient India. But
unfortunately for the cyunlry a vast amount of counterfeitarticle
is now passing for the gevuine, and men whose onlyclaim to recog-
nition is their ochre-coloured c¢lothes or their verbal utterance of
Vedantic formulin, live and fatten at the expanse of the community.
At the last Awunibh fair in Hardwar, where members of all roligious
sects assembled in large numbers, it was found with pain and dis-
sppoiatment, that those who were the loudest in preaching self-
denial, were the keenest in ‘practising salf-indulgence, often of Lthe
lowest sort. Lust and locre were decried in theory and cherished
in practice. Costly feasts, - showy equipaypes, and large wnd well
ordered establishments, were the most common amongst some of
the moss eloquent preachers of renunciation. In one place a hum-
her of lads without any pretension to learsing, and who ought to
have been at their ploughs, were i the eourse of one night invested
with bhe sacred thread, absolved from their vows of studentship
and initiated into Sanyasa. to feed npon the community. India
instead of being the land of well directed charity, has now become
the land of beggars. At the last census some fifty lacs of people
or 167 in 10,000 werve returned as beggars, and the question naturally
arises, whether such a lavge number of people, who live at the
expense of athers, can be con luecive to the well-being of the com-
munity. That most of them are stont and well ted, aud livein a sbyle
in which the ordinary Hiodu householder ¢an never pretend to do,
goes without saying. At Hardwar grand feasls were given by these
Sadiny for months together to the members ol their own fratevnity,
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the dishes sevved being in all cases nout the beggars’ simple meal,
but such as even a well-to-do Indian can seldom afford to eat.
All shis was done from money contributed by the pious and the
charitable amoug the Hindus, and in this way thousands of rupees
are collected and wasted upon shows on such occasions. Thatb it
is a gross abuse of an otherwise noble system of suflering, and
renunciation, is admitted, even by the more sensible members of these
orders, but when azked for a remedy they are unable to suggest any
Some people think that a law declaring it unlawful for a minovr
under 18 years of age to be earolled as a mendicant, and making
the person who enrolls or receives him as such, liable as an abettor,
will greatly minimize the evil. But [ am afraid Hindu public opi-
nion will be found to be yreatiy opposed toit. Qo the other hand, it
may be made an engine of gporession against even those who take
genuine students as meundicant Brahmacharins. It has also been
suggested that were many of these beggars putin work-houses
as is done in other countriss, the inducement to a life of men-
dicancy will become much less. | do not, however, think that a
poor luw is at all needed for India. Even in countries where it is
in force, it has not been successicl in stopping idleness and vige,
India is not the land of organized charity, and it would be doing
violence Lo time-honourcd tradition were we to stop the spring of
private charity from runnipng in the way it has always flowed
here. The abuses of the present system can, on the contrary, be
more essily remedied by enlisting public opinion on our side
and convincing the people of the necessity of showing greater
discrimination in bestowing their charily and pointing out the
evil of indiscriminately throwing away their money upon the
undeserving. Let them but observe the good old rule of the
Sastras of not letting a Sanyasin touch money and honouring
the good and pious with only gifis of food and clothing,
and the number of beggars will soon be reduced. In my visit
to Badrinath last year, I noticed parties of Nagas going
from stage to stage and extorting money from shopkeepers in
the name of charity, and maltecating these who did not comply
with their demands. It was proposed that the visits of beggars
like these should be stopped or regulated by passes issued at
convenient centres in India, and that those who could not aflford
to pay their way up, should not be allowed to go. But the pro-
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posal was received with strong disfavor by the leaders of the com-
munity and had to be dropped. The Census Commissioner tells
us In his report that there were 64 per cent. fewer of beggars inthis
census then at the previous ome. And he attributes it partly
‘fto the spread of education and consequently the weaker hold
which the so-called asceties have on the imaginations of the people,
and that it is much less easy than it was formerly for the members
of the varions begging fraternities to unloose the purse strings of
the villagers.”” { Census Report for Tndia, page 216.) This js partly
true, but only of those among whom education has made some
progress. The mass of people, especially the women, are still under
the influence of the belief that one with a colored cloth, is capable
of seeuring a seat in heaven and therefore worship him.

With the spread of better and sounder 1deas of religion and the
duties of those who wear the cloth, purse-strings of our poople will
become more tighy: but this is. for the Hindus themselves
to do. Sad it i3 t0 see howeven the leaders of these {raternities
abuse their privileges. At the Just Numbh o pious honseholder
ongce asked the leader of the Dandin Sanyasins to u feast. He was
told that the great sadhu will honour bis abode with some 400 of his
disciples. He made preparations for tha feast, bat found to his sur-
prise the pumber of disciples having suddenly risenin one night to
800,  And yet this sadhu was looked upon as head of the Sanyasins.
The invitation was cancelled to the chagvin of the great man, and
it was some satistaction to sec men of his own order telling him
thal he only got what he deserved. [t is nol implied that there are
no good men and true among the Dandins or the other orders of
Sanyasins now-a-days. 1 know of many among all sections of
these fraternities, and havc always derived much benetit in their
company. Bat they are unfortunately getting rare, and because the
bad preponderate, the good keep themsclves steadily aloof, and
thus deprive both the laity as well as their own hbrethren of the
good their presonee might otherwise do.
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IV.—THE SRADDHA.

THE last great institution of Hindu society, both aneclient and
modern, isthe Sraddha, or oblations in honour

{ty In Ancient of the departed. Snch rites werc common in
Times. other nalions of antiguity also, bust it is their
elaborate chavucter that constitutes their dis-

tinguishing feature in India. The word Siaddie is not found
in the Vedas. Tt is met with largely in Manu and the Grihya
Sutras, and the Vedic mantras recited at it are those which
are recited for oblations of water ({urpone) to the forefatbers.
These mantras are : ¢ Those of our forefathers who are yet in this
world, those who arc in the middle regions, and those who deserve
to drink amrita, may they all o to the higher regions. Those of
the Iathers who have assumed the forin of prana (vital air), may
thoy be purified, and may the fathers who are cognizant of truth,
protect us in the avdhana (invoealion). © May those of our fathers
who bave just gone, and who deserve to dring the amrita, may
those who are descendants of Angiras or Bhrigu, guide our intellect
aright. May our fathers who are worthy of drinkiog the Soma
juice, and who followthe rites enjoined inthe Vedas and the Smritis,
may they come by the path of the gods to this sacrifice, may
they be satisfied with the Swadhi, may they bless and protect me.
O Amrvita, thouthat art produced from the nectar ol fowers, O corn
and clarified buter, which destroy all diseases and remove all ob-
stacle:, O waters which carry off the three humours, may you be
havi ko my fathers, may you give them satisfaction, Swadbd and
Sulutation to those of the [athors, grawpdfathers, and greats
grandfathers who have partaken of the Swadhd food. The fathers
nocome pleased after eating and drinking. May they satisfy me
by giving me desired blessings. Ofathers, be you purified by wash-
ing your hands. Fathers who are living in this world with bodies,
those who are nob living here, those whom we know or those whom
we do not know, Thou knowest them, O Jatvedas (tire), do thou
make them partake of the sacred Swadhd. May the wind carry off
honey, may it low in the rivers, and may herbs produce it. May
the night be swest as honey, may the morning be sweet as boney,
may the particles of earth be sweet as honey, may heaven, the
father of us all, be swect as honey  May the lord of the herbs he
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swest t0 me, may the sun be sweet to me, may our cows vield milk
sweet as honey. Salutations to the spring which belongs to the
fathers, to the summer, to the rainy season, to the surada (the
autiarany, to the hementa and the sisiva (the ¢old season). Saluta-
tions to you, O Pitris, give us families. We give you coverings,
your covering is a thread, do you wear it.”’

These mantras do not justify the opinion entertained by some
European writersthat the Aryans * coneelved of the souls of the dead
neither as immortal nor as divine, but as dependent for their susten-
ance on human micistrations which are rendered more in fear than
in affection, and are colored throughout by the desive to detor these
unwelcome guests from visiting the abode of the living.”” No doubs
after o Sraddhba, as now performed, the ancestors are asked to return
to their habitations, and the ground where itis performed is swept
off. Butthe very basis of the Sraddha in Hindu society is belief
in the immortality of the soul, and every article offered at such cere-
monies is offered in the belief that the person in whose aame it is
offered gets, or enjoys its usein the next world. Regions of the manes
{ Pitrilokas) ave spoken of and recognised throughout by the Hindu
Sastras as places where the souls of the departed dwell., Those
regionsare said to be happler than thoss of the earth, snd the souls
of the good live therc so long as the good karmu which tukes thom
there, lasta. Afterdeath, for a stated period (generally ona year), the
soul of the degeased is believed to be hovering onearth dependent
apon the oblations given by those near aaddearto it for assumption
of a body fitforthe pitriloka. Bub after the year is over, it goes to the
regions reserved for it. Theollerings arc, moreover, always offerings
of love, not fear, and the very etymology of the word Sraddha
signifies that which is given with faith (3% &497,)

The value of the Siraddha lies more in the good thought which
its performer sends forth, than in the articles be oifers, and the
Mantras no more sanction the worship of the father, the mother
and other living ancestors only, as soma reformers in India think,
than they do the costly gifts of dresses, jewellery wnd almost
cvery concsivable article of household furnisture. Al thabt they
intend is the i‘nvoua.t;ion of the living and the dead iu sacrifice,
in token of love and affection. The institution owes its origin
to the wish of men (o live in heaven with the gods and not
to be left henind as they had been. Tn the Mahdbhirata it is
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said that one Nimi, son of Dattatreya of Atri’s race, happensd
to lose a son. He conceived the idea of a Sraddha in his memory
and got together and fed a number of Brihmanas and offered cakes
and sesamum seed to his son. Butthe rishi became filled with grief
and thought he had done something not sanctioned by the Vedas, till
he was assured that he had performed a sacrifice in honour of the
Pitris. (Anusasana Parva, Chapter 91.) Thenceforward the Srad-
dha became an institution of Aryan society. Bus whatever be its
origiun, its objectis only to remind us of those to whom we owe
our existence in the world, and the gifts we make at it, ave intended
as a loving tribute to their memory, serving at the same time as a
means of encouragement of learning and piety. The Mahdbhdrata
therefore forcibly enjoins that gifts on such occasions should only
be made to ‘‘ persons who are conversant with the Vedas, the Dhar-
masastras, the Puranas, the Bhashyas, and the rules of grammar,
who act up to the standard laid down in the Sastras, who are con-
versant with the rolizion of emancipation and who arc devoted to
truth and to the practices of voga.’® Tt is also said that ** a man
of intelligence should examine the Brihmanas who are invited to a
Sraddha as to thelr intelligeace, appearance, birth, conduct, age
and learning, and that the ierit of (eeding thousaunds -of false
Brahmanas is equal to that ¢f feeding only one Brihmane who is
versed inthe Sastras.’ (Mahdbhdrata Anusasana Parva, Chap-
ter 90.) Modern Hindu society catinot thereforve do better than revert
to the system inculcated by the Rishis ol old and save not only its
own money, but also puta stop to that premium to vice, which
its present indiscriminate system of charitable gifts at places where
Sraddha is usually performed, viz., Gaya, Kashi, Prayag, &o.,
sometimes affords.

V.—REFORMS NECESSARY.

From this brief sketch of some of our chief institutions, it will
be seen that our society is not dead, but rejuires new life to be
infused into it, to enable it to rise to the level of modern societies
in other progreasive countries, as well as t0 make a nearer ap-
proach to its own ideals in the past.

Ancient India was essentially the land of the Brabhmins, and
after them of the Kshatriyas. The Vaishyas and the Sudras were
of little account. The times have, however, now so vastly changed
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that the Brahmins and the Kshatriyas, at least in Upper Indix, no
longer form the hierarchy of intellect ov power in the courttry, and
if they continue to be what they are. they cannot hope to retain even
the litsle they huve got of power or nosition. Tt is no use shutting
our eyes to proved facts, or to defend institutions which cannot be
defcaded.  If the Brabmins of the past made India what it was and
baveleft us noble ideals 1o follow, let their descendants uiso place
themselves in the van-guard of progress, and they will get the
leadership of the mation as Drona did of the hosts of Duryodhana,.
Tn the same way if Sanyasios, like Sankara or Sulcara, have lefs for
us noble religious ideals to follow, their successors who delight in
their muths and paraphernalia of royalty shall have, like thom, togo
and work among the people, and show in life a noble ideal of duty,
before they can expect the present’ Tndian public to maintuin them
in their present case and comfort. The past shonld teach us not
only the lesson ol what to adopt from its institutions, but also
what to avoid.

It tells us to adopt the old ideal of charity, love of :‘illt_‘,r,
truthfulness  and simplicity to pew conditions, while it tells
us to avold thas distaste fov manuul labour, that negloct of aris
and manufactures, that absence of a spivit of enterprize which has
brought the countey to its progeut level, No reformer can bo a true
son of Tadia who fails t0 keep both these steadily in view. ¥ Tt ig
wrong tn gay there is no hope of regaperation for India. The situ-
ation, though it seems disheartening, is not altogether so hopuless as
some pessimists think 16 to be. There is yet life in the nation; only
it requires to be regulated and guided in the proper channel. This
depends upon how our public men act in the present. Now or
never should be their motto. The choice hitherto has heen hetween
attachment to ruinous customs aad a headlong rush after ideanls
which may also prove our ruin. What the country reguires is,
brave, clean hearts, fircd with enthusiasm for all that is good and
noble. 1f the result of so much activity is not a thousand, not
even a hundred of such hearts, the sooner we retrace our iteps the
better.”” *

That there has been of late a great upheaval of the I[ndian
mind, is undoubted, but whether it is in the proper direction. is
questioned by many whose opinions are entitled to respect. The

* Reforn Movements in Indin—by the Author,
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old ovder cannot last. It must be modified to suit the changiog
circumstances of our society, Qur ancient ideals will have to be
kept up, but if we are to take the place which should belong to us in
modera eivilized society, they will have to be adapted to the times,
Qur religion aud philosophy are now beipg largely studied
in the West, and the influence they are exercising on the thought
of western countries is very considerable. But in the West
they know whal iz good in our past and what is not: what is
practicable and what otherwise. We shall have to do the same.
Our past is great, buat the greatness of the past will not make
us great, unless we resolve to be like those whose purity of
life and steadiness of aims and loftiness of ideals made them
achieve it. Not to move at all and merely sit, admiring the past,
means death; to rush headlong into change in disregard of the
past, means rain. To choose the mean between these two extremes
means regeneration for Tndia, und this ought to be the direction
in which all reform ought to move.

The whole question is more of social and economic than of
religicus reform. This has been the aim of all reformers in India,
and each and all of them have tried Lo lift society up from super-
stition, dogma, priest-craft and trammels of caste, The modern
Indian reformer shall also huve to follow the same route. For in-
stance, we have seen that the life of the student in ancient India
was marked by strict observance of the vow of chastity. The same
ought also to be the case now. Muarciage should now, as it was
in those days, be postponsd till the Indian youth is capable of
taking ecare of a family., There was then no extravagance in
marriages, nor indnlgence in shows as it is now, and a rcturn to
ancient methods in this respect will be preductive of nundoubted
advantage. Women were then, and ought also to be now, educated.
The Hinduos of those times had fewer wants than their descendants
of these daya., They were not so mindful of personal ease or com-
fort as of their duties to socisty. Why should the same not be
the case now also? Valmiki has said : ** [Por those who live upon
their lawful earnings and are devoted to their own spouses, who
are self-controlled, and are dsar to their guests, there s emanci-
pation even in the midst of a family.”” This should be laid to
heart by all modera Hindus. We cannob revive the Aswamedhs
or the Rajsuya sacrifices prevalent in the Vedic times, nor the
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eight forms of marriages, nor the various kinds of sons mentioned
by Manu or other Smriti writers. But we can usefully revive their
rules aboul marrying at a propev age, bestowing gifts upon the
worthy and every one haviog a thorough knowledge of the peinei-
ples of bis religion and his duties in life, as well as being less
exclusive on account of caste or family prejudices.

Above all, it is necessary $o have common ideals with a common

national language. Sunskrit was the spoken
Common Idealsand languagc of the higherand prakrit of the lowey
Common Langnage. classes 0l Aryans. The various Indian verna-
culars were apparently nobt in existence in
ancient fndia. They cannot, however, be wiped ol now, Iiutthey
cen be vastly improved, aund the best and the most authentic
teachings of Hinduism brought bome to the people through their
mwedium. The question of a universal medium of expression is, it
Is true, one of great diffieulty in @ country like India. English can
not be such medium, because it not vuly fails to express the higher
phases of Indian religious and philosophic thounght, but has even
now permeated only 64 out of 10,000 of the Hindu population, while
the various vernaculars are not understood outside their own
province, or by people who arc trained to speak them in their
infancy. It is otherwise with Hindi or [lindustani with whatever
name it may be called. Itis even now the lingus franca of India,
aud is understood by almost every one in every part of India.
More than fifty millions ol people bave returned it as their spoken or
written vermaculae. DBut even those who speak the other dislects
have no dificalty in understanding it. It is being improved, and
ought soon to take its place among the more progressive lauguages
of India 48 a medium expression of literary and scientific thgught,
A common language, with common idesls, and common alms
shall soon make the country what it ought to he, and this (3 what
is required now-a-days.

High ideal in lifeis the great want of [ndia of to-day. In Euro-
pean countries, people have gencrally some ideal in life to approach
10, whether it be public good or gratilication of higher ambition,
and the story of the soldier who used to say, ‘‘{ will be Marshal of
France,”’ and lved to be one, ov of the speadthrift who having
lost his vast estate, determined to rogain it and lived to do
so. is well known. Their Carnagics, Hocklellers, Ceeil Lhodes
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furnish illustrations ol what wen lived by ambition can do both
for themselves and their fellows. But here, in Indie, nine out of
every ten men even, among the educated, will not be able to
say definitely what their aim in life is. In auwcient India it was
not so, and both rishis and rajus had some higher object
In lifc than the mere gratification of personal wants. Truth
(satya) and duty {(dharma)j, the good old rule of not doing
to others what was disagreeable to one’s own self, was held
up as the ideal by the sages of those times and many tried
to live it. And because we have lost that ideal, that we
present the spectacle of a people rent asunder by mutual dissen-
sions, dividedinto thousands of castes and sub-castes, sects and
sub-sects, with all spirit of nationalisy crushed ous, weak in body
avd mind, and slaves of circumsbances. So vastly different is
the India of to-day from the India of the past, that it is doubted
by many if we ever lad the ideals we find in our Sastras.
And yet they are there. The only course possible, therefore,
is to try and make some approach to them. As Professor James
gays in his ** Varisties of Religious Experience,” pages 272274,
01y is by making the spiritual emotion the centre of personal energy,
by having o feeling of » wider life than that of this world’s selfish
little interests, by a conviction of not merely an intellectual, but
as it were oI personal presence of an Ideal power, a sense of the
friendly continuily of such power with our own life and a willing
self-surrender to it, by a shifting of the emotional centre towards
loving and harmonious allections, towards ‘yes,' ‘yes,’ and away
from ‘no,” where the claims of the nonego ave councerned, that
trug saintliness can be acquired. Such a saintliness shows itself
in a fecling of positive pleasure, in sacrifice and asceticism. measur-
ing, as it doos, the degree of one’s loyalty to the higher power,
in strength of the soul where personal motives and inhibitions com-
monly omnipotent, become ton insignificant for notice and new
reaches of patience and fortitude open out, where fears and anxie-
ties o and blissfnl eguanimity takes their place, where with the
accession of purity, comes the imperative pccessity of cleansing
of existence from all that is brutal and sensual! in @, and where
with the shilting of the cmobional centre come charity, tendernesg
for fellow-creatuves.. and where the ordinary motives to antipathy
which set such close bouds e tenderness among human beings
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are inhibited.’’ This is nothing but the karma yoga of [ndia and
those who have followed it, have left examples to serve in all times
and circumstances. In proportion aswe open ourselves to thein-lfow
of the Divine Life, and recoynize that Life to be the life of all,
that we realize the factthat harimto one means harm so all and
good of ons, the good of all. And it is bscausae oursis nowa
fractional and not & whole life, that we are not happy. The
wisest and the hest in all times and circumstances have roecognized
the necessity of a high idealia life, and to many it has boen more an
impsrsoaal than a personal oae, the realization o the living pre-
sence of an unseen power, call it God or by any other name you will,
But where personal ideals have heen resorted to, they have also
been those who have set before the world the noble example of seli-
sacrifice, whether it be for the good of their nation or of humanity
at large. If thercfore weareto have high ideals, and that such
ideals are absolutely necessary, is what T fesl convioced of, we may
have them in the shapa of devotion to du'y aud tvuth, or in the
shape of those who lived the life ol truth aod duty. The history
of Tndia furnishes many such cxamples in its heroes, like Bhisma
and Hanuman, in its kiogs like Janaka, Yudhistthira and
Vikrama, inits avatars lJike Hama, Krishna and Buddha, in its
rishis like Vashishtha, Vyasa, Suka, ia its reformers like San-
kars, Nunak, g1d Kabira, in its devolees like Tulsidass, Tuka-
ram, Rambkrishna, aod in its modern men like Rommohan Rae,
Ishwarchandar Vidyasagor, Ranade. Of associabions and socie-
ties for reform we have enotugh. What we require is to live up
Lo some high ideal, to approach to one whom we worship and
admire. In the next chapter T shall desciibe soms of those who
can furnizh such ideals for Iadia to follow. Hers I conclude
with the weli-known verse of Vyasa as an ideal to aim at: ‘¢ Let
yvour minds be devoted to Uharma every day of your lives. That
alone is the one friend of those going to the nest world,
Wealth and women, even though cherished by the wise, form no
part of one’s seli, nor are they stable.””
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PART II.

RELIGTONS.

Lead ws from the wiveal to the veul ; leud us from duvkness ‘o light ; lead
Uus frem death {0 imanorlality.

FARSIATRZNAT | AHEY ARG 0
FaqrAtgd THY o

AFAT AFAF W AIATHE 7 AT |

aAdufy wedd wfawR fdtHmd

wagmiy afteas waTRF qow 7w

¥ STgEd QI Avatamt /T T

I thy mind upon Mey be My Devotee,
Sacvifice to Me, prostrate thyself bofore
Me, and thou shell come even to Me.
I pledge thee My troth, thow art dewr to Me.
Renouncing all Diermes, come wito e ulone for shelter,
sorvoie not, I will fiberate thee from all siny,

TRRRE g iauy, IgEarATEaaaEy |
g ¥ @9 §aAqg, WA @wd av{g Wy 0

All that here is, iz Achyuta (Vishou), nothiog else is, Heis I
He is Thou, Heis all this, He is the Atma. Do thourelinquish ull
illusion of duality.

I. -THE RELIGIDUS BELIEFS IN ANCIENT, MEDIEVAL, AND
MODERN INDIA.

We have seen that Hindu society of both ancient and me-
dizeval India was a highly civilized soclety, possessing many an
institution which deserves not anly admiration, but glsc imitation in
the spirit in which it was originally conceived. Dharma (duty)
and Salye (rizhteousness), were the two moving forces of Indian
society of the past. Sanskrit has no word corresponding to the
word refigion of Western couatries. But the word Dharine ia it
means that which supports, not like veligion, that which only binds,
and the reuson seems to he, that in the words Satyw (trath) and
Dharma (duty? of the Hindw Scriptures, was comprised all that
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binds man not only to his fellow-creatures, bat also to all that
exists, as well as points oub the relation In which he stands to
God.
The aim of the Aryans was to seek unity through truth and
duty. Their religion was therefore Ekam Sad
The Creed of the Vipreh Vahuwdhe Vadanti, dghim, Yumom, M-
Rishis of the Vedas. 17 Savanam Ahu. “The wise call the one Su
in many ways; they call is Agni, Yama, Matri
Swa.'t (Rig Veda, 1, 164-46,) The rishis who sang of Prajapdti
or Indra, or Agni, as ‘ he alone who was God above gods,'! or as
the malker of all things, did not meantn eulogize this or that
power of nature as the Supreme Beiug, but to declare Him, manifested
as Agni or Indra or Prajapdti, to be the Supreme Ruler of the uni-
verse. Their goal was to realine the Atmo (Supreme Spirit) as the
Sovereign Lord of all beings.  Sa eva uyum atma, Sarvesham
Dlevtanam adhi-poti, Sarvesham bladungs vaje. (Sathpatha Bréih-
mana, XIV. §, 3, 15,) 'This self is verily the Tuord of all beings.
the Sovereign of all '’  And we read: ““The Hrahmana who is
wize and recoguizes all things to be in the atme. who does nob
become bewildered when pondering upon it, and who recognizes the
atm in every created thing, shines in heaven 7 (Apastamba
Sutras, 1, 8, 23, 1.) The ideal of both ancient and medixval India
was therefore ssgentially Vedantic, and for the enlightened and the
culturcd no hetter ideal than to do one's duty unsellishly, in order
to find his ultimute rest in the source wad the innermost self of all,
could be held up. Their object of contemplation wus the Fhrale
form of the Creator as manifested in the creation: ' A thousand
heads, a thousand eyes and a thousand feet hus the Parusha. He
encompasses all this universe, and is yot above it to the extent of
ten fingers. All that is, which has been and which shall ever
be, is verily Purusha. He is the Lord of immortality, and because
He quits his true nature in order to appear as this manifested
creation, therefore His manifestation, which is for the bestowal of
fruit of their sctions upon creatures liviag in the world, is not His
real nabure. All that has been, is or will cver be, is merely
His glory. The Purusha is pgreater than it: all these ereatures
are merely a fourth part of Him. The other three portions,
which are Immortzlity itself, are in Ris own self-effulgent
nature, This Purusba, with llis three portions, s beyond this
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universe, the produch of nescience, unattected by its virtue and vice.
Only one portion of Him is repeatedly manifested as this diversified
world. He manifests himself as this cvreation with its gods,
men, and beasts, pervades il, and Himseclf becomes all that
is animate and inanimate ' (Purusha Suokis 1, 2, 3 and 4.)
“ [n the beginning arose Hiranyagarbha, the vne Lord of all be-
ings. He upheld this earth and the heavens. Whay God is there to
whom we sghall offer our ohblations® Hu is the Giver of life and
vigour. Hiscommand all the godsobey, MHigshadeis life immortal,
His ig death. To what God =hall we offer our oblalions? Tle by
His might is the sole Lord of all that in the world breathes and
winks., He is the Lord of men and cattle. To what God shall we
ofter our oblations? His ave thesc snow-covercd mountains, His
the sea and the river Rasa. His arms are these regions. To what
God shall we offer our oblabions?  Through Him is the heaven
bigh and the earth steadfast, He holds finn the regions of the
cther and the vault of the sky, by Him is the rdeion of mid-air
measured. What God shall we adorve with our oblations 7 (Rig
Veda X.—121-1 to 5.

“ One alone is Lord of what is iixed and movieg, that walks,
that Wies, of all this multifeld ¢reativn. Upon the aocient from
of old I meditate. He is our mighty sirve and father,”’ (Rig Veda.)
HOf that Vaishawanara Self, thebhead isthe Sutejas (heaven), Lthe eye
the Vishwarupa (sun), the bLroath Firathagvartma (the wiand}, the
trunk (Bahula}, Akasa (ether), the bladder, the waters, the feet, the
earth, the chest, the altar, tha hair, the grass on the altar, the heart
the Garhapatya live, the mind, the Anwaharya fire, the mouth, the
Ahuavoiya fire. *? (Chaadogya Upanishad V,--18.2.)

This form of worship was not only current in the Vedic and the

Upanishad, but also in the Smrilti period, and the

Religion of the Upanishads and the epics bear ample testimony to
Vedic and Smriti the fact that whils Brahm, without attributes (nir-
periods. guna), was enjoined to be an object of reaiization
through Sumadhi ov concentration of thought by

the negation of all that is finite, Brahm, as manifested in creation,
was enjoined to be an object of worship, This was ¢clearly explained
by Krishna to Arjuna when, in reply to his guestion as to how the
Divine oughi tobe contemplated, he vold him to vontemplate T1im as
the Innermost sclf of all, as the bayinuing, middle andend of all, as
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the seed of all, as all that appears to be glorious, powerful or efful-
gent, And Krishpa's manifestation of His divine power, the Viraba,
was to show that the manilested was only a portion of the Divine
glory (Bhapgvatagita, Chapters X and XI). *¢The [leavens are Thy
head, the earth Thy fect, the thres worlds ave pervaded by Thy
might, Thou art the primcwval Purusha. The quarters are Thy
arms, the sun Thy eye, stroogth is *Thy vital seed. Thy seven
senses for the outgoing of the vital coergy ave restrained, Q thou af
unmeasurable glory.” {(Bhishma Stava Raja, verses 98 and 99.)
In ancient India there were no temples nor image-wovship. In
the epic perind, however, we tind Arjuna worshipping Siva, who
is represented az fighting with him iu the disguise of a Kirata
(mountaineor), avd the offcrings’ made by Arjuns to an image
of Siva going to the Kirata, Reforences to pluces of gods (devayd=
tana) are also met’ with in the epics, but there is nothing to
show that idels were worshipped, ip those times, in the same
way 48 they are now. Hero-worship was, however, as great ,a
factor of the Hinda society of that as of every other period. But
the herves were also mea who had acquired such a status by
their work. The Sasliras repeatedly enjoin their readers againsh
image-worship, *° Nalusyw protinag  asti  yesya wndmoe  moehad
yashah. There iz no image of Him whose name is Great Glory."
(Swetaswatara Upanishad, IV.—19) God was not worshipped with
incense and Howers, but with a pucre heart, through universal
benevolence, kind wordssud kind actions. **God,"’ says Vashishtha,
v i5 not the lotus-born Brahmd, nor the Lord of the thirteen
classes of gods, Indra, nor the god of wind (Vayu), nor the
sun, aorthe moon, nor a Bridhmana, nor s King, nor I, nor
thou, nor the body, nor mind, nor any embodied being, nor
any conception of mind, nor l.akshmi, nor Sarswatit God is
the Parmatmi, the Supreme Self, the ever blissful Siva.” (Yowa
Vashishtha, Chapter 2, verses 119 to 121,)
In the Puranic times, alzo, the ideal of the Upanishads was
kept up, though not so steadily as in the epic
Religion in the period. Then man began to recognize his inabili-
Puranie times. ty to realize the impersonal and turned to Bhakti
or devation, and we read in the Vishnu Purana
of Prahlada praying to Vishnu: ¢ In whichever of thousands of
births may I pass, may I, O Lord, always have unshaken devotion
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to Thy lotus-feet, That love which men of the world ever have
for the ohjects of the world. may [ ever have for Thee,
always remembering Thee.”” Even the best of exponents of
the religion of non-duality io later times recognized this, for,
Sankara says: “ Though all difference has ceased toexist, I am
thine, O Lerd, not Thou mipe  The bhillow is of the seca. nnt
the sea of the billow.*

‘This fervent devotion to (God has sinee been the distinguishing
fgature of veligious life in Lndia, and the wisest and bhest of this
country have either been followers of the religious philosophy of the
Upanishads, or of the religion of (aith aunl devotion of later times.
Petich-worshipor superstition has never been the religion of the
thinking and the cultnred of Iudia whether now orin the past, and
modern India ought also to recognize the fact more foreibly than it
has hitherto done, that itishya returnto purer forms of worship,
recognition of the paramount importance of duty, and a com-
mon ideal, that its progresstowards the goal of all religion lies. **
conceive,’? says Herbert Spenccr, “ that the objeet of religivus
sentiment will ever continue to he that which it has ever bheen, the
unknown source of all things,  While the forms under which men
are eonscious of the unknown sourcs of things may fade away,
the substunece of the conscionsness ispermanent.,  Beginnlng with
cansal acents conceived as imperfectly known, progressing to
cavsal agents as lces known and less knowable, and cowming ab
last to o universal causal agent positod ws not to be koown at
ull, the religiows sentiment must ever continue to occupy itself
with this universal, causal agent.'” Fssays, Speconlative and
Fractical, 43.)

The Sastras have throughoul recognized Lwo kinds of 1eligion :
the religion of action (praneits; and the religion of (nerritiy ab-
stention from achion. ‘L'he former secures heaven solopyr as the
Karma which brought it lasts, the latter leads to mokshy ‘emanci-
pation; and freedom from return to the Saunsara. The former
is, however, recognized as a step towards the latter. Says the
Mahdbhdrata, * Two Brahmaos (formsof Brahma) should be konown,
one that which is represented by snbde (word) and the other
beyond that, One who has known the Subda Frelvm, attaing to the
Supreme Brahm. Acts only cleanse thebody : knowledge, however,
is the highest end of man. When all impuritics of the heart have
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been cieansed by acts, and the felieity of Brabma (Brahmananda
is attained, the universe, though it appears to exist, dees not ip
fact exist. Subjugaiion of senses, charity and abstention from
work, are the means of seccuring that felizity, It is, hawever,
in complete renunciation and forgetfuiness of the self that Brahma
is attained.”” This is the religion of the Hindue, as taught and
practised by their rishis in the past.

Tu later times Hindnism developed into a system of worship of
many gods and goddesses, of powersof nature, of menwho attained to
eminence by their deeds and of objects both animate and inanimate.

Hera-worship came to be one of itschlef features. Sects and cults
began to multiply till truth was lost sicht of in dogma and cere-

monial. The principal gods and goddesses of the Hindu Pantheon
were vrecruited from deified heroes and heroines, and Siva’s conguest
of Tripura, Durga’s Gght with Mahish aad other demons, Vishnu's
exploits in subduing the Asuras and Rakshasas through the
varions incarnations of Varahu, Narsingh, Vaman, the adven-
tures of Ilama, Krishna and Hanumana, ete.,, show how the wor-
ghip of the great and the sood came to form & prominent feature of
Tadian society. Vishnu, Durga and Shiva may or may not be
helieved Lo be historical personaves, bhut there can be no doubt of
the existensce of Hamo pud Krishna who are now the two chief
objects of worship in India. Eforts were made from time to time t0
purify religion by various reformers, but nobt with much success.
Wa shall take a brisf saevey of these ia the sequel ; we commence
with Rama and Krichna,

Valmiki, the author of the Ramdyduoa, describes Rama as a
contsmporary hero, without deifyiog him.

He commences with inquiring of the rishi Narada as to who in
this world was possessed of all good qualities,

Ranta was brave, cogunizant of duty, of a grateful mind,

firln in his vows, just in his dealings, kind to

every ereature, wise, powerful. alone most fair to all men’s eyes,
havieg his mind under control, devoid of anger and envy, full
of splendour and whom even gods Tear in battle. And Narada tells
him thatthough the gualitics he mentions are difficult to be found
in one person in th® world, yet he knew of one who possessed them,
and that person was Rama, @ seion of the Tkshwalku family., Even
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he was poesessed of all these virtues, apd he deseribes him

follows ;—

With soul subdued, a chief of might,
In Scripture versed, in slory bright,
His steps in virtue’s paths are bent,
Obedient, pure and eloguont.

In emprise he wins sueecss,

And dying foes his power eonless,
Tall and broad-shouldered, strong of limb,
Iortune has seb her mark upou him.
Graced with a ¢onchshell’s teiple line,
His throat displays the auspicious sign,
iligh destiny is clear impressed,

On massive jaw and-ample chest,

Decp in the muscle scarcely shown,
Lmbedded lies, hiis colar-bone :

His lordly steps ate licn and free,

fis strong arms reach beliow the koee,
All tuirest praces juio to deck

His head, his braw, his stately neck,
And limbs in fair proporilon set

The manliest form e'er fashioned yet,
His plightad word be pe'er forgets,

On erring sensc a watch he sets.

By nuture wise, lis teacher’s skill
Has trained him to subduc his will:
Good, resolute, and purg und strong,
IIe guards mankind from scathe and wrong,
And lends hig aid, and ne’er in vain
The cause of justice to maintain.

Pirm as Himalayas snowy stecp,
Unfathomed like the mighty deep,

The peer of Vishnu’s power and might,
And lovely as the lord of night;
Putient as earth, but roused to ire,
Tierce as the world-destroying fire :
In bounty like the lord of gold,

And justice sell in humun mould,

as

(Griftith’s Valwoiki Edmadyana, Canto 1.)



( 114 )

And the truth of the above is fully borne out by the exploits of
the great bero, who was as great in prosperity as in adversity, and
who never departed frow the path of duty amidst the strongest temp-
tations., OUreat was the trial when on the day appointed for hig
installation as heir-apparent, he was at once told by his father to
go into the forest and lead the life of a recluse for lourteen years,
“But,” says he to hisstep-mother, ¥ Ido not wish tolive in the world
wedded to gain. Know me equal tothe Rishis, devoted to the path
of pure duty. Whatever agreeabie things can possibly be dons by
me for my Lord, they are already done even al the sacrifice of life
jtself.'’ When urged by Lakshaman to disregard the injunctions
of his father, he replied, ¢ My fatber is truth ivself, his word is true,
hig actions are true, he is afraid of lhe otber world. [.et him be
fearles: on that account. Do not, © Lalkshaman, indulge in grief at
the loss of fortune. A kingdem and a forest are to me equal, life
in a forest is blessed.”

Apain, when after the death of Dashratha he was pressed by the
0ld minister Jaball to return to Avodhya and ascend the throne, he
replied, ¢* Ishall not breazthe bonds of truth for gain, or from anger
or from delusion. The wise have declared the path of the good to lie
in adherence o truth, duty, boldeessinaction,compassion towards
all, aweetness of speech, worship of the {wice-born, the gods, and the
guests. Those who ave attaghed to their duty, who associate with
the good, who are possessed of splendour, who arc prominent for
their charities, who causeno ipjury to any one, earnrespect in the
world ; thosewhoss impurities arcdestroyed, are worshipped asgreat
Munis. ' (Valmiki’s Ridmdyana, Ayodhya Kanda, Chapter 109.)

In another place he tells Lakshaman: 1 tell thee truly that
virtue, wealth, and pleasure and the sovereignty of the earth I seek
for your sake alone. To establish unity among brothers and for
their well-beinz, I seek for kiogly rule. [ swear by trutbh and my
arms It is not difficult for me to obtain the empire of the earth,
but I do not wish for the position of Tndra himsell by unrighteous
means.”’ {10id, Chapter 97.) And nob only was he great in war, but
ready to bury past grudges as soon as the object of the fight was
accomplished in the subjugation of the enemy. Accordingly on
the death of Rdvana, he tells Vibhisban, ** All enmities coase
with Qeath, my object is accomplished. Do you perform his
obsequies. He is the same 10 me as to you.' “The rule of
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Ram,” Ramrajye, is the ideal Lo which every other rule is
referred. °‘ In his rule we read that the widows were not distress-
ed, and there was no fear fram voracious animals nor from dlscas-
es. People were free from sorvow and trouble. There were no
thieves in the kingdom, nor ¢id the 0ld mourn for the loss of the
young. AW were happy and devoted to virtne And hehulding
Itamz they did not envy cach other. Uander [Ram’s rule people
Tived for thousands of years aad fhad thousands of children. The
trees bore fruits and flowers perpeiaally, and the clouds poured
rain in season, and the winds were ploasant.  And the peaple hap-
pily engaged in their vespoctive duties grew pious and truthinl, and
were devoted to virtue. {Yudha Kaada, Chapter 130.} There
may be some exaggeration in this. UBut that Rama was madel
king is amply borne out by his expivits.. The whole of thi- story is
strongly buman, and he is perhaps the only hero who was, as
every one admits, nothing hut guodness itself with o life which was
one long record of devotton to truth and duby.

The Puranas and writers. like ‘Fulsi Das, have deified him and
made hitn an ohject of divioe worship. But even as descrilied by
Valmiki, he furnishes a loley ideal for Tndia to follow. B Ndm
{the name of Rim), affords econsolationtvrhousands. Ram haritra
is read, acted and poudered npon everywhere. 'I'he beguar ask-
ing foralmssays, * Sita Rama, Basia, Rawn, " isshe ordinary Hindu
form of salutation, and ** Rama’s vame i~ alone true.”” (am nAma
Satya) is repeateld when the Flindu is carried to the cromation
ground., He has fewer and (ar less splendid temples than Krishna,
and even in Avodbia, his birthplace, with the exception oftheiemple
of Hanumangarhi, or cne or two others, there is noune fo equal
the grandeur ov weaslth of Krizhuw's tewples in Bindraban or
algewhare. But he lives in tke heavt of thousands. His bi-thday,
the Ramnonmi, is celcbrated in many places in India, His exile nnd
invasion of Lanka, are actedevery year in September-October under
the nawe of Ramlila, in almost every place in Upper India: and
the erowds of peopleshouling with one voice, ©* Snri Kaja Ramechand-
ra ki jal 7 (victory to Kaja Ramchawdral, shows how deep is
the nold he has op the mind: of the Indian people. The followers
of all sects who worship bim, though not learned, are waually
men of gnod character, and some of gread devoiion alse, which can-

not always bo =aid of other sects of the Hindus.
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Another great, perhaps the greatest, Tndian hero, after Rama,

and an object of universal worshio in India,

Krishna. is Krishna, whom bis devotees consider to

be the perfection of humanity, God himself,
as distinguished from other imcarpations of Vishnu which
were but a porticn of the divine { FEROE] A1 7 ). On the other
hand, his opponents regardhimas o grossiy licentious and anunseru-
pulous person, and donbt even she fact of his being a historical per-
sonage. Krishna is the veal hero of Vyasa’s great poem, the Mahd-
bhérata, and the importance assigped to him and his teachings
and his actions throughous the work by Vyusa who was his
contemporary, shows that he was not a2 mythical but a historical
personage. With him stands or falls the whole of the history of
the Mahdbhdrata, and it we doubt his-evistence, the existence of
its other herges, Yudhishthira, Arjun, Baima, Bhishms, etc., also
become doubtful. There is no warrant for this.

The story of the Mahdbhdrata was exiant in the time of
Panini, the great grammarian, whe flourished in the 12th or 13th
century B.C., whea neither the. Upanishads nov the Brdalimanas of
the Vedus are said to have heen swriltenm. ** (7rri yudhibhyom
Sthivah '* (Panini, 8-3-03) WEYPRE €98 refers to  Vudhishohira,
Striyane weanti Ko Kodddygoksch (3 1-76) @8 TAFAF0AH
refers to Kunti, Yudhishthira’s mother. % Tasuwdere  Arjundhyumn
Bun T ($-3-98) MEEFIINWLT pefer= 40 Arjun and Yasudeo, apother
name nf Krishna. The meaning of the last Subry is that the affix bun
comes in the senso “ this is bis objeet of veneration,” after the words
Vasudeo and Arjusa. The fact of Krishua baving killed Kansa, his
maternal uncle, is also mentioned by Patdnjdli in his Vyikarana
Mahi Bhishya. Kunsa Bodhom nchoshle SEIIMEE, < Kansum
ghatayali’’ &RIEATH (Note on Panini, 3-1-26) and Jughana Kansom
kile Vasuderah STTESFFTEET (Note on Pan'ni, 3-2-11). The name
of Krishna also oceurs inthe Chandogyu Upanishad (ird Prapatha-
ka, Chapter 17}, Sayineall this, Rishi Ghore of therace of Aogira-
said thus vo Devaki's son, Kaishne: ¢ Hewho knoweththu s, shov .-,
at the time of his death, repeat these three Yajur Veda mantras :
‘O Thou art undecaying, Thou art unchanging, Thou art the cssence
of true life (verss 6.7 ° DReferences Lo Farikshita Arjuna’s grand-
son, and Janmajeyd, his son, are aiso found in the Aitreya Brdh-
mana Pidjika (8-21}, and 3atpatha Brahmana (13-5-41), Krishna was



therefore a historical persgnage unid lived some time hotween the
15th and l6th centuries B ¢, aud his worship is very old ' India.
But while a great portion of Krishoa’s iife fs tonnded npon faes,
a still greater portion iz baused upan later additions, and letion
has now-a-dags eovered the fuct o vhizkly a= to make it tHealt to
sepurate she two. We »hall, however, dewl more with licts than
with fiction, and tey to ~how what Krishoa really was  very
reader of the main story of the Malhibhivala, shorn of all p etieal
exaggeration and later aceretion, will be eonvinced of the Tacy of
Krishna being the preatest persou of his thue. 18 was deelared
by Bhishma, himself one af the wrreatest warriars and sapes of his
time, in the assembly of Yadhi.-hihira, when Kiishna s eluim to
receive the first honaur was disputed. tha he combinelin him,
" knowledge of toe Vedas and Vadangis and grest sorength
4 Who among men,’ said Bhishina, ““isgreater than Kri-hna?  In-
deed, liberality, cleverness. knowledoe of the Vedas, bravery, mo-
desty, achievements, excellence. intelligence. humilety, beauty, irm-
ness, contentmeant, and prosperity, ill eternally abide in SAehyata.™
(Sabhu Parva, Chapter 38, tersas 10 and 20y And. indeed throuch-
out his life, whether in the ecourt. of kinos or an the lield of hattle,
in aifairs of state as well 45 in those of everv-day life: all these
qualities were always prominent,  Fis mission was to establich
dharnet (righleonsaesst and desirov adho i, and he weermplished
ib,  An cxemplary child, possessed claln ost shperhuman steength,
he cleared Vrindavona of ihe evils with which it was then infested
As a charioteer a.d an athlete he was unsurpes<ed by 1oy of his
contemporaries, Even hix punils never knew what it was o be
defeated in battle, much less bhim:e3f. His inteilost was as clear
as ever, in matters and sitaations of Lhe v eater 6 dlllicalty  and
danger. He was a man of keqn peresplion, kuowing cverything
whether ¢t appertained to the aiVaivs of ihis world or of tho life
to come, in the mast thoroush wannar posstble.  Always devoted
to bis own atmd (Supreme Selfy, inding his pleasure i lhimwself,
merciful and kind to the weak, ever ready to help the distressed,
never sparing the wicked, even though they were his own kith and
kin, doing everything without the smallest thought of personal
ease or comfort, busily engaged in the atfairs of the world aud
yet always above it, he was an ideuwl for his contemporaries,
whether they were men of the world or hermits of the forest.
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This is the Krishna of the Mahdbhdrata. He is first
introduced to the reader at thé Swayamvara of Draupadi in
the court of king Draupada, where he pacifies the infuriate
princes who were ready to fight the Pandavas for having won
Draupadi in the disguigse of Brihmans. There is no reference
to his childhood except in the Sabha Parva, Chapter 41, where it
is said by Sisupala, when disputing his claim to receive the first
honour, *“ Thou hast once morc simp]y pained our hearts by
reciting particularly the deeds of this one (Krishua), such as the
slaying of Putana and othsrs. . . . ., If Krishna In his
infancy slew a vulture, what is there remarkable in that, or in
that other [eat of his, O Bhishma, in his slaughter of Aswa, and
Vriswa, both of whom were unckilled in battle ? If this one threw
down by a kick an inanimate piece of wood, a car, what is there
remarkable in that? Bhishma, what is there remarkable in this
one having supported for a week the Govardhana mountain, which
is likean ant-hi{l? Whilesporting en the top of 3 mountain this one
ate a large quantity of food. Teaving these words of thine, many
have wondcred cxeeedingly. But O, thou who art conversant with
the rules of morality, is this not more wonderful still, that that
great person whose lood this one ate, was slain by him 77

We next find him assisting Arjun in c¢learing the Khandava
forest and accompanying Bhimu to the ecourt of Jarasandha, king
of Magadha, and fighting him. o the great Rajasuya Yagya of
Yudhishthira he takes upon himself the humble daty of servieg
the Brahmins. When the sacrificc was over, avd the question
arose s to who should receive thte first honour, Krizhna was
recognized to be entitied to it. Sisupnla, king of Chedi, dis-
putes it, and is slain on the spot. After the sacrifice Krishna
returns 1o Dwarka, telling Yudhishthira to cherish his subjects with
ceaseless vicilance and patience. Szays he. ** As the clouds are
unto all creatures, ax large trees of spreading bourhs are unto
birds, as he of a thonsand eyes (Tndray is unto the immortals, be
thou the refuge and support of thy relatives.’’ {Sabha Parva,
Chapter 45.) When Yudhishthira has lost his kingdom and goes
inte exile, Krishna meets the Pandavas and comforts them in
misfortune, giving them all the help be can. It is, however, when
the question of peace or war with the Kauravas is being dis-
cussed, that we find him displaying true statesmanship., He advises
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the Pandavas o oblain their kingdom by peaceful means, i pos-
sible, and suggests the despateh of an ambassador to the Kuru
court and is ultimately himself chosen as such. Tu the course
of the debate we find him applanding action as follows:—

‘ If anyone thinks anything better than acticn, I cousider him

weak and his words meaningless. ... . . It is by the virtue of
wark that the gods Mourish....... The saints shine in the

other world by fullowing a lifv of study, ansterivy aund work 7 {Ma-
habharaba Udyoga Parva, Chapter #8, verses ¥, 9 and 16, ““The
excrtions ol the wise arc always associated with virtue. pleusure
and profit. 1f all three cannot be attained, men shoud follow
virtue and profit. 1f these threc are pursued separaleiy. those
who have self-control, chosc virtne ;those who are neither good
nor bad, chose profit, which i aiways o subject of disput , while
the fools only chose gratificaticn of desire. He who se: ks prolit
and gratitication, should, however, practise virtue, for ncither prolit
nor gratitication of desire s dissociated from cictue. ™ (Lhid,
Chapter 124, verses 34 to 57.)

In the Kuru court he strongly advises Dhritrashthra aad hig
sonus to compromise, hut unsuccessfully, and when Duryodhana and
his adherents offer to eniertain him, he declives the hospitality,
saying that he had never departed from the path of duly rom
motives of gain, that only when there is love Dbetwecen tho host
and guest, s it proper for the latter to partake of the former’s
food, and that Duryodhuana being addicied to vice, the foud which
he offered was defiled (Udyoga Parva, Chapter 10). Whebp threaten-
ed with imprisonment by Duryodhana and bis followers, be laughs
in scorn and tells them to do their worst. thas if he wished be could
punish them that very moment and hand them over to the Paoda-
vas, buh that he shall do nothing from wrath or under the in-
fluence of a sinful uvanderstanding. The embassy fails and both
parties determine to fight. Krishoa does not fpht, but gives his
army to Duryodhana sud himself becomes the chavioteer of Arjuna.
At the field of battle he rouses Arjuna to action by preaching
the Bhagwata Gita. The key-note of his teaching is “‘de your
duty without regard to the fruils thereof. Do not be inactive, nor
trouble yourself zbout the result of work. Dedicating your
thovghts and actions to Me (the Supreme Being), do you act
yanr part in the werld aud you will be happy here and hereafter
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As the great aposile of dhaine he essentially combined inhim
all the bost traits of bwnanity in thelr fullest developmeat. If
the sauhstance of rveiigion is culture, then Krishna was the most
cultured, and thevefore the ost veligious person of his age,
Whatever he 4id was characterized by one thinr, which was
that he did it to the best of his power, according to the dictates
of dbarma, and having done it never troubled himself aboutit after-
wards, Lepeaedly bus Vyasa ~uid of him, * Wherever Kris'na
is, there i3 dharma; whercver dharma is, there is victory.” The
Bhagvuta (Gita is Keishna,  Aceording to him, even for the person
who had no wi-h for himsell. performance of duty was necessary in
order to preserve the bonds of soclety. ‘' There is [or me,” says
he, ** nothing to perfovm, nothing to altain, nothing unattalned,
and vetil am enguged in work  If T do vot work vigilantly,
others shall @'so fall in v wavs  If o I«o not werk, the world
will sufler, and men will perish. Asthe foolish erguge in work from
motives of rewatd, let the wise ensave without soch motive in
order to preserve the bupnds ol soviery.”” (Bhagvata Gita, Chap-
ter III, versos 92 to 250 He was as dauntless in the field
of battlc as in hostile courts, and o hils skill and foresight
was due the sweeess o the Pandavas.  [o the thick of fight at
Arjon’'s bidding he unyokes thesteeds of the car, sud while the
latter keeps the enemy ab bay, Krishna *° smiling, and with the
coplest assurance as il he averce in the midst of the women
... . leads the steeds into the hall of arrows created by Arjuna and
grooms them, removes theiv falipue, plucks out their arrows, waters
them and yokes thom tothe ear ' (Drona Parva, Chapter v9.)

it is, however, thousli by many that he cared more for the end
than the means employed. 1for instance, when Drona’s death
depended npon Yudhishthira’s telling him that bis son Ashwatha-
man was dead, Kbishoa uered him to say so. ‘¢ Lf Drona fights,”’
gays Krishna, ‘i flled with rage even for hallf a day, I tell thee,
truly, thy army will be annihilated. €ave us then from Drona.
Under such circumstances falschood is better than truth. By
telling an untruth for saving life, one is not touched with sin.
There i3 no sin in untruth spokea unto waomen., or in marriages,
or for saviug cows, or fer reseuing a Brihmana.'’ (Mahabhirata,
Drong Parva, Chapter 191, verses 46 to 49.) The last of these verses,
Lowever, is not found in the Bombay but in the Bengal text only.
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On snother occasion we read of Yudhishthire having charged Arjuna
with cowardice in notslaying Karna, another great Kuru warvior,
and telling him to give his gandicu (bow) 10 another persHn. Now it
was Arjuna's vow to kill at once the person who charged him with
such an act of cowardice, but here was his own elder brother, whom,
he had followed through good and evil foriung, and whose death
meant Arjuna’s own death. How to act, how not to sacritice the
life of one who was so near and dear to him, at the same titue keeping
his vow unbroken, was the dilemmua in which Arjuna was placed.
But Krishna came to his rescue and told bim that no one was
greater than a speaker of truth : ¢ Behold { however,”’ sald he, ** the
practice of truth is exceedingly ditlicult to be understood as regards
its nature. Truth may be unutierable, and cven falsehood may be
utterable, in cases where truth-would become falsehood and false-
hood truth. In asituation of peritto life, and in marriage, falsehood
becomes utterable. In a situstion iovelving the loss of one’s pro-
perty, falsehood becomes ufterable. 'Ou an occasion of muarriage,
or love, or when life is in danger, ur when one’s entire property is
about to be taken away, or for the sake of a Brdhmana,
falsehood may be utiered.” {Karna Parva, Chapter 64, verses
31 to 34.) And Krisbna illustrated it by the instazmce of the
hunter who, although guilty of a cenel act in killing a2 blind beast,
went to heaven because of the latter being a source of trouble
to others ; while a Rishi who had taken a vow of always speaking
the truth, had to languish in heli, because of his telling certain
robbers who were following a party of travellers as to where the
party had gonse, whereby the robbers killed them. He conciuded
by saying, ‘* Dharma is that which causes no injury to any creature,
and Dharma is so called because it aphclds all. (Dharnal Dhor-
meh,) Whenever, by an oath, one may escape from a gang of
thieves and robbers, or save his wealth from them; or fram giviny
it to sinful persons, or where there is dangor to life, or risk of de-
struction of vune’s entire body of relations and Xinsmen, it is bstter
to speak an untruth. The gpersen who speaks an untruth on
such occasions is pot guilty.”” (Iléid, Cbapter 57, verses 64 and
65.) Finally. Krishna advised Arjuna to keep his vow by address-
ing his brother disrespectfully which was equivalent to death.

How [ar modern casuista are likely to agree with Krishna,
is lelt for the reader to judge. Many writers think both these
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portions of the Mah4bhdirata to be later interpolations, though
Krishna’s view, that that is truth which is consonant to dharma, ond
that is dharma which is conducive to the good of all, otherwise
it is adharma, is founded upon a very old dectrine of the Hindus,
«nd has been followed by them from time immemorial. In the
Mahébhdrata it iz said : ‘¢ Silence is better than speech; i speak
you must, bhen it is better to speak the truth; if truth is to be
gpoken, it is better 16 say what is good ; and if what 1z good is to
be said, it is better to say what is consistent with dherma.”’
(Udyoga Parva, Chapter 35, verse 12,) To another place it is
said: * There i nothing bhigher than truth. It is better again to
speak what is beneficial than to speak the truth. I hold that to
be truth which is fraught with the greatest benelis of all ereatures,”
Mahidbhirata Santi Parva, Chapter 330, verse 13.)

Of the other incidents of the life of Krishna as given in the
Mahdbhirata, may be mentioned (1) his exultation at the death of
Ghatotkacha, sson  of Bhima, which he explains by saying
that had Q(Ghatolkacha mnot been Lkilled, Arjuna would have
been killed instead, and the fate of the war would have been
otherwise ; (2) his running at Bhishma to kill him in defiance
to his vow not to fight, when he found the old Kuru warrior iovin-
cible; (3) his suggesting to Bhima to strike Duryodhana on the thigy
when he found ths latter unosssailable in every other portion of the
body. All this is explained by saying that all is fair in war, and
that those who denounce Krishna would probably have done the
same under similar circumstances.

“The Mahibhérata concludes with the victory of the Pandavas,
and Krishna was mainly the cause of it. Gandhari, the mother of
Duryadhana, apd other sons of Dhritrashthra who wore kilied in
battle, however, denounces him as thecause of ali this slaughter,
and tells him that *‘ on the thirty-sixth year from this, he shall, afier
cansing the slaughter of his own kinsmen, friends and sons, perish
in the wilderness by disgustful means.”” Krishra shows no agitation
at this, and tells Gandhari that he had already known of it and that
she had by pronouncing the curse only assisted him in his mission,
The Pandavas are now instulled in Hastinapur, and though
Yudbishthira expresses to Krishna his gratisude for assistance and
advice in their boor of trial, and enlogizes him as the Supreme
Being, the latter remains unmoved, and when pressed for am



( 123 )

answer, tells Yudhishthirathat he was thinking of the old Kuru
hero Bhishma, who was then lying onabed of arrows meditating upon
him. He then tells Yudhishthira that after Bhishma had departed
from the waorld, every kind of knowledge shall disappear, and advises
him to guestion him about the dutics of kings and of persons in
various gtations in life. Bhishma and Krishna who were both as
gr. at in war as in learaing, were great admirers of each other. and
while the former regarded Krishua as the Supreme Being llimself,
the latter regarded Bhishma as ‘‘ having never transgressed
the path of duty, as being the very embodiment of Dharwma, a se-
cond Markandeya and having even death under his ecommand.”’
Bhishma’s advice does not assuage Yudhishthira's grief for the
loss of his kinsmen in battle. But Krishaa wko was ever ready ta
assist the Pandavas, tells him that the time had now come when he
should fight his own buttle alone and single-banded, and through
force of abstraction obtain control over his own mind. “*The word
with two letters (%) ‘mine,’ is death, aud the word with three letters
{ Fqg ) ‘notmine ' is eternal Brahma. 7he consciousness thatthis
or that is mine, or attachment to worldly thingsis death and the ab-
sence thereof is Brabhman. And these two Brabman and Mrityu, O
King, have their seats in the souls of ail creatures. Remaining
unseen, they, without doubt. wage war with each other. What
matters the world to him who, even if he has acguired the
sovereignty of the whole earth with, its animate and inanimate
creatures, does not become atiached to it, or engrossed in its
enjoyment > On the other hand, il cne who has renounced
the world, and taken to the life of the recluse in the forest,
living on wild roots and edibles, has, O son of [rithe, a cvraving
for the good things of the wovrld, and is artached to them, he
may be said to have Mrityn in bis mouth. Orookedness of heart
leads t0 destruction, and rectitude to Brahm, This and this alone
is the aim and object of all true wisdown ; what can mental distrac-
tion do (to one who understands this) ¥ Thy Awurnes has uot yet
bheen anunihilated, nor have thy enemiecs been subjugated, for thou
dost not yet know the enemies that ave still lurking within thy own
flesh. The time has now arrived, when thou must ficht the battle
which each must fight single-handed, with his own mind., Thevefore,
O Chief of the Bharata race, thou must now prepare to carry the
strugzle acainst thy own mind. and by dint of abstraction and the
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merit of thy owa Kavima, reach the other side of existence and
overcome this raysterious and unintelligible (mind). Tb this war
there is no peed of any wissiles, nor of friends nor attendants,
The battle which is to be fought alone and single-handed is now
before thee, And if thou art vanguished in it, thou shalt find thy-
self in the most wretched plight. Knowing this, O Son of Kunti,
and acting accordingly, thou shall attain success ; knowing the
destiny of all creatnres, and following the path of thy ancestors, do
thou duly administer thy kingdom,”” (vahabhirata Ashwamedha
Parva, Chapters 12 and 13 abstracted.)

Krishna was a living illustration of what he preached, and
throughout his life he never sought anything for himself, but
essentially lived for others. Witness his refusing the throne of
Mathura on the death of Kansa and making it over to Ugrasena,
preferring to serve under him and prizing freedom above the cares
of sovereignty. His teaching was that although the practice of
virtue was essential for the puriflcation of the soul, it should
not be mistaken for the goal which lies in the complete sub-
jugation of all sense of  ““I” and ‘‘mine,”’ complete freedom
from action, and knowledgs of that which is eternal and indestruc-
tible. On leaving the Pandavas, on his way home he meets
the Rishi Uttanka who is about to curse him for having
brought about the Mahdbhirata war, but Krishna laughs at the
threat, and tells him that no. one in the world was capable of
injuring him and that he bronght about the war when he could
not avert the end by peaceful means, The Pandavas now prepare
for the great Ashwamedha sacrifice and duoring their absence, the
widow of Abhimanyu gives birth to @ still-born chiid. 7The
Pandava [amiy would have become extinct and the course of
Indian history eutirely changed, but for Krishaa who revives the
child by swearing by his love of sruth. ' I never nfter an untruth
even in jest, never have I turned Dback from battie. By the merit
of these acts let this child revive. As truth and righteousness are
always established in me, let this dead child of Abhimanyu revive
by the meriy of these.” (Ashwamedha Parva, Chapter 69.) It was
now thirty-six years after the great war, and Krishna knew that his
mission on earth waa over, and that his hour was come, His own
family and kinsme® had become largely addicted to vice and he
could nob preveas their impending ruin., They go in a body to
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Prabhasa at a short distance from Dwarka, where, under the
influence of wine, th¢y kill each other. His brother Balrama
throws himself into the ses, and Krishna knowing that his hour had
come, restraing his senses, speech and mind, and goes into Samadhi,
when a hunter mistakimg him for a deer, shoots him in the feet.

This is Krishna’s {ife as given in the Mahdbhdrata. There is
here nothing which represents him in the way he has been
latterly presented to the Tudian people, by the Puranas, and those
who have followed them. If the Puranas are to be bulieved, he
must have been a grossly licentious person, guilty of violating
the chastity of the millkmaids of Brija, stealing their clothes when
they were bathing in the Jumba at Vrindavana, and huving illicit
connection with Radha, the wife of Ayan Ghosh, with whom his
name isnow inseparably associated. This cannot be true, nor
did Sisupala, Krishna s worst detractor, charge him with these
crimes. All that he charged him with, was his murder of Jura-
sandha, king of Magadha. in an unfaic manner, Which was not
true, and with his bawing married ‘Rukmini who was intended for
Bisupala, which was no dishounour for Krishna to do.

It is, moreover, incredible, in the case of a person who set before
him the lofty ideal of estabiishing the emupirs of vighteousness, wnd
who professed to set an exawmple to others. IUven in the Purypas these
adventures are described in varying details. They wre loss detailed
io the Vishnu Purana than in the Hari Vansa. In the ithagwata
they are deseribed in greater detatl, and in the greatest detail in
the Brahmavaivarta Purana. But none of these has any historical
foundation. There is not a word about them in the Mahiibhirata
and in the Vishou Purana, though there is an account of Krishna's
sporting with the Gopis on a Sarada night, there is no mention
of Radha. It is the same in the Hari Vansa also. In the Bhag-
wata, Hadha is only once mentioned, while in the Brahma-
vaivarta wo have an elaburate account of Brahma performing
Krishna's marriage with her. The same is the case with
the clothes-stealing adventure. It is not mentioned in  the
Vishnu Purana or the Hari Vansa, but only in the Bhagwata and
the Brahmavaivarta. The +vus lile is mentiuned in the Vishny
Purana and the Hari Vansa, but not in the same detail as in the
Bhagwata. Tbe Bhagwata an the Brahmavaivaria worked up
into detail from imagination the materials derived from Vishnu
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Purana and the Hari Vansa, but whence did the latter themselves
got them ? None of these [our Puranas gives a complete account
of Krishna. The Hari Vansa does not descrabe the part he played
in the Mahdbhdrata, nor his last days, nor the destruction of
his family and kinsmen through vice and mutual discord. It
stops short at his visit o Pushakara to see the Rishis after he had
killed all his enemies and seen his foster father and mother in
Brija. The same is the case with the accounls in the Bhagwata and
the Vishnu Purana. This shows that none of them has any
historical value, Regarding Krishna's wives also, allthat the Hari
Vansa says is that all the damsels who were kept in confinement
by Narakasura offered themselves to Krishna after he had killed
Naraka in battle, without saying that their number was 16,000
Subsequent writers make it that number. Their accounts have
thus unconsciously made. one who was the apostle of dharma,
who never relinquished it from fear ovlove or delusinn, and
who identified himself with the Supreme Brahma and exhorted
Arjuna to fix his thoughts upon him alone, to worship him
aloue, to bow to him alone, and to seek him alone relin-
quishing every wother dhurme (Bhagvad Gita, XVIII-65),
e gross debauches al o very early age, and later on a
husband of sixteen thousand and one hundred wives! Writings
like these, it must be said with greav regret, have, instead
of exaitine Krishoa, brought him down lower than even what
was required to suit the popular tastes ol the time. Much
of what goes under the name of the Vaishnavism of the
present day, is due to this lowering of the great hero. The
Bhagvat, the basis of Krishna-worship in these times, as I have
already said, is very good poetry, full of deep smotion and
a literary work of grealt merit. Butit is a very modern bnok,
written not by Vyasa, but by Bopdeva in Bengal, after the advent
of the Mohammedans about the fifieenth century. Ttcannot, there-
fore, have any value as o history of Krishna, like the Muhdbhdrata
which was the work of a contemporary writer. Other Puranic and
vernacular poets have simply elaborated the accounts given in
the Bhagvat, and have therefore even less historical value. Even
the suthor of Bhagvat was not quite sure of his ground ; for, after
describing the Raslila, he introduces King Parikshit questioning
Suka as to why when Krishna had incarnated for the purpose of
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establishing dharma, and suppressing vice, and when bhe was the
Lord himself, did be act directly in eontravention of all systems of
religion, by having illicit intercourse with the wives of others,
why did he perpetrate such 2 deed ? And Suka is made to say,
“that those who are unattuched to anything whatcver, who are Ireo
from all sense of egoism, who arc the lords of all, incur no sin by
acting contrary to the dictates of conventiopnal virtue. Their
actions should not, however, be imitated by ordinary mortals, for
if Siva drank poison and remained oninjured, it does not follow
that ordinary mortals should do the same. The words of guardi-
ans of humanity, not their actions, ought to be followed. When
those who devote themselves to the feet of the Lord beeome free to
act a3 they chose, why could He who assumes diverse forins at His
own pleasnure, not do the same ¥ 77 (Bhagvsata, Book 10th, Chapter 33).
The writer has thus first ittvented a fietlon and then sought to jus-
tify it by the rule of the Sasiras that one who is above all sense of
separateness, is not affected by tue rules of conwcntioual virtue
and vice. But he forgets the well-kaowu sayiny of his own hero,
that he did his work in life in arder to prescrve the boods of society
as well as t0 set an example to otheis.  He did not also realize the
mischief of the doctrine he preached in the mouths of the unlearn-
ed, nor the premium b set Lo viee which it subsequently
did. Attempts bave also been made to explain Krishna's amor-
ous adveotures csoferically. by saying thst the miikmaids of
Vrindavana represent the various Jritis, (modification of the
humapr mind,) and Krishna the supreme self, in whom they find
their ultimate rest, that Radfia represente the human soul, and
Krishna the supreme soul, that the clothes-stealing allegory
represents the attitude with whiceh the human soul ought to seek
the divioe sonl, after leaving aside all its wordly trappings. Such
explanations are, however, not likely to carry conviction to those
who seelk the historical and not & faociful Krisbna, and for
shem the Xrishna of the Mahdbhdrata is quite sufficient. The
popular mind to which the Krishna of the Bhagvata, or of
writers, like Surdas, appeals more strongly than the Krishna
of Vyasa, fail. to see in the former anything that can be con-
sidered objectionable, and thinks the modern view tu be heterodox.
Rut the truth is that Krishna, as described by these later writers,
has been the chief cause of much of what has degraded Vaishnava



{ 128 )

worship into sensualism of an objoctionable character, But for this
the actions of the (fosqins of the Ballabhacharya sect would not have
heen toleratedin any ecommunity to the extens they havebeen tolerated
in India. ERadha Krishno, with all the poetry associated with the
name, is good for fiction, but not forexulting the mind or purifying
the emctions. l'or them the teachings of the Bhagvad Gita, the
Anugite, and the life ol Krishna as given in the MahdAbhdrata, are
quite guflicient.

Krishna, though a religous reformsr, never founded any sect
or cult. The tendency of his teachlngs was always towards
freedom im thovght and action. He recognized the distinction
of caste not from birth, but from guac and karma (attributes
and qualifications.) ‘‘This pleasant speech which the unwise who
are devoted to verbal discussions about the Vedas, who think of
nothing beyond, and who are attached to desire, utter for the
purpose of atiaining heaven and fruit of action, that speech which
concerns itself with much actionforthepurposeof worldly enjoyment,
cannot lead to samadhi those whoSe hearts are wedded to It, nor
does it steady the intellect. The Vedas concern themselves with
that which is made of three qualities (the world), be thon above the
world, free from opposites, always abiding in thy true self, never
caring for acguisition or preservation ol what is acquired. When
thy intellect crosses the mind of delusion, thou shalt be fres of
what is to be heard and what bas been already heard.” (Bhagvad
Gita, Chapter 11, verses 42-—45.) His was the religion of the
heart, not of sects or cults nor of temple-worship, but of unselfish
performance of duty, pure davotion and realization of one's salf as
tho Self of all, and had India followed if, it would not have wit-
nessed the many religious and social revolutions it did later on.

Krishoa’s departure from the world marked the commencement

of the Kali Yuga, not ounly in the popular, but

Buddhism. also In the true sense, for, during the period
which followed, we have superstition and dogma

crushing the nation beneath their weight, truths of religion com-
pletely forgotten, Brahmavidya which was as much the property
of the Kshatriyas and the other classes as of the Brahmans,
gradually declining and crushed by forms and ceremonies, aund
Brabmins asserting themselves as the custodians of the national
conscience and playing upon iv as they chose. This continued for
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about 800 or 900 years till Buddha appeared on the scene, and by
his life and teachings once more infused new life into the dry
bones of Hinduism. Ib is not necessary . to deseribe his life in
detail, as it does not come within the proper sphere of & work
likke this. History affords no other exaumple of a prince nurtured in
the midst of luxury, full of life and vigour, with nothing to draw
him away from the world, renguncing everything—a young wife,
an ooly child, an aged father, a kin gdom and ease and comfort
and giving himself up to the severest ascetivism, for zo other object
but to find a path outof the misery of the world for suffering
humanity. There wus nothing new in his teachings. His four truths
of the existence of suffering, the cause of suffering, the cessation
thereof through cessation of desire and the path of attainment there-
of through right living, righv thinking, and right acting, and his
ideas about Nirvana had long heenthe possession of Tudia from
time immemorial. The Upanishads and the Gita sang no other tune ;
Vyasa expounded no other truth in the Muhfibhirata. DBuddha
only brougbt it home once more. both by example and precept, and
puritied society of superstitions which bad stuod in the way of their
acceptance. The verdict of Hhys Davis that he was the wisest and
the best of Hindus is, thereiore, true to the very lester. In the
Puoraoas and later Hindu ' literature, he is represented us an
incarnation of Vishau forthe purpose of deluding mankind, an
atheist and a perverter of religion  So perverted had the intelloct
of the nation become ! Moderm I[ndiaw thinkers, howcver, look
upon him as one of the few men who have appeared in India from
btime to time to nphold the canse of sruth and purification of society
from priest craft and dogma. His followers though more numerdus
than those of any other religion in the world, do not now count
more than 323 out of every 10,000 of the Indian population. But
the influence of his teachings survives, in the regurd for life which
now characteriscs Hindus. 1o Bengal some of the Buddhistic
divinities are said to have been imcorporated into the THindu
Pantheon, aad Dharma, the sceond person of the tuddhblst
trinity, is worshipped as a Hindu god. Many think the absence of
caste distinction in the temple of Jagannath in Orissa toc be also
due to Buddhistic influence, while in Gaya the pilgrim offers
oblations at the place where Buddha attained samadhi. Before
the advent of Buddhism there were no roligious sccts, nor monasbic
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orders in India, and their subsequent development may well be
gnid to be one of the remnants of that religion, till we have now
religious sects and maths by the thousand, cach professing to
have found out and living the life of truth, and yet cach wedded
mors o externals than to the religion of its founder.
Closely allied to Buddhism is Jainism, which is now the
religion of more than thirtesn Tacs of people
Jainism. in Todia, and whose followers form one of
the wealthiest trading communities of this
country. The Jalns ave divided into two prineipal sects, the
Swetambaras aud the Digambaras ; the former consisting of
those whose ascetics and images are clothed in whive, and
the latter of those whose ascetics and Images go ovaked.  The
scet was founded by prince Vardhmana or Mahavira of Vaisali
about 500 B.C. He wasthe twenty-fourth Tirthankara. The account
of his life as given in Jain books, is similarto accounts of Buddha’s
life, »ud the Tdentity in the names of his family members may
lead to the saspicion that they have been copled from Buddhistic
books with slight alterations. Buddha's former pame was
Siddharthe. Mahavira's father was Siddhartha. The story of his
bicth is us miraenlous as that of Buddha, and gods and heavenly
nymphs agsist and rejoice at it as they do at Buddha's. Mahavira
leaves his kingdom to be governed by his brother, and adopts the
life of un ascetie, observing frequent fasts of several months'
duration and becomes absorbed in meditation like Buddba. During
this period he suffers all sorts of privations and persecutions
at the hands of his ewemies and aboriginal tribes of India. He
eontinues uoshakea, aud c¢ven the powers of darkuess cannot
assail him, just as they caonot assail Buddha. Like Buddha he
attains to Samadhi under a s8¢l tres npear Rijunalika afier
twelve years of asceticism, and receives the homage of the chief
of the gods, His fame spreads and foliowers commence coming
in from Brahmins aud othercastes. Mahavira, like Huddha,
pow goes about di-seminating bis doctrines which are similar to
Buddha’s scrupulous love of life, avoidance of falsshood, prac-
“tice of truth, avoidance of giving pain Lo others, observance of
continence and avoidance of family life. He helieved in the
law gf HKoarma, and declarved it to be the seed of the treeo! the
Sansara. According to him the Jittt wus not identical with the body,
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and he believed in incarnation following Karma, whether good or
bad. Bondage was dependence vr connection with worldly act:,
liberation, detachment thereof and independence alTecied by know-
ledge. Be believed inthe existence of the gods, heaven and hell, a
future life, virtue and vice, His Niyveme was the extinction of acts
aud synonymous with wmokshe or liberation. Mahavira's labours
were confined mostly to Gangetic Tndia, where he seemedts have
gained a number of folloxers. At the age of 72 he depuried Ve
body through Samadbi.

" The Jains are mostly Vaish.as, and in some Parts of tle
country they freely intermarry with Vaishnava Vaishyus. 1In
others they do not. Some of the Vaishyas, ke the Seths of Muthora,
professed both Jainism and Vaishnavism., As the late head of the
firm said in one of his speechies ab a ca:te conference, he looked
upon both as his two eyes aod could vot afford to jose either.
Tn othaer parts of the country there is moch prejudice aguinst the
Jains, and a sloka of the Puranas iscited as anthority for fecing
a2 mad elephant rather thau visiting a Jain temple. These
prejudices are, however, fast disappearing, ard Jans and
Vaishoavas meet in  the same contereace. The lay purtion
of the sect are as serupulous of life as the clergy. TFuasis
of long duration, especinlly duriog the month of Bhndon, are
very common. [They do not eat after dark for fear of injui -
ing life, ard adstain eitheér during the month of Khmloy, or
duricg the whole of the raisy seasco, from eating green
vegetables. Their mendicants tie a ¢loth round their mouths, and
carry a brush to sweep off inseels before sitting. Their temples ure
aplendid edifices of marble, and are richly endo-ed, and they have
a command of money for publie objects which few communities in
udia have, Their services are very simple, and their priests are
not Jains but Rrabmans, called Bhojakas. Their chief objects of
worsbip are the Tirthankaras, chiety Parasnath and Mahavica,
I'heir doctrines are contained in a large number of hooks which
are now being made available to the public through the efforts
of modern Jain retormers and their schools, piujrapoles and homes
for ascetics are known all over the country, Mostof them obse: ve
both ordinary Hindu and Jain ceremonies as swits the oceasion,
ard in most parts of the country there is not much to distinguirh
them from the latter,
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Buddhism, which came to be the State religion of Tudia in the
time of Asoka in the third century B.C.,
Revival of Hindn- svccumbed to Brahminism shortly after. But
i:;nmlalgg]g;’ es?:k“al the latter also became a, lifeless system aud eon-
) t'nued to besafor several centuries, till Sankara,
the great exponent of advaifism (mon-duality)
appeared ou the scene, and once more infused life into it by
restoring the living religion of truth for th2 dead religion of form
and dogma. We shall speak of his work later on. HBe was followed
by Ramanuja who brought devotion to the door of the poor and the
owly. Hiswork snrvives,though not to the same cxtent as Sankara’s
His God is not mivgunie (vold of attributes), but saguna, havirg
all the auspicious attributes and assuming at times vavious
forms for the benefit of his creatures.. Four of such forms are
well knowa in the Vaishnava Sastras, riz., Vasudeo, Sankarsana,
Praduyumoa and Anirudha, correspanding to the Supreme Brah-
man, the individnal sonl (Jiva), the mind and the principleofegoism
of the Vedanta. His system i3 one of Visishtadwaita or dvality
with a difference. He prefers love and devotion to God to wisdow,
and declares that mere knowledge cannrt hring akbeout that which
can be accomplished by devotion. This latter alonec prepares
the dovotee for realization of the truths of the Upanishads
God, in Bis sukshama or subile form. is without passion, im.
mortal, free from natural wants, of true desires and true resolves
and the innermost self of all. He is worshipped by cleaning hig
temples and images, providiog flowers and perfumes for religious
rites, presentation of offerings, repeating His names on the rosary
and by seeking union with Him. This leads to suyugye, selokyo
and somipye, a condition of perpetmal residence in Vaikunthg,
the abode of Vishou, partaking of His sssence, abiding near Him,
bubtnot merging into Him and retaining one’s individnality,. When
man by wmerit of his good deeds done in many incaraatioos,
washes off all his impurities, he seeks refuze in the feet of the
Supréme. Then through the teachings of his master he acquires
daily the virtues of control of the senses and the mind, asceticism,
forgiveness, rectitude, duly attends to the duty of his order and
avoids what is evil. He then betakes himself to the constant
ptraeblce of meditatite upon Him and bhearing His praises, sill by
His grace he forgets everything in devotion to Him.
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The followers of this sect are called Vaishnavas, and they are
largely found in southern as well as other parts of Indla.
Ramanuja's disciple was Ramanand. He has also a large number
of followers in all parts of Upper Tndia where they ure called
Vaishnavas, Bairagis or Ramanandis. At the last census they
uumbered mors than 16 lacs. Both mendicants and laymen can be
Vaishnavas Mot of them are worshippers of Rama and

repeat and salute each other with ¢ Jay Ramsa,® or *Sita Rama’
or ‘ Hama Rama,” They are generally not a very learned class,

thoungh some of t' em are great devotees. Their most popular book
ia the RédmaAyana of Tulsidass, and they are very scrupulous
in the matter of food, though many of the mendicant class are
greatly addicted to smoking ganje and charas, and are of g
ragged and dirty appearance. . Any piece of wood or stone with
a piece of cloth and tinsel is put up as an image of God in
extori money from pilgrims, and one seldom feels any elevation
of thought by attending their services.
After Ramanand comes Kabir Dds, or Kabfir the well-known
weaver reformer of Benares. Accomling o
Kabir. Mr. Grierson, he lived in the ffteenth century
A D, and was a disciple of Rawmanaod, and
the founder of the [Kabirpanthi sect. His followers are still
more or less largely to be met with in almost all places in
Upper India and the Central Provinees. They numbered abon,
seven lacs al the last census. Kabir was essentially a people’s ve-
former, and a very free and fearless exposer of all cant and dogma,
an uncompromising adherent to truth wherever it was found, and an
idealist who brought idealism from the pedestal of thought iuto the
life of the people. He respected neither caste nor gsect., and za
freely denouuced what seemed to him apavt from truth in the
practices of the Hiodus as in those of the Mahommedans, His
Sabda, Sdkhi and Sukbnidhén are all popular works in Hindi
literature, and he seems to have largely influenced the views
of the great Sikh reformer Nanak. Says he: ‘*'The mind is
one, you may apply it either in devotion to God, or towards the
vanities of the world. If thou wishest for Me, belike Me, leave off
the vanities of the world, Thou hust everything in thy own self,
There is no enemy in the world. Leave off thy egotism, make
thy mind peaceful, and the world shall all be kind to thee. Make
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thy mind steady by every means in thy power, whsether it be by
devotion, or knowledge or meditation. Neither MAy4 dies, nor
does the mind cover die. Desire and hops never die, only the
body dies again and agaia, 50 says Dds Kabir. O, Brothers, such
is the sweet vectar of {lari’s love that by drioking of it, one
becomes immortal. Dhru drank of it, Prabbdda d:ankof it
Mirabai drank of it, the Saint of Balkh and Bokhdrd drank of it,
giving up his kingdom. The nectar of Huii’s love is, however,
dear in price and only the few who have no glasses in their
housescan drinkof it Man ranstowards everything but, seys Kabir ¢
hear, O wise men, it is Hari’s love alone which purifies Thereis
nothing like Hari. ILlvery ome wisbhes to go theie, but T do not
know where Heaven is. Thou knowest not thy own inverself and
merely talkest of Heaven. Soleng as thy heart yearns for Heaven,
g0 lopng it cannot yearn for the feet (of Hari). No moat nor rampart
of Heaven do I ses. Says Kabfe, it isthe cowrpany of the wise
alone which is Heavea. All thy life has been wasted in mere talk,
without thin];ing of Krishna. Atshe age of five thou wast aninno-
centchild, at twenty and twenty-five thou travelledest in varipus
countries in search of wealth, at thirty thy thirst of wealth was
buraing hot, till thou collectedest lacs and crores and wert not
eontent. In old agethy powers became duli and thy throat choked
with phlegm. Thou never visitedest the wise, but hast spent thy
life in vain pursuits, The world isselfish and all is vanity, says
Kabir. O Fool! awake, why art thou beguiled »

These earthly kings of yesterday, are vainly showing themselves
off. Bub thy servant never wacnders about. He is master of the
three worlds. O my foolish heart, awake and engage in the service
of God ; no one who spreads forth his hand to ask for his g acocan
measure it. Says Kaobir, all doubts and dclusion disappeared,
when Hari favoured Dhrn and Prahldda. O wise moq, this moment
his hour shall never return even though you give millions for it,
A human inearnation is most difficult to attain. The bee (souwl!) has
no friend nor campanion, but leaves the world alone and friendless.
Why are you sleeping, get up. Time is fying fast, says Kabfr,
sing the praises of Govinda, all this show is false. See how
insane I am, that T am hankering aiter life. Time has destroyed
even Siva, Sanaka, Brahma and other Munis; ever gods and
demons who wielded the sceptre of the three worlds, bave beex



destroyed. Time ate them all, but even it was also destrayed. The
physician is sent for and speedily he comes and says something,
holding the arm of the patient: but no one has ever given suwvh &
medicine as made the body immortal, Vedas, Paranas, the oran,
bouks, Paudits and Mullahs have all been guestioned, but none has
made me a jot less or more. [ have wandered over all the world,
wnd rans wcked every place ; bmt, says Kabir, the only medicine for
the evils of lifa is singing the praises of Mari.” 8o popu-
lar was Kabir with both the Findus and the Mohammeduns,
that each claimed him to Dbelong to them aud on his death hall
his remains were burnt by the Hindus and a place still known
as Kabir Chaura dedicated to him by the then Raja of
Benares, while the other half were huried by the Mohammedans at
Maghar, near Gorakhpur, where ‘he died. Kabir's sarings and
sougs are still in everybady’s mouth, and the services of his
tollowers are often characterized by deep  devotion and veligicus
fesling, and most of them are meao! good chdracter and lead
pure lives,

Nabhaji, the anthor of Bhakta Mal, who according to some
was a contenporary of Akhar and according to others lourished
gwo conturies eavlier, has givea nsa good account of these poople’s
reformers, and after Kabir we notice Mira Bal one of the greatest

devotres and the only poetess of Novthern India.

Mira Bai. She was the wife ol Baja Kumbha Karana of Chit-

tore and (lourished about 1420 ATy Tradition says
that her devoiion to Krishna exposed her to much persecutinn on the
part of hoe hushand and his velations, but sbe rewuined firm, and
that when a cup of poison was brought to her to drink, she drank
it off like Socrates cheerfully, repeating the name of her favor-
ite deity. Same of her songs are very popular among 1lindus,
474 she is reckoned as one of the greatest devotses of rishnu,
For swoetness and depth of feeling Mird's songs ococupy a high
plaze in Hindi literature. ‘' 1 have thrown away like wator the fear
of the warld or of the family, Do you hide the women of your
own hou=ghold, 1 am another’s. I have bcen pierced through the
hears with the davt of Krishna's love, Mird is daneiog before the
Lord and is clicging to his feet.”

“{ an mad for Krishna, no one kvows my discase. It is only
the wounded who kaows the troubls of the wounded : my beloved's
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chamber is on the cross, how can I reach it ? Mird’s Lord is
Girdhar. He is verily her physician.’’

* Mine is verily Girdhar Gopal, no one else, He who has the
crown on his head, the conch, the discus, the ¢lub and the lotus in
his hands, and & garland over his neck, is my Lord. Father,
mother, brother, relations have I none. I have left off my family’s
fear, what can any oue 46 t0 me. 1 bave lost all fear of she warld
in the company of the good. Now the report has gone forth and
every one knows of it. I have nourished the creeper of love with
tears. Dird is the slave of her beloved Girdhar, come what may,’’

The last two songs are very popular in Hindu society.

Dadu, the cotton-carder, reformer of Sambhar
Dadu. in Rajputana, who lived about 1600, was also &

people’s reformer, and the Dadupauthis are
still found in large numbers in Marwar, Ajmere and other parts

of Rajputana. Their chief place is Naraing ; they carry a rosury
and wear a peculiar kind of cap which each ons must manu-
facture for himself. The Nagas of Jaipur who aumber many
thousands and are a formidable ighting class of people, belong to
this sect. Dadu’steachings weresimilarto Kabir's. ‘O foolish man,
Godisnot farfrom you. You are ignorant but ITe knoweth every-
thing and is careful in bestowing it. Oh, my friend, recognize that
Belng with whom thou att 50 intimately connected ; think not that
Gaod is distant, but believe that like thy own shadow He is ever
near thee.”” The services of the members of thisorder are full of de-
votion, and they are generally men of good and pure characters.
About this time Bengal also witnessed a greatrevival of Krishua-
worship under Sri Chaitanya who flourished

Chaitanya. in Navadwip between 1485 and 1533. Chaitanya

is believed by his followers 1o be anincarna-

tion of Vishnu and his teachings still exercise a vast influence oveyr
a large portion of the Hindus of Bengal. Chaitanya was origi-
nally called Nimai and was a great Pandit, but gave up all pride of
learning and loft ol everything for devotion to God. His sarliest
companions were two of his fellow-students, Mukuanda and
Ganga Dhara, Theoy were joined by Sri Bas, a Pandit and
s great devotee, and Nityanand, an ascetic, who had come to
him on hearing ol the depth of his devotion. These men be-
came mad with devotion, and persecution did not dauat their
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spirits, The party of Chaitanya now increased in pumbers
and people from all clasyes hegan to join ¥t Even Moham-
medans became followers of the great devotet of Nadia. Hari
Dass was a Mohammedan. Jagai and Madlhai were Brahmins
who had been discarded from all good society on account of
their crimes. Keshav Bharti was an old ascetic. who had ini-
tiated Nimai into the mysteries of Sanyasm- All these became
his devoted followers. Nimaiwas now known as Sri Cheaitanya.
He then went to Orissa and converted Sarva Bhauma Pandit, a
great Vedasntic scholar, and Ramanand Hail the Raja of Orissa.
On his way t0 Brindraban heconverted two of the mast powerful
ministers of the Nawab of Bengal, Birkhas and Dabirkhas, who
thenceforth became great Vaishnavas and were known as Rup and
Sanatan. His followers had now vastly increased in mumbers and
he reached Mathura accompanied by a large party., He then re-
turned to Bengal and passed the remaining yearvs of bis life in
Orissa and died at the age of 48, leaviog to the world an example
of fervent devotion seldom met with 1n religicus history.

Chaitanya left no writings, except a few verses known as the
Sbikshashatakam. I give some extracts from them.

“ Singing the glory of Krishnga polishes the mirror of the heart,
quenches the terrible Gre of the world, makes the flower of rood for-
tune open, gives life to the brilde o/ wisdom, makes the ocean of
bliss full, fills at every step the mind with the ambrosia of happi-
ness, and leads to unity with the self of all. He who is meaner than
a blade of grass, who bears all and even more than all like a tree,
who does not himself care for lonour, bub gives honour to others,
he should always sing the prakses of [Tari. I donot, O Lord, covet
friends, wealth, women, or poetry. Lctme have unselfish love of
God in every birth. I am neither a Brahmin, nor a ruler of men,
nor a Vaishya, nor & Sudra, nor a student, nor a houscholder,
nor a forest recluse, but the slave of the slave of him who is de-
voted to the feet of Sri Kyishna, the ocean of bliss. ™

It is thought by sorhe European writers that Chaitanyu by
ignoring caste, prohibising the use of animal food and sacrifices
and teaching Bhalti as the road o emancipation--rellected
the spirit of Baddbism. His life does wnot, however, show
that he had come into contact with Buddhistic inlluences.
He was one of those fervent natures which burn with devo-
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fion, and by the very force of their faith in God attract
mankind to themn. Some of his followers who were found in
Navadip (Nadla) and Brindraban (near Mathura) observe casts,
while others who awe called Vauishinhs to distingnish them from
Vaishnevas, do not. The dividing line between Saivism and
Vatshnavas is not S0 much the worship of Vishnu on the part
of ths latter, and of Durga on the part o! the former, 28
scrupulous avoidancd ¢f animal food =nd strict observance of
purity. In this respect some of the Vaishnavas present a noble
example. Not only in Brindraban, but elsewhere also - are
met men of pure and loftiy character, and great scholarship among
the followers of Chaitanya. In Mathura and Brindraban, where
Krighna-worship is the chief feature, although in the great
temples you only see costly shows and empty ceremony, it is in the
quiet haunts of Govardhana, Radhakund, Nandgram and Bar-
sana, which still remind the pilgrim of the Braj of old, that
atrue Vaishnava is found here apnd there. Some of these rren
bave rslimguished all for devotionm to Krishna, and present &
pleasing contrast to the irréligious tendencies of many of our
educated people on the one hand, and superstitious beliefs of the
genorality of the masses on the other.
The great Sikh reformer S4nak, who flourished between 1460and
1539, and whosie great work, the Granth Sahib
Nanak. or the Adigranth, is the canoniocal book of the
8ikhs, comes naxt. His saying, '“Nénak dukhié
sab sangdra, jo sukhid so ndma adhdra (O Ndnak, every one in
shis world is unhappy, it is only the name of the All-supporter, that
is happy),’’ is in the mouth of every Hindu. Whatever he has
writiea or said is marked by the deepest piety and the most fervent
devotion. Says he, ‘‘ His name is Truph, the Creator of all things,
fearless, void of enmity, the timeless entity, not born from a womb,
self-oxistent. In Eternity Truth was, fin the beginning of the Yugas
Truth was, Truth now is, Truth, O Nénak, shall ever be. By
repeated meditation, even though I meditate s bundred thousand
times, I cannot attain Him. He is not attalned by abstraction
even though I persevere in it. The hunger of the hungry is not
appeased, oven though the wealth of the unmiverse is brought
together. Nos & thousand dexteritles, nor even & ltundred thousand
avail. How can I become the Truth, how tear wff the veil of
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errorf We should walk in obedience to the command of the
Almighty, and in accordance with what is written. Form is by
Hia decree, His decree cannot be otherwise. . . By Hls command
are high and low. By his command are bappiness and misery,
By His command one is saved, another wanders forth. Every
one is under His command, po one is beyond it. He who reflect®
upon His cammaud cagnot, O Népak, utter ‘I’ I have only
one reguest to make, O Lord, O Thou Fountain of Mercy, make
me the servant of the good. Every morning let me serve the
feet of Thy devotees and see Thee, Let my body apd mind
be devoted to the service of others, and my voice sing the praises
of Hari. Let me at every breath remember my Lord, and remain
alweys in the company of the good. There is verily only one
refuge for me, Nénak, go to it.. The wind is the gurw, the water
is the father and the broad earth, the mother. The days end nights
are two nurses who fondle the world: Good and evil come and
go. The actions of every one vvertake him, whether far or near.
Those who meditate upon the Ndma (nawe), cross the ocean of
misery, Ndnak, they are purified and released. The most sacred
Dharma is to repeat the name of Hari, the best action 1s to seek
the society of the good, which wipes off all evil thoughts, the best
determination is always $0 repeat the name of Hari, the best
speech is to sing the awest praises of Hari, and the best place is
whkere the name of Hari is uttered.”’

# Yogis find Him through Yoge, the wise through knowledge,
‘but Ndnak finds Him who is the abode of mercy, through devotion.
Neither sainta nor ascetics nor men of wisdom know ths ways of
Him who in & moment mukes & king & beggar and a beggar a king,
makes void fulness and fulness void, assumes various forms, and
is yet above all, beyond the reach of thought, the All-powerfnl
Creator of all. 'I'hose who do not ghey the directions of the true
Guru are miserable in ali the four Yugas. See how foolish they
are, thatthey do not know the person in their house (self in the
body). In spite of this they are beguiled by their owu egotism.
Thoae who are cast off by the true guru are never honoured else-
where. Alas! they never utter the true Word which fulfills all
‘desires. O my heart, alwaye see Truth within thyself. If thou dost
go, thou shalt be released from all trammels of birth and death,
and shalt see the Word pervading all. Inmumerable are the
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creads, sects, observances and books: countless are those who,
devote themselves to Yogs, sing the praises of the Lord, or betake
themselves to asceticism of diverse descriptipn. Countless again
are those who walk apart from truth and commit various crimes.
Countless are the names of God. I am tired even of saying the
word couniless. That alone iz good which Thou approvest of,.
Thy glory is indescribable. Thou art the ever-abiding formless
One.”’
The teachings of Nénak culminated into the great Sikh move-
ment, and the spirit of martyrdom which Mahom-
Sikhizm. medan persecution aroused in some of their
leaders, is unparallele? in Indian history.
Nénak was merely a preacher of purified Hinduism, and it was
reserved for his ninth suceessor, Curu Govind Siogh, to cut
the Sikhs off from Hinduism by disearding the sacred thread,
and the rules observed ab the births, marriages and deaths of
the Hindus ard from Mahommedanism by insistivg upon their
not wearing & cap, nor eating meat killed in the Mahommedan
fashion and forming them into a close fraternity. They were
to have their hair wuwcut and eschew tobacco. What the
result of this organisation was, every reader of Indian his-
tory knows., At present persons following the Sikh creed in its
entirety are rare, even thongh there are more than two millions of
8ikhs in India. The most zealous Sikhs are the dkulis, while the
others either observe the chief ordinances of Guru NéAnak and
Guru Govind Singh, and avoid the use of tobacco or cutting the
hair, or while professing a devotion to the tenets of the Gury, sti]}
observe the usages of the Hindus, The story of the martyvrdom of
Guru Teg Bahadur Singh, who was summoned by the Emperor
Anrengzeb in 1732 and offered much inducement to embrace the
creed of the Prophet, but stoutly refused to do so, is very popular
in the Punjab. Teg Bahadur was pub in prison and cheerfully bore
the horrors of prison life, There he repeated the following verse ;
‘' Be anxious for that which comes to0 pass unexpectedly. Such iz
the way of the world that nothing here is stable. That which is
born, must die to-day or to-morrow. O, Ndnak, sing the praises of
God, leaving off everything as a snare! My mind is devoted to
the lotus feet of Goa. If it turns towards evil, let it be brought
bhack by the Sabde of the Guru. If you take hold of oue by the
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arm, do not forsake him, but give yourlife for him, Says Guru Teg
Bahadur, lot the hody fall, but do not forsake duty.’”’ Other in.
stances of martyrdom in the history of the rece show what sacri-
fices these men made in the cause of Hinduism, how a futher and
son vied with each other for sacrificing their lives when bringing
the corpse of Tep Bahadur gut of the prison, how the two sons
ot Guru Gavind Singh and others preferred death to renouncing
their aneestral faith. A recent writer has summed upthe teoets of
Sikhismm as follows: ‘‘ It prohibits idolatory, hypocrisy, caste
exclusivensss, the ceoncremation of widows, the immurement of
women, the use of wine and other intoxicants, tobavco-smok-
ing, infanticide, slander, pilgrimages to the sacred rivers and
tanks of the Hindus; and it inculcates loyalty, gratitude for all
favours received, philanthropy, justice, impartiality, truth, hon-
esty, and all the moral and domestic virtues known to the holiest
Christions.”” 1t would be diffienlt to point to a more eomprehen-
sive ethical code. Tt is, howsver, doubtful if the erdinury Sikhs
follow such a strict code, and Sikhism is ordinarily not very dis-
tinguishable from Hinduism,

The clerical or monastic portion of the S8ikhs consists of
Nirmalas, Udasis, Suthra-shahis, &e. The Udasi sect was estab-
lished by one of the grandsons of Nanak, and has still a large
number of followers in ‘its ranks They never beg nar give up
dress altogether, and are often well off. Their sorvices consist
of recitations from the Granth Sahib, singing of S0UE: Ccom-
posed by Nénak, Kabir, Surdas, &e¢. The chief object of worship
is the Granth Saghib, and one often feels highly pleased, and
sometimes leaves a better man after attending their meetings.
Scome of them have pow set up as expounders of orthodox
Hinduism. But the great majority are Vedantins. The Nirmalus,
observe their vows more strictly than the Udasis. Many of
them are evén greater Vedantic scholars, asnd have written
several important works on Hindu philosophy. The Udasis are
not above pomp aud show, but the Nirmalas have none of cithar,
It is to the select few of these two classes of Hindus that the eredit
of setbing an example of practical philosophers in these days of
superstition and form, may be said to be largely due. The Sikhs
of the Guru Govind Singh sect, are also very numerous, forming
51 per cent. of the whole Sikh population, and they profess to keep
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up the traditions of their founder. in both social and religious
matters.

Of the other Hindu sects the Charandasis and the .Gharib-

dosis only deserve mention. Charandass was
Othor Hindu Sects.; a Dhusar, who lived in the reign of 8hahjahan

in a village called Dahra, near Rewari, in the
Punjab. He was a great exponent of Krishna-worship, and his
Swaroduya, & treatise on the regulation of the breath, is very
popular. His Bhagtisagar is also good, and contains some
beautiful . sengs. The I[ollowers of Gharibdass are geperally
mendicants only in name, and are often men of wealth. All these
gects are a mixture of the devotion of Kabir and Ramanand, and
the Vedantism of the Upanishads and Sankara.

These are some of the prineipal Hindu sects flourishing in Upper
India now-a-days. Between Ndnak and Ram Mohan Roy, the
founder of the Brahmo Samaj, there were vo religious reformers,
though, from “ime to time, poets and thinkers who set nohle ez~
amples of devotion or sought to impress upon the people the value
of pure religion, were not wanting.

The great master of Hindu song, Sdr Das, the blind bard of

Brija, was one of them. He lived at the court

Sur Das. of Akbar in 1550 A.D., and his songs exerclee

an ipfluence over the lives and thoughts ot the

people of Upper India, which is as lasting as it is deep In charae-
ter. Men, women, and children are all heard repeatiog or singing
them, and from the palace to the cottage Stér Dis is upon every-
body’s lips. In fact, he is the founder of the Krishna-worship
among the psople. He made a vow of composing & lac and &
quarter of songs in honor of Krishna, but when, as the tradition
tells us, he was struck with blindness before finishing his task,
Krishna himself came and completed it. These latter songs all
conclude with Stirshydm as the name of the composer, while Sir
Dés’s own compositions conclude with the word * 8dr ™ only.
There is, however, no doubt of the fact, that Sir Dés was
oneof the preatest masters of the art of singing. For depth
and originality of feeling, fervent piety and an ever present
gense of and the purest attachment to the object of his worship,
he stands unriva.l]:ad among the worshippers of Krizshna. For
rhythmistic flow of verse and gracefulness of style, he was
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pur excellence the foremost Hindu musician of his age, and in 80
‘great a veneration is his memory held, that the little hut where
he is said to have lived in Brindraban, is still preserved snd visited
by thousands of pilgrims every year. Though it is not possible to
preserve the beauty of the original in the translation, yet T venture
to give a few of his songs:~'"All days are not the same. Past
actions give their fruit O, my foolish mind, give up all sorrow.
One day there is a pile of wealth oqual in height to Meruin the palace
of R4j4 Harishchandra, the next day he is the servant of a Chau-
dila, receiving the cloth covering corpses carried to the burning-
ground, Oneday Rama goes about with Jinki in the Pushpaka car,
another day he wanders about in the jungles weeping for her. One
day Yudhishthira is on the imperial throoe with Sri Bhagwén
{Krishna) serving him, another day his queen, Draupadi, is in the
hands of the Kaurava Dusbasana, pulling her by the hair. One
day the bridegroom goes to marry his bride surrpunded by pomp,
-another day he is being carried as a corpse to thé cremutorium,
When residing in the womb of the mother, man got his future all
marked out for him. Q, Sdrdds, exertion is useless, what fate has
ordafned is true.”’

‘* Hari is my refuge. No other ceremonial or meditgtion is
there for this Kali period. NArada, Suka, Sankara and others
found only this muchbutter after churniag all the Srutis. Actions
and attributes are all spread like a net in every direction. But, O
Sdr, it ia singing the praises of Hari alone that lightens all earthly
burdens. So long as the True One is not meditated upon, so long
the mind wanders forth in search of the necklet which is pver ite
own neck. The fool sees his own dirty face in the mirror, but
thinks themirror o be dirty and tries to clean it. There are the oil,
the lamp, the wick, and ths fire, bub not till the lemp is lighted, is
theve light, nor is darkoess destroyed. When the pure thought
comes, the past is regretted. The blind does not know the splendour
of the sun, till his own vision is restored. Let one wander in ever
s80 many births, but let him always have love for Thy lotus feet.
May he hear Thy praises, like the peacock the roaring of the
clouds, may he drink the nectar of Thy name, like the chaidka bird
the precious drop from heaven, may his eyes =ee Thy splendour,
like the chakor bird, the full moon. May faith reside in the lotus
of big heart. May his nouse always smell the fragrance of Thy
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glory. May his actious be always devoted to Thy service. O Lord,-
give to Sir love forsinging Thy praises. The shelterof Rama’s name
is great. The Lord destroys the sin of those who seek Him and
cxtends to them His grace. In His presence the high and the low
become egual. De not, O Lord, consider my faults. You are
called Samdarshi (seer of all as equal). You can extend to me Your
grace if you chose, Some are styled streams, sowme streamlots, full

of dirty water, but when they all becomc united in one, they assume

the name ofthe divine stream of Gauga (Ganges). One pieceof iron is

used in the pijg, another by a butcher. Butthe philosopher’s stone
knows no distinctlon and turns both into pure gold. Do you
remove all this net of Md4yi and carry we across the river of life,

otherwise it is being wasted. Save me, O Lord, this time, You
are the Lord of Lords. Youare called the Great Giver. Who is

there meaner than me, who devoid of good actions and blind from

birth ? You are the protector of the three worlds. Iam Yourslave.

You have saved the high and the low, 4o you extend Your grace t0
me also. I am the lowest of the fallen. My sins are so heavy that

Ajaimil’'s sins count nothing against them. Dharma disappears on

hearing the mention of my name Hell is wide open for me. Ihave
no place to go to, do you take care of Your slave. Do younot now
turn away from me. I, Siirdds, shall only consider You true if
You save a sinner like me.”’

A very large portion of Surdds’s songs deal with Krishna’s
boyish sports in Brija, but he has also left some songs of pure
divine love which bear witness to the fact that his creed was a deep,
pure and abiding faith in Krishna as an incarnation of the Deity,

The next great master of Hindi literature, Tulsi Dds, also called

Guséin Tulsi Dds, may be said to be the [ounder

Tulsj Das. of the worship of Rdma in Upper Tndia. He
lived in the time of Shahjahan, the Mogul King

of Delhi, about 1600 A.D., and was a resident of Rajpur in the
Banda district, His Radmiyana is more popular among the masses
of Upper India, than is the Bible among the masses of Burope, As
he says he did not follow VAlmiki only in weiting it, but also took
his materials from the various Purdnas, the Sastras and the
Vedas, and compesed it in Hindi for his own satisfaction.
The R4miyana is a greab, perhaps the greatest, work in Hindi liter-
ature, and it is read everywhere, from the palace to the cottage
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Tulsi DAs's other works alsc breathe the same spirit as the Ramé-
yana, and he often rises to the loftiest strains of thought, breathing
the purest spirit of Hindu philosophy. I give a few extracts from
his works :—

** O, Scion of the Raghu race, you are the friend of the distressed,
the ocean of bliss, aud the mine of mercy, Hear, O Lord, my heart
is burning with three kinds of fever, and is ruoning mad. Now itis
bent upon Yoga, now upon worldly enjoyments. Now it pines for
separation from a beloved object, now under the influence of delu-
sion, it cherishes feelings of revenge. Now it is ail compassion, now
a poor miserly beggar, now a proud monarch, now = fool, now s
conceited learned man. Now a man of wisdom devoted to virtug,
now it sees the world full of wealth, now of enemies, now of women.
This delirium of the world, which causcs intense pain, -is not
destroyed without the grace of Hari. The control of the senses,
the various regulations, repetition of mantras and performance of
penances, are all good medicines for this disease, known as the
sansarsg, bus none of them can eradicate it thoroughly without the
grace of Rdma’s feet.

**I havefised my mind on Thy feet, knowing that the Purdnas
aud the Srutis have sung Thee alone as the disinterested fricnd of
Thy devotees. [ have met with many g father, mother, wife. son,
relations and iriends, wherever I was born. Bub they were all
devoted to their own selfish objects and loved me from impure
motives. None tanght me to sing the praises of Hari. (zoda,
munis, men, demons, serpents, kinnuras, whom have T not bowed
to after assuming this body? But though I have been burning
with the three descriptions of fever on account of my sing, none
gave mo relief by destroying them. In return for unceasing efforts
for pleasure, I always got pain, because 1 did not serve the feet
of the Lord. Now I stand like a boat in the dry bed of a river,
surrounded by the sorrows of the world. Consider, O Lord, this
condition of mine, which is due to my having forgotten Thee, the
source of all happiness. Now do not be angry and extond Thy
grace tu me. Tulsi Dés is at Thy feet.

' O my heart, thou wilt repent when the time is past. Having
attained this human body, which is so difficult to attain, serve the
Lord with act, word and thought. Kings life Sahasrabdhu and
Réwana did not escape the powerful destroyer, Time. They collect-
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ed money and bullt palaces, eaying, ‘I’ ‘I,* but had to leave
the world empty-handed. Know sons and wife to be devoted to
their own ends, do not be attached to them. They will leave thee
in the end, why dost thou not leave off astachment to them even
now? Now be attached to the Lord and relinguish all bad desirss.
O Tulsi ! Desire is never quenched by enjoymeut, llke fire by
clarified butter.

‘' This is the eseence of all religions. O my heart, thig ia the
true mantra to be learnt by thee, bs devoted to Rima. In the
régions of the serpents, of men or of gods, whether king or beggar,
whoever repeats the name of Rama, crosses the ocean of life. The
various fasts, penances, and vows enjoined by the Vedas, are never
oqual in efficacy to repeating the name of RAma. Shambhu, Nirada,
Vyésa, Brahma, Ganesha, Bhushanda the crow, and Jatéyu the
vulture, all sing his praises. Says Mahadeva to Parvati, *‘ Keep
the-name in thy heart.”” O Tulsi Dés. Ifis its power which washes
off all'impurities of Kali.

"% There is no difference between God with attributes, and God
without attributes. So saythesaints and sages, the Vedas and the
Purénas. That which is without attributes, without form, beyond
the reach of thought, becomes assooiated with attributes out of love
tor his devotees. But how can that which is withont attributes
becorne associated with attributes ® Juat as water crystallized into
ice'1s not different from water. But how can one whose name, like
the éun, disperses darkness, become associated with delusion ?
Rémn, who is the sun of truth, intelligence and bliss, can never be
tpuched by the night of delusion. In the Lord, whose nature is
light, there can be no cloudiness of understanding. Joy, sorrow,
knowlédge, ignorance, are all aitributes of the indlvidual soml
possessed of the sense of 'I.’ Réma is known in the world as the
all-pervading Brahma, all bliss, the Lord of all, and the anclent
(Furusha).”’

it Fools do not know their own delusion, but senseleasly attri-
bute delusion to the Lord, like foolish people who, seeing the sky
clouded, say that it is the sun which is dim 3 or, seeing the moon
through their own fingers, say that it looks double. O Uwmd,
deluslon is attributableto R4ma inthe same way as darkoess, smoke
or dust to the sky. (nanimate objects, the senses, individual sonls
and the gods possess variouy degrees of iutelligence.. But ke who
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illumines all, and is abave all, is the eternal Réma, the Lord of
Avadb. The world Is the object, and Réma the Lord of the Mdyd
and the abode of all attributes is the Sun which enlightens it, By
hia Power, this delusion, though unintelligent, appears to  be
intelligent, undar the influence of M4y4. Just as the mother-o’<poar}
appears to be silver, or as the rays of the sun cause the mirvage, s
is this delusion ; but though false in the past, the present and the
future, it can never be got rid of. In this way the worid depends
upon Hari, yet though unreal it causes pain, just as one seeing hie
head cut off in a dream is in pain till he awakes. TIe whose grace
destroys this delusion is verily, O (tirj4, the merciful Lord of the
Raghu race. It is He whose beginning and end no one ever knew.
The Vedas sing of Him according to the limit of their comprehen-
sion. He moves without feet, hears without ears, acts variously
without hands, tastes without a mouth, without a tongue ; he is. the
Aablest of speakers, touches without a body and sees without eyea,
ana smells without & nose, In this way are -all his. notiona
beyond the ken of men ; his glory no one can describe . . . He
ls the Sovereign Lord of all ereation, animate or inanimate, my
Lord Raghubar who resides in all hegrts. By even unintentionally
mentioning his name, man washes off sing of many lives. What of
him who remembers Him with reverence ? He crosses the ocean of
life easily like a puddle onthe road.’” (Tulsi Dds's Rémdyana
Balkand.)
¢ [ speak with certainty, and my saying is not otherwise, that
'thosa who always sing the praises of Rima, crosses the ocean of
life which is so difficult to cross. You may extract ghi out
of water or oil from sand, but no one can get out of the Sansara
-without devotion to Hari. This is tho established truth.”  Tulsi
Dés’s influence on the mind of all Hindus of Upper India is as
great as it is lasting. A vernacular poet calls Sur the 8Sun,
Tulsi, the Moon, and all other poets. mere fireflies. Hig sty le
is peculiar to himsel!, and he has found imitators but few to
surpaes him in the chaupai melre.
Sundar Dés of Mewdr, who lived in 1620, was also & great
religious writer. His Sundar Eavyais largely
Sundar Das. read by every onein Hindu socisty.—* Know my
friend, thy enemy is in thy housge (within .thee),
Thy wife, sons. acd relatiops are sll preyirg upon thee .and entir g
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up thy rescurces from &1l sides. They speak to thee sweet words

and surround thee. But in adversity none will be tby friend, and

they will all disappear. Therefore, says Sundar, all this world is
a vanity and disappears like a dreawm.’’

Girdhar Kabirdya of the N.-W. P., Doab, who was born in 1713,

was another great poet of Hindi. His Kundali-

Oirdhari Kabjraya. yas are deservedly famous. Says he: ‘' Do not

be proud of your wealth even in & dream. Itis

fickle, like water, which never stops in one place. When wealth is 8o

fickle, earn good repute while you arc in the world, speak sweet

words to all and be humble. Says Girdhar Kabirdya—Every

one shall bear witness to the fact that wealth is u thing of a few

days.?’

‘t Forget the past and look to the future. Pix thy mind in what
thou canst perform easily. Fix thy mind in what thou canst per-
form lest the evil-minded should laugh at thee and thou mayest
have to fall back, Says Girdhar—Just think of what will be for
future good, let bye-gones be bye-gones.”’

*“The moment thou forgottest thy own self, thou becomest
miserable ; an object of dishonour and bereft of glory. Bereft of
glory, thon art driven from house to honse. Now goest thou to
Kedar, now runnest o Meccez, Bays Girdhar Kablrdya—Swing-
ing in the cvadle of infidelity, +hou talkest nonsense and forgettest
thy own wealth.”’

Ia the Deccan also poets and devotees,
Religious revival like Tuka Rem and Nam Deo, did what Tulsi
in the Deccan. Das and 8ir Das did in Upper India.

Says Mr. Ranade : ‘ Roughly speakliog, we may state that the
history of this religious revival covers a period of nearly five
hundred years, and during this period some fifty sainte and pro-
phets flourished in this land, who left their mark upon the country
and its people so indelibly as to justifiy Mahipati in including
them in his biographical sketches. A few of these saints were
women, a few were Mohammedan converts to Hinduism, nearly half
of them were Brahmans, while there were representatives inh the
other half from among all the other castes, Marathas, kunbis,
tailors, gardeners, potters, goldsmiths, repentant prostitutes and
8l ave-girls, even the cutcaste Mahdrs. Much of the interest of this
religiovs vpheaval is cenired in the fact we have noliced nbove, £3
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they indicate plainly that the infuence of higher spiritnaliiy was
not confined to this or that class, but permeated deep through all
strata of society, male and female, high and low, literate and
illiterate, Hindu and Mohammedan alike. Those are features
which the history of few other countries can match or reproduce,
unless where the elevating influence is the result of widespread
popular awakening., In Northern apd Eastern India, a similar
movement manifested itself much about the same time. Nanak
stirred up the Punjab to rise, and made a supreme effort to rve-
conecile Hinduism with Mohammedanism. Chaitanya, in the Far
East, sought to bring men back from the worship of Shakti
and Kuli to the faith of the Bhagwat; while Ramanand and Kabir,
Tulsi Das and Str Das, Jyadev and Rah Das contributed each
in his own way to the work of spiritual enlightenment. This influ-
ence has no donbt been great and abiding, but it cannot be com-
pared with the work done by the stints and prophets of Mahdrdsgh-
tra. The names of Changdev and Dnyandev, Nivritti gnd Sopan,
Muktabai and Jani, Akabai and Venubai, Namdev and Eknath,
Ram Das and Tukarem, Shaik Mohammed and Shanti Bahdmanj,
Damaji and Udhao, Bhanudas and Kurmdas, Bhodle Bawa and
Santoba Powar, Keshav Swami and Jayaram Swami, Narsingh
Saraswati and Rang Nath Swami, Chokhamela and the two potters
Narabari, Sonar and Savatia Mali, Behiram Bhat sand Ganesh
Nath, Janardanpant and Mudhopant, and many others that might
be cited, furnish an array which testifies to the superior efficacy of
this movement in Mabdrdshtra. The Brahmans in these parts fur-
nished a much larger proportion of saints and prophets than was
the case in any of the other parts of India, where the Kshatriya and
the Vaishya caste furnished s much larger contingent than the
Bréhmans.’’ (Ranade’s Rise of the Maratha Power, pages 146—148,)

Namdeo said :~ ‘' There is none high or low with God. All are
alike to Him, Never entertain the thought that I am high-born and
my neighbour is low or high. The Ganges is not polluted, nor is
the wind tainted, nor the carth rendered untouchable, because the
low-born and the high-born bathe in the one or breathe the other,
or move on the back of the third.”’ (Ibid, page 153.)

‘¢ This religious wovement gave us a literature of conside
erable value in the vernscular laoguage of the country. It
modified the strictress of tre old spirit of caste esclusiveness,
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It ralsed ihe Sudra clasees to a position of spiritual power and
sotial importance, almost equal to that of the Brahmans. It
gave sanctity to the family relations, raised the status of woman.
1t made the nation more humane, at the same time more prone to
hold together by mutual tcleration. It suggested and partly
carried out a plan of reconciliation with the Muhammedans. It
subordinated the importance of rites and ceremcnies, and of pil-
grimages and fasts, and of learning and contemplation to the higber
excellence of worship by means of love and faith. Tt checked the
excess of polytheism. Tt tended in all these ways to raise the na-
tion generally to a higher level of capaeity, both of thought and
action, and prepared itin a way, wo other unation in India was
prepared, o take lead in re-establishing a united and native power
in the place of foreign domination. ~These appear to us to be
the principal features of the relizgions of Mahdrdshtra, which saint
Ram Das had in view when be adviced 8hivaji’s con to fellow in his
father's footsteps and propsgate this faith, at cnce tolerant and
catholic, deeply spiritual and yet not iconoclastie.” (Ihd, pp.
171, 172.)
We now coms to the religious reform movements of the last cen-
tury. The name of Raja HRam Mohan Ralis fami-
The Brahmo liar to all students of Indian reform. He was
Samaj. born in 1774, learnt Sanskrit, Arabie, Persian and
English, (illed verious posts under Government,
and was Dewan of the Collectors of Bhagulpur and Rabngpur. In
1813 he retired from service and devoted himself to the social and
religicus smelioration of India. Bengal was] at the time the vietim
o! lmmorality and corruption of the Saktas (the worshippers of
Sakt!), Vaishnavism had vastly degenerated, Suttes, féma,le
infanticide, and other evils were largely 'prevalent in Hindu
‘society ! ignorance and superstition were rampant, and edueation
was at & very low ebb. To remove these evils, Ram Mohan Rai
addressed himself, He proved that the Vedas inculcated the
unity of God, and discarded idol-worship. In 1830 he establish-
ed the Brabmo Samaj, and shortly after left for Epgland as an
ambaassador to the king to Delbi, and died at Bristol in Septembar
1833. As Max Miiller says in hisbiographical esrays, **Ram Mohan
Rai was & true prioce, 8 real Raja, for Raja also like Rex meant
orlginall y the steersman, the man at the heim.” Ram Mohan Ral’s
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work did not dle with him, but bore fruit i1 savinz many an [uitan
from the destructive hand of other religions. His religion profess-
ed to be a universal relligion, but it was reserved for his great
follower Keshab Chandra Sen to make it so in practice, Keshab
Chandra Sen’s life is tou well known to need detailed notice. He
was born in Caleutte in 1838, studied in the Hindu College there
Irom 1846 to 1858, devoiing himaself chiefly to the study of mentsl
and moral philosophy. Be joined the Brahmo Samajin 1857, and
after serving as a clerk in the Bank of Bengal, devoted his life to the
service of the Samaj. His lecture on young Bengal was the
means of saving many a young man from the pitfalls of Western
education. Ife then took missionary tours in various parts of
Bengal, North-West Provivces, Ceylon, and Bombay. The effect
of hig eloquence was elsectric. In 1865 Keshab seceded from the Adl
Brehmo Samsj and established the Brahmo Samaj of India, In hig
lecture upon Jesus Christ, Europe snd Asia, he showed that Christ’s
influence sweps away the impregnable strongholds of error and the
acenmulated cotruptions of centuries. In 1870 helwent to England,
where he delivered a remarkable lecture on Kngland’s duty to India,
He had an audience with the late Queen and returned to India in
1870. He now introduced into his Samaj the asceticism and the reli-
gious devotion of the Rishis of old, The marriage of his danghter
with the Maharaja of Cooch Behar led to 'a revolt among his follow-
ers, resulting in the establishment of the Sadkaran Braohmo Samaj,
Keshab bad in the meantime been brought under the influence of
Paramhans Rawm Krishoa, and in 1851 declared his religion to be
the religion of the New Dispensation.

He died on the 8th January 1884, The Indion Mirrer newspaper
which he established in 1861, is now a power in the laud. But the
Brahmo Samaj is fast dwindling down. Inthe last census there
were only 3,171 Brahmos in Bengal, but some of them are very
Influential men, and camprise some of the best men in the country.
They believe in the unity of the Godhead, the brotherhood of man,
and direct communion with God in spirit, without the intervention
of any mediator. The Adi Brahmo Samaj is essentisily Hindu in
character and does not allow inter-caste marriages. The church of
the Mew Dispensation, now under the leadership of the Venerable
Pratab Chendra Mozumdar, allows inter-caste marriages and as-
pimilates the teachings of Hindujsm, Christianity, Islam and
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Buddhism, while the Sadharan Brahmo Samaj rejects the systom

of caste altogether, recognizes and permits inter-marriages be-

tween castes and discards the purdah. Itis like the New Dispensa-
tion eolectic in its teachings,

Swami Vivekananda and through him the late Professor Max

Miiller have made Paramhans Ram Krishna of

Later religions Dakkhineshwara known to the world. He was

Reformers. born in 1836 and died in 1886, andhis teachings
exercised much influence over all who were

brought within their good influence. Says he, ** when man realizes
one of thefollowing, he becomes perfect. All thisam I. (2) All
this art Thou. (3) Thou art the master and 1 the servant.
Humanity must die before divinity manifests itself. Butthis
divinity must in toran die before the higher manifestation of the
blissful mother takes place.®’

Ram Krishna bslieved that all religions were true, and though
pach of them took account of one aspect of the undivided eternal
esgence, knowledge and bliss {sachchidananda), they all seemed
to him to indicate the way of arrvivipg at Him. He founded no
sect, but has left his mark upon the minds of not only many in this
but in other countries also. His disciple Vivekananda’s name
is toa well known, both here and in Rurope and America, to need
detailed notice and for bringing the truths of Hindvism home to
wessera minds, his speeches and writings stand unrivalled, Viveka-
nand died in 1903, but the work he started, fAourishes and pro-
mises to bear fruit as time goes on.

The movement which next claims attention is the Arya Samaj,

founded by Swami Daynand Sarswati. He

The Arya Samaj. was born in Kathiawar in 1827, left home at the
age of 21 ; first devoted himself to the study of

Yoga philosophy and then studied under Virjanand of Benares.
He commenced his missionary work abous 1863, and held
great public discussions in various parts of India, and established
the Arya Samaj in 1875. Ils undertook a new Commentary on
the Vedas professing to give a monotheistic interpretation of the
Sanhita portion, and completed the one on the Yajur Veda, The
Commentary on the Rig Veda was left incomplete. In his chief work,
the Satyartha Pral®asha, he explained the principles of hisreligion
and enunciated ten priaciples whichk tu this day are the articles of
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faith of his followers., He was a dualist and believed God to be All.
knowledge, Infinite, Almighty, Just, Merciful, Omniscient, lmmor-
tal. The soui i3 also incorporeal and unchangeable, but distinct
from God, and Moksha (releasc) is the state of release from pain
and subjugation to birth and death, and life, liberty and happiness
in the immensity of God. The Mantra portion of the Vedas is
inspired. The Brahmans und the Upanishads are not iespir-
ed, and the Puranad are mythilogies and stories not entitled
toany weight. Heaven aund hell are states of the soul, perinds of
happiness and misery, not the places where it dwells. The five
sacraments of the Sastras (the Pancha Mahayagya) aad the sixteen
Sanskaras are not only retained, but their performance is also
insisted upon. The movems=nt hagnot of late gained much in num-
bers, but is doing very good work in soeial and educational reform.
There are altogether 92,419 Aryasin India. Of these we have but
few in Bengal; in the North-Western Provinces we have 65,282,
and in the Punjab, 9,105. The movemsnt is neither numerically nor
otherwise strong in Southern India.

It has now split up into two sections, oue consisting of those
who do not objeet to the use of meat as food, and the other
of those who do. The latter are numerically stronger than
the former, though one of the most successfully managed institu-
tions in the Funjab, the Dayanand Anglo-Vedic College, is due to
the exertions of the former.  This section counts amongst its
members some of the ablest and most self-sacrificing men of the
Punjab who have relinguished all or nearly all their prospects In
life, for devotion to the cause. The other party is also active in
the cause of education, and have established a Gurukula near Hard.
war, where studeats are taught much, if not entirsly, after the old
Hindu method. Great stress is Jaid upon the study of Sanaskrit and
the Vedas, their angas and upanagas (grammar, etymology, philoso-
phy and cognate sciences) are all required to be studied. The medinm
of Instruction is either the Vermacular or Sanskrit, and the boys
have to live in theinstitution from eleven tp twelve years for the first
section and six for the sec 'nd. They enter at the age of eight or ten,
and are allowed a year's travelling at the close of the course. Eng-
lish is either dispensed with altogether or retaioed as an alterna-
tive eourse, and Government examinations are avoided as far as
possible. But how far this institution is likely to be successful in
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these days of examinations and English education, is a question.
The experiment is rather bold, but if it suceeeds, it may produce
something like the Brahmacharis of the good old times.

Unlike Hinduism, the Arya Samaj is a propaganda, and seeks
to brirg into its fold not only the orthodox Hindus, but the lower
classes and men of other persvasions also. Only the other day
it converted a Mohammedan teacher in the Punjab to its falth.
But how far this will be tolerated by those of its memhbers who
still retain caste, or whose friends bLelong to the orthodox
party, remains to be seen, The Sgmnaj’s opvositionto idel-worship,
shradhas, pilgrimages to sacred plices and gifts to Rrahmins bas
excited the enmity of the orthodox party, and any reformer who
goes beyond the pale of the most conservative Hinduism, is nick-
named by the latter as an Avya Samajist It bas, however, put
orthodoxy on the defensive, though the latter In trying to defend the
old order, often shuts its cyes to proved facts and circumstances.
A movement known as the Dharam Mahamundal has thus sprung
up of late years, headed by some of the princes and chiefs of India,
But it wants the organization and the spirvit of the more progres-
sive refurm association, and has not been able to do more than
Natter the vanity of those who arc wedded to the past by appealing
te Dharma, irrespective of the altered circumstapces of Hindu
society. It may bo, thatthe Arya Samaj is nwmwerieally nothing
as compared to the arthodox party, hut it is a force to ba reckoned
with,

Another movement of modern times is the lladha Swami seet,

founded by Swami Sheo Dyal Singh of Agra,
The Radha Swami  better known as the Iladha Swami. In his
Sect. lifetime the sect did not gain much in pum-

bers, but in the leadership of his diseiple, Rai
Saligram Bahadur, late Postmaster-General of the North-Western
Provinees, it made much progress. Its followers numbered about
16,000 at last census. 1t i3 an eclectic scct recognizing the teach-
ings of former religious relormers, like Nanak, Kabfr, Dedn,
Tulst Das, Maulana Rum, ste. It, however, places Radha Swami
above all. Ibs first division of the universe is the Radha Swami
Desa, the abode of pure spirit unconnected with matter; its
second division is spirit existing in combioation with pure
matter, the Suddha Sachidananda of the Vedantists, the Nirvana
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of the Buddhists, and its third division is where matter predontinutes
over spirit. This 13 the God of most religions of the world.  But
neither the Vedantists nor the advocates of Nirvana will concede
the position assigned to Brahma or Nirvana which is expressedly
declared to be spirit entirely uncontrolled by matter, and is notbing
mare than the first divisions of the Radha Swamis. How far the
followers of other rcligions will accept the positions assigned to
them by this sect, is also doubtful. The Radha Swamis believe
in Sabda and Seuta, two very familiar practices for all students
of Yoga. The Guruissupreme, and nothing istoo goodor great for
him. His leavings of food, und the water in which he has bathed or
which he has drunk) are all sacred, and arc distributed as Mahd-
parsad. This has brought some strong opposition to bear against
the sect on the part of the orthodox Hindus, and they have been
nicknamed as Kurapanthis, or those who cat leavings-—=n thing
looked down npon by all Hindus.

This is a brief sketch of the religion of the Hindus as taught in
its original sources, of how various reformers have, from time to
time, tried to vestore it to its pristine purity and of the success
they have met in this direction. We shall now take a cursory
glagce at i1} the popular Hinduisin of the present day, (2) at ite
result upon the lives and thoughts of some of its hast followers
ia times past as well as in times present, and (3) al the ideal to be
almed ab

I1.—PoruLar #lINDUISM 01 THE PRESENT DAY,

Tur five principal gods of the orthodox Hinda of (o-day
are Vishnuy, Siva, Sakil (Durga), Surya (Sun)

Vishny, and Ganesh., Below them come others—all
evolved either {rom the impersonal gods of the

Vedas and personified and invested with all the attributes of
humanity, or brought from some of the non-Aryan deities and in-
corporated ioto the Hindu Pantheon. Vishou ismenticned iuthe Rig
Veda asthe “*All-pervading, All-encompassing Deity.”” “* Through
all this world strode Vishnu, thrice he plansed his foot and the
whole was gathered in the dust of his foobsteps. Vishnu th.'e:
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guardian, whom 0o one deceiveth, made three steps and established
the dharmas. T.ook ye upon Vishnu's works, where he, the clossly-
allied friend of Indra, has let his holy ways be seen. That is the
supreme abode of Vishnu which the wise always behold, spread as
it were, like an eye in heaven. That supreme abode of Vishnu, the
most sublime, holy singers, always vigilan, sing.”? (Rig Veda I

22, 1Tto 21.) The threesteps of Vishnu seem to be no other than
the three worlds : the gross, the subtle, and the causal ; and his sup-
reme abode his own true nature -Brabm—withont attributes. (Nir-
guna Brahman.) Intheepics and the Puranas, however, we find him
invested with various forms and descending upon earth from time
to time for the restoration of dbarma. The Himdyoua mentions
Rama as an incarnation of Vishou, how the gods distresszed at
Ravan’s incereasing prosperity, implore his aid, and how he prom-
ises to go onearth in the form of Ramato destroy the iniquitous
king of Lanka. Inthe Mahdbhdratathese incarnationsare mention-
ed in greater detail, and in the Puranasthey are described inall their
fulness. The first incarnation was the Varah or the Boar in which
Vishou raised the earth which was underneath the ocean, Here
bhe was called ‘' the body of sacrifice (yagyanga).”” The second
was the fish (Matsya}), in which he saved king Satyavrata, the
seven rishis and their wives from being swallowed up in the uni-
versal deluge. Thethird was the tortoiss (Kurma)in which he gta-
tioned himsslf at the bottom of the vcean, and allowed the Mandara
mouatain’'s point to be placed upon his back, to serve as an axis
in which the gods on one side and the demons on the other with
the mountain for their churn and the serpent Vasuki for their rope,
ghurned the waters for the Amrita (water of Jife). The latter appear-
ed with the Dhanwantiri, the pbyslcian, carrying it, and when the gods
and demons began to fight for it, Vishnu assuming the form of a
beautiful damsel, however, so siupefied the demons that the gods,
with the exception of two demons who had smuggled themselves
amopg their number, had the whole of it. The fourth incarnation
was the Narsingha (man-lion) in which Vishnu delivered the earth
from the tyranny of Hiranykashipu and sprang out of a pillar where
the latter had tied his son Pralahada. The fifth was Vaman {dwarf)
where he solicited from king Bali, who had become very powerful,
as much carth as he could cover by his three steps, and on hig re-
guest being granted, covered the heaven and the earth with his two
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steps and placing bis foot upon the head of Bali, drove him
into the Patala, where he was allowed to reign. The sixth was
Parusharam in which he cleared the earth of the Kshatriyas, thrice
soven times, and gave it to Kasyapn, The seventh was Rama in which
he destroyed powerful Rakshasas, like Ravar, Kumbh Karana,
and Indrajit. Theeighth was Krishna or Balrama forthe destruction
of Kansa and other powerful and evil-minded Rakshasas. Theninth
was Buddha for spreading the net of delnsion among the enemies of
the pods! The tenth Kalki, is yet to eome, mounted on a horae,
drawn scimitar in hand, for the purpose of destroying this present
world of impurity and restoring the age of purity. In addition
to these chief avataras Kapila, the founder of the Saunkhya system,
Vyasa, the compiler of the Vedas, Dhanvantri, the founder
of the Aindu system of medicine, ‘the two great rishis, Nara and
Narayana, who lived in the Himalayas. and were koown for their
realization of Brahman, king Pritho after whom the earth is called
Prithei, --in fact all that is glorious, effulgent or powerful, is looked
upon as an incarnation of Vishnn, or as partaking of his essence,
The description of his person, as piven in the Puranas, is ¢* a comely
body of perfect shape, and dark hae, a high forehead, eyes like the
full-blown lotus, a smiling face, a neck iike the conch, a broad chest,
four arms reaching the thighs, a navel falling in graceful folds, well
knit thighs - the embodiment of pawer, might aad loveliness. Decked
with a crown on thc head, ear-rings in the ears, the Vaijayanti
garland on the neck, the kanstbha gem resplendent on the chest, the
conch, the diseus, the mace and the lotus in his four hands, and wear-
ing a yellow robe Vishnu so contemplated giaddens the hearts of
his worshippers by smiles and benevaolent looks.” This is the form
in which he is to bs meditated upon by the pions and the devout.
These incarnations seem either to present in an allegorical
form the process of evolution from the lowest to the highest fo%s
ot life or to descrfde varfous chamges % #36ebf Aryan society in
its struggles with the aboriginal races of India. Thefish evolves
into a tortoise, the tortoise into a quadruped, the quadruped
into half man half animal, the partial man into diminutive man,
the diminutive man into man with passion in full force, the man
of passion into one with good predominating, he into one who
is above both good and evil, the same in all conditions, the
Jiwan mukta ; and finally he into one who would have no release



(155 )

for himself till all the world is saved. The wise and the learned in
India have, however, always becn the worshippers of Vishnu, in his
Impersonal aspect. ‘° He isthe one Creator, Preserver and Dastroyer
af the Universe, as the Timeless, the Spaceless, the Causeless Fntity,
the Primeval rurusha who resides in the hearts of ull, as the Truth,

[nfinity and Bliss itself. In the Mahdbhdrata, I3hishma in reply to
Yudhishthird’s questions as to what religion wasthe foremost of all
raligions, what god was to be worshipped of all zods, who was the
supreme refuge of all, who saves maokind from the evils of lifg,

talls him that it is by worshipping Vishnu, meditating upon
him, singing his praises, sacrificing unto him that man reaches
the supreme. And Vishnu is the °‘gelf of all without beginning or
ead, and free from pasgsion, delusion and enmity.” The Sastras say
that ¢ Vishnn is Siva and Siva Vishnu. Vishou worships Siva and
Siva Vishnu,’ and the meaning is not that one worships the form of
the other, but the Divine essence of the other, That Vishnu was
nobt s0 much an object of psrsonal warship as impersonal worship,
is also proved from the [act that while we meet temples of
Ram and Krishna in large numbers ¢verywhere, and one or two of
Naraingh, Varah also, there is none dedica ed the great god as
guch. Seects are called Vaishnavites or Saivites, but the tem-
ples are always of Vishnu's one or other incarnation. Vishnu-
worship as inceuleated in ‘the Bustras is the worship of the Deity
in the heart, not with bells and gongs in temples, nor with costly

feasts or grand festivals or processions in his konor, nor of

hoads of sects called after his name, but of the meek and vhe humble
who serve him by serving humanity as partaking of his essence..
The words Bhagvan Vusudeo, mean He in whom dwell sovereignty,

might, glory, splendour, wisdom and nou-attachment, in all

their fulness, who knows the crigin and end of all, who i3 know-

rdge itself, who fs above neicieace (Avidya), who dwellg in all

andin whom dwells ail.”’

Vaishnavism is the most popular of all systema of worship
in India, appealing as it does, equally strongly to the layman and
the anchorite. The Vishnu Sahsranama (thousand names of
Vishou] is read by every pious Hindu every day, aud many are the
atories of the exploits of the great God current in popular literatura.
Dhru, the son of king Uttanpada, is taunted by his step-mother as
to his not being the heir to the throne, and toerefore not entitled to
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sit in his father’s lap, leaves home and meditates upon Vishuu, who
gives him ths highest place in heaven, Prahlada is persceuted by
hia father firanyvakashipu for being a devotee of Vishou. The
father males various attempts t2 kill the som by fire, poison and
sword. But Prahlada always comes out safe. He is now tied to
a pillar, and the father asks him to point ont his Deity whom
he believes t9 be o'nnipresent inthe pillar, aad Vishnu comes out
of the pillar in the form of Narsingh and kills Hiranyakashipu.
An elephant, who is attacked by a crocodile in a river, appeals
to Vishnu and is saved, Mauy of thess stories, like the story
of Dhru and Prahlada, have been dramatiscd, and ave pro-
duced upon the stage to the instruction of the people. [I’rabladas,
Narada, Bhisma, Haouwan, Udhav, Arjuna, Yudhishthiva, Mira
Bai are all held up as models of devotion, and many are the
sungs and legends of special interventinns of the favorite Deity
far warding off the troubles of his followers. Tulsidas and Suv
Das Singh of Draupadi, the wife of the Pandavs, having been
saved from dishonor by the lengthening of her cloth when Lier ene-
mies were pulling it by the intervention of Vishnu ; of Ajamils, a
sinner, having been saved by remembering Him in the hour of death
nf Krishn having aceepted the poor lare in Vidura’s house as 8 gift
of love in preference to the costly entertainment of king Duryo-
dhava. Vishnu-worship ia thus a relicion of love and dovotion
{ Bhalt { and Prem), and though it has much degenerated of late,
yet if followed ip its true spirit it is a religion immenssly calculat-
ed o raise its followers to the loftiest heights of spirituality.
The next great object of popular worship is Mahadeo (the
great god), also called Siva, Mahoswara,
Siva. Rudra, ete. In the Rig Veda, there is mention
of Rudra as *' the wise, the conqueror, the god
with the firm bow, who thinks of beings of the earth, who com-
mands all heavenly beings.” He is iavoked for saving his wor-
shippers and their progenies from injury. *¢ Slay us not, nor
abandon us, O Rudra ; let not thy noose, when thou art angry, seize
.us, preserve us ever more with blessings '’ (Rig Veda I-46.) *In
.the Yajur Veda he is mentioned as living on the mouatain (girish-
anta), as the supreme declarer of truth (adhivaktdi), as the chief
of the gods (daivayah), as the healer of all (bhishak), as of a pale
bue and blue-pecked. endowed wish all the six attributes of power.”’
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(Chaptar 16.) Thase descviptioas waramors of the sun, than of Siva
of Iater mythalogy, and yet they have come to be applied to him.
In the RéAmAyans there is no meuation of SBiva, except in the
Uttarakanda where Ravana worships himand siogs his praises,
with eight hundred holy names. But the portion where this occurs
(Uttarakanda, Chapter 17) is apparently an interpolation. [a the
hymn which Ravana addresses to the great (God, there is a mixture
of the personal and the impersonal, which is scarcely in keeping
with the ideas of worship current in those times. In the Mah4-
bhérata Siva becomes a recngnized god of the Hindu Pantheon.
“But the descriptions given of him seem to show that he was a
non-Aryan chief possessed of great might, a master of Yogs,
and greatly venerated by his contemporaries, both for his yoga
prowess as well as for his feat of arms. Whon iovoked by Arjuna
for imparting to him the Pashupata weapon, in ovder to destroy
his enemies, he appears disguised as & Kirata (Bhil), and holds the
great Pandava hera down io combat, till the latter scts up an image
of Siva and worships it, only to find the offering going tn the
Kirata. In the great couflict Jiva is said to have guarded Arjuna
and Krishna in an invisible manner,

His retreat was in the Himalayas in a beautiful spot resound-
ing with the chant of Vedic hymns, and surrounded by persons
devoted to asceticism. The great God here lives surrounded by
& ghastly company of spirits with the, daughter of Himvata by
his side. Of white hue, like the [ull moon, with matted locks, a
snake for his sacred thread, a tiger-skin rournd his loins, clad in
the sawme garment, at once causing fear to all by his fierce aspeet,
and dispelling fear by his mild aspect, he is deseribed as having
four or five faces {the various quarters), three eycs, the sunm, the
moon and the fire, blue throat on account of his having swallow.
ed the hZalhal poison, & bull to ride upon, and more fond of
the company cf the dead than of the living. From him thg
master of Yoga the latter descended to successive generations of
men. He isthe first originator of music and grammar and is ever
absorbed in his own self. As the very embodiment of the know-
ledge of Brahman, he says, ‘* Hc who placing his self within
himself, is free from : )1 sense of mine, who walks about without g
covering for his person, along the pith of heroes, of righteons-
ness and penances, who lives in the practice of goodness, having
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renounced everything, who has his seuses under control, he at-
tains ko regions which are reserved for heroes.” (Malidiblirata
Anusasana Parva, Chapter 142.) Inthe PCuraunas and the Mahdbhi-
rata, he is also mentioned as having destroyed vhe sacritice of the
patriarch Daksha, Dut while inthe Mahdbhédrata there Is no men-
tion of Virabhadra, his agent, having killed Daksha, or Sati his wife
having given up life by yoga provess on seeing him dishonorod,
the Paranzs mention both theso facts andeven say that when solicit-
ed by the gods he placed a goat's head on the body of Dalksha
when restoring him to life. Thals tradition is largely cuercns
in Hiandu society, and is halieved to be true.  1is next greab exploit
was the conquest of Tripury —the triple city. It was a ¢ity of iron,
silver and pold, encompassuble by gods and mortals. at Siva
destroyod it by one shaft shat from histerrible bow, the Pinaka.
The allegory represen:s the oross, thesabtle and the causal body,
and its conquest by the efforts of theindividual self through Yoga in
order tofindits restin the Suprowe sclf, 3iva makesthe earth, and its
forestahishattle-ca-, the lour Vedas hisfourstzeds, thesupplementary
Vedasthebridlabits,the Gayatrian l theSavitrithereins, the syllable
Om the whip, Brahma the driver, Vishau the shaft, Agni ths arrow-
head acd Vaya the winzrs of the shalt. AL one stroke he pievecs the
triple ety and destroys it, and is uexl seen as & child with five iocks
of hair on the lap of Uma. Tadra wisnes to s rike him with hia
thuoderbolt, buat his arm is paralysadl. | The meaning, of conrse, is
that the connuest of tha scli can only be aceomplished with the
aid of knowledge of ths Vedus, aud coustaut meditation of tha Om, and
the single shaft is that final staze of Samadhi where the yopi de-
stroys all sease of the phennmenal, and rising above it, is thence-
forth a child nursed by Brahmaviidya. The waves of wordly pus-
gion try to assail him, but are paralysed and secare he sleeps
in she lap of his nursc. This {s the explanation ol ths allerory as
given by Nilkantha, the commeniator of the Mahdbhirala  Siva is
represented as a Brahmachavin (urdhoreias), withhis vital seod drawn
upwards. This, inlater times, has ¢come to mean the worship of his
emblem the Phallus. As inthe ease of Vishau, the Sastras ropeatedly
derclare him to be identical in ¢sscnee with Drabiman., Says Krishua'®
¢ He {s Agnil, He is Rudra, He is lndra, He is the Moon, He s
Time, He is the maker of all, He of Awiversal forin, of

immeasurable  soul, svinelimes  wanifesting  Himselt singly
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sometimes dividing Himself into various portions, He is the great
godunborn,” (Mahdbhirata AnusasanaParva, Chapter 160.) In the
Suta Sanhita, in a heautiful dialoguc, Siva explains the religion of
the Upanishads, and says : I am neither the body nor the vital
breaths, nor the organs of sense, nor mind, nor the prineiple of
egoism, nor the five elements, nor the five objects of perception, but
Sive alone, bliss itself. Wonderfol it is, that man, forgetting
the supreme treasure within himself, wanders about like a
child under the influence of delusion, drinking poison when there
is npectar for him to driok.’!

This is thereal Riva of the Sastras, and those who follow him
may as well go under the name of Vaishnavites as Saivites. No
sectarianism which causes all the difference and dispute was
ever inculecated by Mahadeva. *T am a Saivite, you are a
Vaizshnavite,”” was unknown either to Vishnu orSiva. Sectarianism
arose wheu Siva-worship, like Vishnu-worship, becamc a matter
of form than a realization of that goal of all religion which Siva
and Vishnu taught, In Benargs every street is full of Siva temples.
Its famous golden temple attracts thousands every hour of the day,
But here, as everywhere else in India, there is more worship by
flowers and incense and wverbal repetition of mantras, than real
worship of 8iva in the heart. Saivism is the religion of Gyana as
distinguished from the religion of love which Vaishnavism is and,
rightly followed, it, like the other, leads its follower to the same
goal. The greatest of Gyanis (the knowers of self), who have been
followers of this religion, never recognized Siva and Vishnu as
different. Sanpkaracharya, for instance, was as grest a worshipper
of the one as of the other, and this should be the spirit in which the
two great aspects of God should be approached now also,

The third most popular object of worship is Durge or

Kali. In the Vedas there is no mention of

Sakti. either Kali, Durga or Lakshmi. The Dawn is
invoked ‘fas the danghter of heaven--the world’s

imperial lady?®’ (VII--75-4); but there is nothing of the de-
struction of the demons by Durga, or the goddess of wealth, being
the wife of Vishnu. Savitri is worshipped, but she is the Gayatri,
nothing more. In the two epics also there is no trace of Durga
or Sakti. It is only in the Puranas that so much importance is
assigned fto her exploits, From the aceounts given in these
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treatises, it appears that it is a worship of Prakriti {nature) in
various forms, benign as well as terrific. In her beuign aspects
she is worshipped as Durga, Lakshmi, Mahdlakshmi, Sarswati;
in her terrific aspects as Kali. As Mahdlakshmi she is described
as living in the Vaikunth, the world of Vishnu; as DParvati in the
world of Siva ; as Sarswati in the world of Brahma. By destroying
the demon Raktabija, she became known as Kali. S8he is Savitri,
the mother of the Vedas—the Mayd of Vishnu, the Vishnu
Bhakti. Sukti-worship is thus nothing, but the worship of the
creative principle in nature. In the Puranas, Durga is described
as of davk color, with thres eyss, eight arms, carrying a sword, a
mace, a quoit, a spear and other weapons, decked and armed,
ready to fight the demons. She first kills Mahisasur wlio had
given the gods much trouble, and is‘applauded as the * goddess
of prosperity, in the homes of the virtuous, as tho bringer of
evil fortune among the vicious, as the intelligence of the wiss,
as the faith (sradhd) of the good, as the modesty of the modest,
as possessing the three attributes which ereate the world,
a3 the Brahwavidya of those who wish to achleve emancipution.”
Her next exploit is her famous encounter with the demons
Chand, Munda and Raksabija, and finally with Shumbha and Ni-
shumbha, In the hymns which the godssing in her honor for these
victories, sho is described ‘‘asg the mother of the Universe,
as the Sakii of Vishnou, as the source of all the Vidyas, as the
Universal intelligence.”” There is herethus a mixture of the per-
sonal and the impersonal, but nothing of that Tantric worship which
has brought Saktism into such disrepute. On the contrary, ag
cxplained by the commentator of Devi Bhagwat in his introduc-
tion to that Puransa, ** the Deviis nothing but a form of Hrahm
himsolf. He is the supremse abode of the Mahadevi. She has two
aspects, the soguna (with attributes) and the nirgung (without attri-
butes), Tao her former aspect she is worshipped by those who are
attached to the world ; in her latter, by those who are not attached
to it. She is Chiii, the svpreme Intelligence. 1t is not the Miyé
that is to be worshipped, but the substratum of M4y4 that is to be
worshipped. On certain occasions PBrahma may be meditated
upon with the Saktl predominant; on others He may be meditated
upon a3 the Sakti in subordination to him. 1o the former it will
be Sakti-worship, in the latter Brahma-worship. DBub in both not
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different from Brabwma.” The very first verse of the Devi Bhagwat,
therefore, describes the Devi as Sarra cheitanye Bupd--the Universal
Intelligence, as the ddydmridydm, the primeval knowledge. Sakti-
worship was thus originally a pure system of worship, and without
any justification for the disgusiing orgies of its lator followers
which have tended to degrade it. 1In Bengal the Duorga Puja isa
long-cherished institution of Bengali society. Butin the Puja as
gow performed, there is less of the worship of the goddess, than of
friends and guests with shows and crtertainments of various descrip-
tion. [n the temples of Durgaor Kali, both in Calcutta and else-
where, animal sacrifice is commoun, though it {s # question how far
even the Puranas which ineuleate Durga-worship sanction it. The
allegorieal character of the system is patent t0 even a casual
observer. Durga isthe Prakriti or nature who fights and conqguers
in the person of Mahishasura and other demcns, the varicus powers
of evil which stand in the way of her evolution, She is also the
Brabmavidyd who, enshrines herself into the heart of ber votary,
by drivipg out the demons of delusion, avarice and passiou, and
on finding bersclf incapable of conguering one state of the micd
by another, drinks the blood of the demon (the lower mind) by
nirbijo sumwdli (completa suppression of the mind). If this ex-
planation is in accordance with the gpirit of the Sastras, as [
believe it iz, Sakti-worship ought to bo given a higher meuning,
capable of exalting the min@ and purifyiog the emotions, before it
can command any votaries in modern [udia.
The worship of the Sun is also a very old Aryan institution. In
the Vedas, as wo have already seen, they wor-
The Sun (Surya). shipped the Purushe within the sun, as “1 am
He' or “Heis L. This is the real meaning
of the Gayatrl muntra, and the Upanishads inculcate the same.
In the RdmAyanathe worship of the same Purusha i3 also repeat.
edly enjoined. So it is in the Mah&bhdrata. ‘‘Te is the eye of
the Universs, the soul of all corporeal cxistence; the refuge of
those versed in the mysteries of the soul, of those who wish for
emancipation, as the embodiment of light and intelligence and
knowledge, as the lord of the universe, as Brohmd, Vishou,
Prajapati, as the subtle mind, as cternal Brabman.”” (Vana Parva,
Chapter 3.) Even the Puranas which inculeate the worship of the
physical sun do nobt gquite lose sight of the fact. He is there
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invoked pot only as the deity riding in a car of seven steads,
with a resplendent body throwing his rays all ronud, doched with
ear-rings of resplendent beauty, as the bearer of the wheel, ax voing
from the Udaya to the Asta monntain, but also as the “self of the
universe, as who resides in the heart of all frot. Brubma to a hiwde
of grass, who reagulates the wifairs of the world, who is the Tndicater
ol time, tho giver and taker of waters, who awakens thix wornd
from the slecp, as it were of doath, and whomakes it follow the
path of the good.!’ (Bhagwata.y All Findus worship him dally,
apd his worship is even now the purest form of worship iu India.
The last but not the least popular of Puranic gods is Guanesha.
There is mention of Ganegha inthe Yajurveda
Ganesha. (23-4) where he is invoked as ‘ithe lowrd of
Ganas (hosts], as the sustaioer of those who are
dear to him, as the lord of happloess, agthe Prajapati who is his
votary’s protector like the universal scif.”” Tnthe Mahdblivata be
becomes the wnanuensis of Vyasa, and is calied ‘fthe ¢hyintor of
obstacles, the fulfiller of desires, the guide of the quns.’?  Tleagrees
to write Vyasa’s work, provided hispen did not stup.  Vyasa necopls
it, provided Gunesha understood what he wrote, Ganesha beging
phe work, and while he is writing, Vyasa now and then brinwgs ina
difficult verse which sets Gauesh a-thiuking, allowing Vyuass time Lo
compose other verses.  Ganesha thussignifies wisdom, and the fact
of the Puranas having placed an elephant’s head on his shoulders,
is unsupported by the older Hindu authorities, Ile is now fsvoled,
as the remover of obstacles, and is worshipped as the {irsb of all
gods. Nothing can be done without first worshipping him, and
where there is no image, a piece of ¢lay dues duty for the oecasion,
and the wmantras recited are the Vedic mantras menticned above.
The nuve graha, or the nine planets, are also worshipped at all
Hindun ceremonivs. These are the sun (savyal,
The Nava Graha. the moon (Ghaodra), Bhima-suta  {Mars),
Budh (Mercury), Guaru (Japiter), S8ukra (Venus)
Sani (Saturn), and Habn and Ketu, The sun has already boon

'

described. The moon is represented as *° whitc Dhike
sunkha, produced from tho ocean of milk, and gracing tle
forehead of Mahadeo; Mars as bright like lightning, a young
man armed with a spear, Mercury as dack like the blossom of thg
Priyangu lower, ari bleszed with the attribute of serenity : Jupi-
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ter as shining like gold, the preceptor of the gods and the rishis,
and the intelligenes of the three worlds: Veanus as resplendent like
the thread of the polden lotus, the preczptor of the demouns and the
teacher of all the Sastras ; Sani as possessing a shining body,
dark like @ blue mountain, and the son of the Sun and the brother
of Yama:; Rahu as having only half a body possessed of great
ptrength, the destroyer of she light of ths sun and the moon, and
Ketn as red like the pulasu flower and of a fierce aspect. All thes®
are worshipped with offerings of water, flowers, incense, swoets,
dresges and money.

Fach Hindu has, however, one (favourite god) isht devta
whom he places in the middle and tho others on the sides while
worshipping all.

Ganga (the river Ganges) has ever been an object of great

veneration throughout India. She is the ‘‘river

The Ganges. of the gods”? (Sursarita), with three streams (the
tripatha  gamiai), one going to the heavens,

ancther to the earth, and the third to the nether regions. Her
waters are universally belicved to be the means of giving eman-
cipation to those who bathe in them, driak them, or even touch
them, and to this day it is the wish of every Hindu to lay down his
hones on the banks of Mother Gahges. 'rom long distances
bouss of ths dead are daily brought to Hardwar and other places
on the Ganges and thrown into the rviver, in the belief that to do
50 secures the dead a seat in heaven, When the Hindu diss the
water of the Ganges is poured down his throat. If a place is ren-
dered impure, Ganges water purifies it. The best retreats of the
learned, and some of the most populous towns of India of the past,
have always been ou the banks of the Ganges. Hardwar, Prayaga
and Benares derive their sanctity from no other source, The risk of
journeys to Badrinath, Kedar and Gangotri are cheerfully borne by
the young and the old because of the sight of the magnificenb river
before their eyes. And, indeed, the water of ng river in the world
has suchsalubrious properties nor such fertilizing power. Mahomed-
an kings who demolished everything Hindu, drank Ganges water
brought from long distances. Turopean chemisis declare that it is
the one water which does naot admit of multiplication of unhealthy
microbes. The Gangetic-Doab has always been the most favoured
tract of India, and the Ganges has been the favourite theme of
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Hindu bavrds from I{alidass and Valmiki downwards. Ter descent
from the Himalayas, typificd as the foot of Visbou, her having
been recoived by Sankara in hislocks aund allowed to wander there
for vears, representing her twists and turns in those vesions, till
king Bhagirath prayed for her descent and brought her to the
plains, representing his making more a regular channel for her,
ber passage there from ITardwar to the sca, in ovder to carry the
sons of Sagar, who had been burnt by the rishi Kapila, to heaven,
are all sung by Sanskrit and verpacular poets, Says Saokara :
2¢O goddess, may I worship Krishna on thy banks, drinking thy
waters, free from all longing for wordly objects. Thou de-
stroyest all calamities, thou art the ladder of heaven.” Bays
Valmiki: O mother! O daughter of the mountain who deckst
the earth like a garland, who art the road $o beaven, T bow unto
thez. O Bhagirithi | may I always live on thy banks drinking
thy waber, enjoying the sight of thy waves, repeating thy
pame, may my body fall in this way.'' Says Kalidass: © 0O
goddess ! those who live on thy banks, who have no pride,
who are wise, who have purified their bodies by scanty and
well regulated meals, Jo not care for palaces, buils by hundreds of
kings surrcunded by beautiful damsels and haviog all the enjoy-
meats of the world.”” The day of Ganga's desceat on the earth,
the 10th of the light half of Jeth, and the day of the full moon of
Kartik are observed as festivals throushout India, and the crowds
who go to bathe in the river on sucll ocecasions and the religious
gpirit which animates them, shaw how great is the hold upon the
popular mind of this most sacred river of India. At Lachman Jhula
or Badrinath with the river now rushing in torrents, now running like
a smooth lake with its clear blue waters reflecting the rays of the sun,
with the air of stilloness all vound, and the birds of the trees for his
compuanion and the Himalayas frowning above, one feels that the
ristis of India were not wrong in calling the Ganges the ladder of
heaven, for here, by contemplation of the grand mysteries of nature,
and man, the world with its troubles and sorrows, its trials and
competitions, disappears from the view.

So strong is the popular belief in the spiritual efficacy of
the Ganges that both in private life as well as in the courts,
people give up cherished claims on the other party denying
them by holding Ganges water in his hands, or swearing by
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the Ganges. Tnthe Mahdbhirdsa it is said thatthe * Git4d comprises
all the sastras, Uari all the gods, and the Ganges all the sacred
Maces,” and the same is the beliet of the ITindns to this day.
Therefore when one has done something great r difficult of accom-
plishmenst, he says, ‘‘ I have bathed in the Ganges,’’ meaning his
trouble is over.
These are, however, all sastric gods Below them we have
quite a wedley of beliefs and worship from
The religion of godlings of nature, like the earth, water,
the masses. fire, rivers, mouatains; godlings of disease,
like the small-pox; ghosts, spirits of the
dead, doparvted hevocs, trees, animals, sulis {(womsn who have
burat themselves at the funeral piles), saints and fakies, both
Mabomedan and even of the lowesb castes of Hindus; tools and
implements of trade; cattleused in agriculture; - All these claim
and ohtaln vevercnes from the Hindu aceording to the needs and
exizencies of the hour. Logal deities, however, command more
worship from the masses than sastric gods. This is especially
the case with Sitla (small-pox). Somc of these deilies have certain-
1y been broughs frow Non-Aryan sources. Others are survivals
of Vedic mythology. The two objects of universal rever-
ence are stiil the Brahmin and the ¢ow, and though the former
have vastly degeuncrated, yet the ordinary Hiodu cherishes
the balini of gilks > drannins  biing th: oaly means of
securiny [atuvre bliss. The cow is everywhere held sacred, and
eommands divine worship now as it did in the time of the Mahd-
bharaty ; and a rift of a cow to a Brahmin is still looked upon as
a very mweritorious act. Recital of the Vishou Sahsranama
is a mosbt popular means of propitiating the deity, and the
Satya-Narayan Katha is recited by a Drahmin either on the
day of full meon oras cccasion requires for propitiating evil.
[Tardwar, DBenares, Prayaga, Pushkara, Gaya, Jagannath, and
Badvinarain are all as great places of pilgrimage now as
before. Prayaga attracts thousands of people to bathe in the
Triveri in lhe wonih of Magh every vear. Pushkara is looked
upon as the king of all Tirathas by all orthodox Hindus of the
present day. Gaya is specially sacred in securing bliss to departed
ancesturs, and thotsunds offer pindus cvery yeur thal wmake the
fortunc of its pwedus. The tradition that Rama here offered obla-
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tions to hitc ancestors and secured them everlasting bliss is largely
believed,

Badrikkasrame has always been a sacred resort of the Hindus
from the time of the Mah&bhdrata dowawards, and although no
templeis mentioned in that epie, the asrama of Nara Narayana which
was there, and the sanctity of the placs are repeatedly recognized.
Tt is the land of asceticism (tapobhumi) of India. The temple of
Jaganath is also not mentioned in the older Hindu sastras, nor even
the Puranas, though attempts have been madeto trace the institution
to the Vedas. The place seems from all accounts to be an adapta-
tion of Buddhism or Saktism, or both, to Vaishnavism. There
is nothing to correspond to the images of Jaganath, Balbhadra
and Subhadra in any of the sastras, nor s that absence of cast
restrictlon and freedom in the mattsr of cating and drinking which
forms such a unique feature of that temple, recognized elsewhere,
The temple at Puri dates only from thetwelfth century, and the first
mention of Jaganath is in the fourth century. When I visited
the place I tried to find out some more historical facts connected
with the institution, but could not do so. And yet it Is & wonderful
institution, both forits wealth, its grandeurand its hold on the minds
of the people. I do not think it is an adaptation of any non-Aryan
institution or deity. On the contrary, from the fact that Durga has
to be first worshipped in the temple befoTe you can sec the great
God, it appears thatthe worship is borrowed from Sakta sources.
The absence of caste distinction also points to the same conclusion.
Thatthis equality of all before the Lord of the World appeals strong-
1y to the masses, aod the poor outcast believes that thore is ab
least one place in India where social inequality shaldl not place
its ban upon him, is a sentiment beautifully put in in Volume X,
page 438 of Hunter's Gazetteer. But so far as [ have been abls to as-
esrtain thisis nob the sentiment of the people. They do not hold Jaga.
nath sacrad becauss there is equality of caste there, but becauss they
bellove that he, as the Lard of the World, will give them mnksha.
The place is grand in every respect. lts feeding arrangements
are such that 20,000 people are fed from the mahapursad prepared
there every day, and when there isa rush of pilgrims, as many astwo
lacs can befed. It iz vicited by lacs of people every year. The rellefs
inthewalls are veryexquisite, though some ofthem are rather obscene,
thus also showing a Sakta origin. The income of the temple is esti-
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mated Lo be about 4 or 5 lacs of rupees a yoar from landed property,
butuhe offeriogs of pilgrims make it thrice as wuch more, It hasa
statf of 60,000 priests apd servants, and the Raja of Puri is its
swaeper, and one who haa been to Jaganath is still looked upon
with respect in Hindu society.

I"asts and festivals also form a great feature of our daily life.
Each festive oceasion has its titular deity, aad Shiva on Shivaratri,
the Holika on Holi, Krishna on Janama dshiimi, Durga in Durga
Puyju, Lakshmi and Kali on Devali, and others are worshipped by
all tindus. The months of Baisakh, Kartick and Magh are spe-
clally held sacred for making gifis and bathing in sacred rivers.
Liocal festivals in honour of tribal gods are also commou.
Krisbna-worship is, however, the mnst popular means of sabisfy-
ing the religious instioct and gorgeous displays in the Dole Jutra
in Brindraban, and the Rus Lila by specially trained people in every
part of the country, alwayas afford great delight to the masses.

All classes of people are fond of hearing the Bhagvat
Purana recited by Pandits, and at great bathing fairs or
places of pilgrimages, the Saptalh (repetition of the Bhagvat
in seven days, the period during which Suka recited it to
Parikshata before he was bitten by the serpent 'Talshaka)
is looked upon as a thing of great sanctity, Thousands of
men &nd women sit for hours, listening to what they seldom under-
stand, in the faith that by doing so, is the surest road to hap-
piness. Reciters of Bhagvat, who study to make it attractive
by citiog illustrations frorm life, earn large sums of moncy on such
oceasions. Amopg Brahmins also, so great is the faith in the
efficacy of Sri Bhagvata as the purifier of gins, that some of
them recite it in seven days in lomely places without any oune
to lister to them. During such recitations both readers and the
audience generally fast the whole day, and on their conclusion the
readers are carried throuygh the sbreets with much show and pomp.

Fasts and abstinence are even now practised by men and women
in 2 manner almost unknown in any other country of the world, Not
only the Ekadashi (the 11th day of each fortnight), or the day of the
fill moon, are observed as fasts, but during the rainy season women,
young and old, also show a spirit of self-denial which is truly heroic
A girl of 14 would not touch salt or condiments or sugar fur four
months. An elderly matron would take foad only every other day.
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One even more religiously inclined would giveup all cooked food;
another would lkeep the Chandrayana Vrata (taking food after
seeing the moon) to secure futurs bliss. Girls and women tenderly
nurtured, brave the troubles of a journey to Badrinath or
visit the nearest stream in the early hours of the morning in tho
coldest seasen of the year; all frem faith in self-denial keiog tha
only road to bliss.

The Tulsi and the Aswatha trees, ars held in great veneration;
eud people who have no childrea celebrate the marriags of the Tulsi
with the image of Krishna like that of human beings. DBelief in
astrology forms ouve of the prominent characteristics of Hindu life.
No betrothal takes place till the stars of the boy and the girl
agree. No ceremony 18 performed, no journey undertaken, no
business done, till an auspicions hour for its performance is deter-
mined by the astrologer.

Thus, below much superstition and ignorance, we have a society
pre-emioently religions, and from the peasant athis plough and the
beggar in the streets to the Raja in his palace, religion forms the
backbone of every one’s daily life.  Modern education has shaken
the religious belisfs of zowe, but tha mass of people, specially the
women, i{n spite of theirlow education, areasdceply religlous as ever.
Even the most ordinary Hiadu on rising up in the morning
repeais the name of Rama, or other favourits deity. If he has time,
ot i3 80 ioclined, he goes to bathe in the lcecal river or tank acd
performs some worthip {oa templecloce by, Tnthe daytimebe has
always something to spare for beggars thet come to him, In the
svening it is common t0 see wen of even the lowest classes singiong
religious songs in company. Those higher than they bear Puranas
recited by Brahmins, or repeat Rama, Bama, or worthip at some
temple. To the ordinary Hindu money which goes in charity or
towards building a temple, a bathing gLit or a well, Is money
well applied, and ¢ fruitfal are the earnings of the good which are
devoted to the service of God,” is hischerished belief. Nothing is
too good to secure future bliss. The great mass of our peo.le are
never atheistic. Thelaw of karma and future life possesses for zil a
reality never seen elsewhere. The Mahanirvena Tantra sums up the
characteristics of the follower of this religion as follows :—* He
is a speaker of truth, Taving his tenres under control, cevoted to
the good of cthers, free from evil passiors, possessed of good
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thoughts, free from malice and hypocrisy, compassionate, of &
purified disposition, dutiful to parents, ever listening #0 Brahma,
ever thinking of Brahma, ever bent upon realizing Brahma. His
senses under control, his intellect firm, always seeking Brahma,
never speaking a falsehood, not entertaining an evil thought, the
follower of Brahma should avoid all interconrse with another’s
wite. Always saying Zu! Sof at the commencement of every-
thing, he should say atthe time of eating and drinking, °let it be
dedicated to Brabma.? ** {I111-98-108.) This is the ideal of modern
Hinduism.

The code of morality, of even the ordinary Hindu of the
present day, is not more lax than that of one In the same
position in any other country of the world. He is not less
truthful, ror less mindful of duty or homor or chsstity than
kis compeer elsewhere. Even in the courts he is not given to lylng
more than ope with similar surroundings in any other country,
In business, he is not less honest than any tradesman or merchant
olsewhere, and those huge commercial frands which now and then
convulse the western world, are unknown in India. Before the
advent of western civilization advertising was unknown in thiscoun-
try and written contracts were rare. The books.o? a banker were
accepted a8 true withoul enquiry, because forgery was never prac-
tised. Contracts once made were never denied, and local opinion
was much feared. Panch Parmeshwar, Ponch Mil Khuda Mil, or
five men constitute God’s tribuwal, are common proirerbs in
Hindu socisty, and a witness who would lie in an English court
would not do s0 outside it. Perjury, forgery, fraud, murder,
rape are still looked upon with horror, even though Hindu society
is notthe simple and truthful society it once was, and self-inte-
rest and faction often blind it to truth and justice. The mass
of our people, though vastly degenerated, still possess many
virtues and qusalities which claim admiration, many a trait
of character which might well be imitated by more civilized
people of modern times. They are less selfish, less mindful of
personal comfort, less devoted to the present than the more
highly educated of modern times. Druockenness is unknown,
except in the lowest classes of India. The standard of female
honor is here as high as, evep higher than elsewhere, and
unchastity is looked upon with more horror both by men and
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women than in other countries. We shall illustrate this by
describing briefly the lives and thoughts of some typical Hindus,
both in times past as well as in times present.
III.—HINDUISM ILLUSTRATED IN ;PRACTICAL LIFE IN
Tives PAST AND PRESENT.

FOREMOST amongst kings stauds Harish Chaadra, the very
embodiment of Truth, whose motto was that the sun and the moon
may leave their places, but he shell mever relinguish truth. The
story of his having given the whale of his kingdom to Viswamitra,
and then sold bhimseif and his queen as slaves to find the ddkshind
(fee for the ratification of the gift) for the Rishi, is familiar to all
readers of the Puranas. Harish Chandra became the glave of a
Chandala, who recelved clothes covering corpses carried to the
crematorium. His wife became the slave of & Brahmana., Their
only child dled of snake-bite, and the queocn carried his corpse to
the crematorium to burn, but Harish Chandra did not leave his sense
of duty even in this trying momentand would not let his own child’s
corpse be burnt till he had received his master’s share of the cloth.

Those who do not know Hindu life, might not appreclate self-
aacrifice like this, and look upon Harish Chandra’s action as
dictated by morbld sentimentality, and his asking his wife for his
master’'s due, a (piece of foolhardiness speaking a deranged intel-
lect. But while it may be so tp others, to the Hindu the life of
Harish Chandra appeals as the life of one who was the embodiment
of truth and duty. And the drama of Satya Haris Chandra is thera-
fore very pepular on the Hindu stage.

Ram's life has already been sketched above. Yudhishthira

was angther typical Hindu. Says he: I act

Yudhishthira. virtuously not from the desire of roaping

any fruits from virtue, but from that of
not transgroessing the ordinances of the Vedas, and because
1 see such to be the practice of the good and the wise. My
heart, O Krishnd, is naturally inclined towards virtue. The
man who wishes to reap the fruit of virtue is a trader
in it. He is mean and ought never t¢ he counted amongst thevirtu-
ous. He does not attain the fruit of wjrtue. Nor does s
man of sinful heart who, having accomplished a virtuous act,
doubts its efflcacy, obtain the fruits of his act, in conseguence of
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his scepticism. I speak unto thee, under the authority of the
Vedas, which constitute the highest proof in such matlers, that
never shouldest thou doubt virtne! The man that doubts it, is des-
tined to take his birth in the brute species. The man of weak
understanding who doubts dharmsa or virtus or the words of the
Rishis, is shnt out from all regions of immortality and bliss, like
Sudras from the Vedas, Doubt not, O Krishn4, _the ancient
veligion that is practised by the good and framed by Rishis of
univeraal knowledge, capable of seeing all things! O daughter of
Drupada, religion is the only raft for thoss desirous of gning to
heaven, like & ship for merchants desirous of crossing the ocesan.
O thou faultless one, if the virtues that are practired by the
virtuons bore no frult, the world shall then be enveloped in
terrible darkness. No one shall strive for emancipation, nor seek
to acquire koowledge, nor even wealth, but men shall live like
beasts. If asceticism, austerity, sacrifices, study of the Vodas,
charity and honesty wsre all fruitless, men would not have
practised such virtues generation after generation.” (Mahdbh4-
rata Vana Parva, Section 3l abstracted.) In reply to a question
as to what s the ancient path, he says: ‘' Argument leads to no
certain coneclusion. The ordinances of the Vedas differ from cne
another. There iz not cne Rishi whose dlctum is universally
accerted. The ersence of virtue lies hidden in the cave (of the
beart), That is the path which has been trodden by the greas.””
(Vana Parva, Chapter 313, verse 17.) When asked by Dharms,
the god of righteousness, to choose a boon, he chose as follows ;—
‘¢ May I, O Lord, always conquer covetousness, folly and anger,
and may my mind be ever devoted to charity, truth aad self-
restraiot.’’ (I0id, Chapter 314, verse?4.) Inancther placehesays:
‘¢ Whatsoever wonlth there is upon th's earth, whatscever there
may be among the gods, or whatsoever there may be unattainable
even by them in the region of the Prajapatis, or in the highest
heaven, or in the region of Brehma himself, is nothipg if not
obtained by rightecusness.’”” Tn only one Instance did he derart
from truth, when st the Geld of Kurukshetra he said to tha great
Kuru warrior Drona, whose death depended upon the news as to
whether his scn Aswathdmd was living or dead, that Aswathdm4b
was killed, adding either ‘'& werrior or an elephant of that
name.” Drona died on hearing the news, but Yudhishthira hnd



( 175 )

also to pay the penalty of his untruthfulness. Tn no other
instance did he sacrifice virtue. Even in ths closing scene of his
life, after all his brothers and wife had fallen, and he was otfered
a journey to heaven, he declined to go alone and leave behind
him the faithful dog who had followed him, saying: * Even this
is my firm and steady vow. [ never forsake a person who is
terrified, nor- one who is devoted to me, nor one who secks my
protection, saying that he is destitute, nor one who is aMicted,
ror gne who has comse to me, nor one who is unable to protech
himsclf, nor one who i solicitous of life. 1 shall pever give up
snch & person till my own life is at an end.’’ ([Mabdbhdrata
Mahiprasthanika Parva, Section III, verse 12.) On his way to
heaven he hears cries of distress cowing from the place where his
wife and brothers were confined, snduring all the torments of hell,
Unable to know the cause, he refnses to go alone and without
them. The illusion is removed, and he is told that he was
given a sight of hell for 'the Bsingle untruth he had spoken
on the field of battle, and that having never departed from the
réle of virtue on any other vecasion, nor ever swerved from trush,
he was thoroughly pure. Yudhishthira’s motto was, that he alone
was truly wealthy to whom the agresable and the disagreeable,
weal and waoe, past and future, were the same
Higher than even Yudhishthira was the great Kuru leader
Bbishma, who was as great & general as a phil-
Bhishna. osopher. Devotion to truth and duty, seli-
restraint and self-sacrifice were all illustrated
by him throughout his long life in a manner unparalleled in the
history of Indian heroism. Bis former name was Devavrata. His
futhor Shantanu fell in love with Satyavati, the dauvghter of
g fisherman, who would not give her in marriage till he was assur.
e'd of her issue from the king suceceeding to the raj. Bhishma,
having come to know of his father’s attachment for the girl, w:nt
to her father, and not only renounced his own claim to the throne,
but by taking a vow of life-long celibacy, cut off his line of off-
spring, saying that even dying childless he should attain to heaven.
The sacrifice brought him the appellationof Bhishma (the terrible),
and so greatly pleased was his father with his filial devotion, that
he granted him the blessing that he should live as long as he chose
and that death should not come to him without obtaining his com-
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mand. So firm was his attachment to his vow that when, on his
brother's death, no male child was left in the family, and he was
earnestly solicited by his step-motber, the fisherman's daughter, to
marry and rule the kingdom, ha replied, ‘¢ [ shall renounce the three
worlds, the empire of heaven, or anything that is even greater
than that, but Truth I shall never rencunce. Earth may renounce
its attribute of scont, water its attribute of moisture, light its attei-
bute of exhibiting form, the air its attribute of being perceivable
to the touch, the sun its glory, the comet its heat, the moon its
cool rays, space its capacity of generaticg sound, the slayer of
Vritra (Indra) his prowsss, the god of justice his impartiality, but
1 shall never renounce truth.’” (Mahdbhdrata Adi Parva, Chapter
103, verses 13 to 18.) And he continued not only true to his vow,
but was always the most prominent figure in the Kuru court, botb
as a councillor as well as a general, At the field of Kurukshetra
he fought the Pandavas for ten days, cansing great havoe in their
army, and so iavincible ‘was he thaught to be, that it was only
when he yielded to Yudhishthira’s repeated requests to tell him
the time and manuer of his defeat and death, thkt he told him both
and fell. Even in his last days he did not depart from his Ksha-
triya hardihood. Remembering that his father had given him the
two boons of being incapable of mesting death in battle and choosing
the time of his owndeath, heallowed himself to fall pierced through-
out the body by the arrows of Arjuna. He did not, however,
die, for the sun was then in the southern solstice, but walted
till it came into the northeen solstice. He would have no
other pillow for his drooping head, but that of three keen shafts
shot by Arjuna, nor any other water but what came out of a jet
plerced in the earth by Arjuna’s shafts. Lying on hig bed of
arrows, and surrounded by great Rishis, the old lion of the
Kurus sang a hymn in the praise of Vishnu, which s truly styled
the king of hymns, Its concluding portionis:—*¢ The two syliables
Ha-ri (¥R) constitute the sole provision of journey for those who
have to pass through this wilderness, known as the Sansara.
They alope destroy all worldly attachments, and constitute the
only medicine for the sorrows and troubles of life. Ag truth is
tull of Vishou, as the uuniverse is full of Vishnu, as everything is
full of Vishnu, so0 lemy soul be also full of Vishnu, and my sins be
destroyed.” (Mahdbhdrata Shacti Parva, Chapter 49, verses 04
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and 96.) When aslked by Yudhishthira and the assembled chiefs to
advige them upon the duties of kinga, of the varions sections of
society and of the four orders, upon the character of persons in
distress and the weans of attaining release from the Sansara, he
showed himself as great in giving advice and discoursing upon
gquestions of polity and religious philosophy, asinthe art of war,
Promptness in action and truthfulness in behaviour, he declared
to be the essence of all duty, and that release from the Sansara
was for him, ‘‘who llke the swan moving over water was yet not
drenched in it, though living in the world was yet above it.”
According to Krishna all knowledge expired with him. The closing
scene of his life was marked by the same grandeur as the opening
one. 1o bis dying moments he was assured by Krishna that he was
not guilty of a single tramsgrassion throughout his life. 1lis last
words to Yudhishthira and his Lrothers were: ‘* You should
strive to attain trath. " Truth constitutes the highest power, You
should always live with Brahmanag of righteous hehaviour, devoted
t0 penances, ever abstaining from cruelty, and having their senses
under contrel.” (Mahidbhirata Anusana Parva, Chapter 167, verses
50 and 51.) His conviction was that one should ¢ always look
cheerful and coutented, engaged in mental recitation of the sacred
mantras, silent and devoted to a life of renunciation, Beholdiug
the repeatel formation and dissolutioa of his own body, and the
genses that result from and resolve inta their elemental essences,
and observing also the repeated advent aad departure of creatures
he should learn to cast an equal eye upon all, He who is frugal
in respect of his fare and keeps his senses under control, achisves
tranquillity of self by bis own exertions.” (Mahdbhdirata Shante
Parva, Chapter 218, verses 15 and 16.)
Among the minor herves of Vyasa’s great epic, the lives of
Vidura and Karna also furnish the same lessons
Earng aud Vi- oftruthand doty. Vidura's discourses on polity
dura. are throughout marked hy the prominencegivento
truth and righteousness. ‘* Thereis no peace,”
says he, ¢f without acequisition of knowlsdge, performance of asceti-
cism, control of the senses, abandonment of avarice. Let one be
cateful of his character. Woealth comes and goes : one deprived o
wealth 1s deprived of nothing ; deprived of character ope is surely:
lost. He who wisbes for success, should observe righteousness
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Success is as intimately connected with honest performance of duty
ag the nectar with heaven. Sacrifice, study, gift, asceticism, truths
forgiveness, mercy and contentment constitute the eightfold path of
righteousness. The first four may be performed from motives of
pride, but ths last four exist only in the truly great.” (Mahdbhdrata
Tdyoga Parva, Chapter 34, abstracted.)

Karana's liberality has passed into a proverb. When éngaged
in his morning devotions, there was nothing which he would refuse
to one who asked for it, and it is said that Surya, the sun-god,
kaowing his liberality and, having learnt of the intention of Indra,
the king of gods, to go and ask for his ear-rings and coat-of-mail
which had made him invincible in battle, came to him and warned
him against his granting Indra’s request, ButKarana was unmov-
ed, and said: “ For persons like me it is not Gt to save life by an
uaworthy act. Death itself is not fraught with such terrors to me
as untruth., There is nothing which I cannot give away In charity,’?
and true to his vow he gave his ear-rings and coat-of-mail to Indra,
though at the cost of being subsequently defeated in battle. There-
fore, in native society, the early morning is styled the time of Earna
(Karna Samaya), and to mentioa & miser’s or niggardly person's
name {8 coasidered inauspicious.

Anpother important figure in Hindu religious and philosophical

literature is Janakd of Mithil4, who was styled a

() Janaka. Rajarshi, a royal sage. Hiscourt was, as we read
in the Brihad Aranyaka Upanishad, the resort of

the wiseand the learned ofthose days, both for receiving as well as im.
parsing instruction in Brahma-vidya, and his discussions with Yégy-
valkya show that he was able to meet the »ishion equal terms. In
the Mah&bhirata also we aretold that when Vy4sa could not convinee
his son, Shuka, of the truths of Vedanta, he sent him to Janakd for
instruction, aad the latter instructed him. Janaki’s doctrine was:—
““ My wealth is unlimited becanse nothing is mine. If the whole of
Mithil4 is burat, nothing of mine is burnt.’’ On another occasion,
in answer+to the question of a Rishilady Subabh4, who had applaud-
ed a life of mendicancy and had pointed out to the king the many
obstacles to happiness in soversiguty, Janakd said: ** I am free
from attachment, though engaged in ruling a kingdom. If
emancipation folluws knowledge, it can as well be attained
by one holding a sceptte and wearing a crown, as by one
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carrying a triple stick (sign of mendicancy). These are mere
outward symbels, having no value in the attainment of
emancipation.’” (Mahdbhdrata Mokshadhaema, Chaptor 321
Agsin, in reply tQ a Brahman’s question as to what he con-
sidered his kingdom to be, he said, ‘' Although a (large) in-
habited tract is subject to me within this ancestral kingdom of
mine, yet I failed to find my dominion, searching through the
whole earth. Iailing to find it on the eargh, [ searched Mithild
(for it). When I failed to find it in Mithild also, I then searched
for it among my own children. When I failed to find it even thure,
my understanding became clouded. After that cloud had passed
away, 1 recovered my intelligence. Then I thought that [ have
no dominion, or that everything is mine. Even this body is
not mine, or the whole carth is mine. All conditions here have,
in all affairs, been uanderstood by me to be terminable, Hencel do
not find that which can be called migs. ' (Considering) whose is this,
I thought of the Vedic text about nothing being anybody’ s property.
My understanding tells me that nothiog should be (called) mine.
Depending upon this notion, [ have got rid of the idea of anything
being mine. Hear now what that notion is, upon the strength of
Which I have coms to the conclusion, that I have dominion every-
whera., I do not desire for my own self those smells thay are
wefore my nose. Therefore the earth, the eclement of smell, i3
always subject to me. I do not desire for my own self the colors
or light that appear before my eyes. Therefore the element of
light is always subject to me. I do not desive for my own self
those sensations of touch which are in coutaet with even my skin.
Therefore the element of wind is always subject to me. I do not
desire for my own self those sounds which are in contact with even
my ear. Therefore the element of sound is always subject to me.
T do not desire for my own self the mind that is always in me.
Therefore the mind is subject to me. All thesse acts of mine are
for the sake of the deities, ths Pitris, the Bhutas, together with
the guests,” (Mahdbhdrata Aswamedha Parva, Chapter 32, vers-
es, 9—-11 and 15--24.)
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In modepra times the example of Vikramaditya of Ujjain may

be osited as that of a typical Hindu. Not only

Vikramaditya and Hindu writers but the Mahomedan historian,
other Hindus of TFavishtz also, praises his love of justics, his
later times. treatment of his subjects like his own children
and his ascetic habits of life. According to

Farizshta the only furaiture in Vikram's private apartinent was a
mat and a pitcher of water, and the whole of his time was spent either
ia the service of his people or of God. His exploits as deserib-
ed in the Singha San Batisi are largsly read by the people, and his
Samvat era is current in a large portion of India. Later on, when
Mahmud of Ghazni invaded India, the women of the rich, in the
Punjab melted their ornaments, and those of the poor, spun cotton
o0 find money for the war.  Allauddin Khiljl's invasion of Chittor
in 1303 also called forth not only the hbravery of the Rajputs
who saved their king, but also the historical imwmolation of
Padmani and her companlons in the vaulis of that unfortu-
nate clty to escape the clutches of the Mahomedan congueror.
The Rajput women, like the Kshatriys women of the past,
never lpoked at their husbands’ or sons’ faces if thpy turned
back from battle, and Rani Sanjogita in urging Pirthi Raj, her
husband, to battle, tells him: ‘*Man is born to die: every one
likeg to cast off old garments for new, You should not care for
your body, but for life immortal; and sword in hand should cleave
your foe and [ shall be your other half in heaven.” The influence of
Hindu ideas upon Akbar and two of his most trusted counssllers,
Abul Fazl and Faizi, is known to all readers of history. Abul Fazl
describes the Hindus of his time as *' religious, affable, courteous to
strangers, cheerful, enamoured of knawledge, fond of inflicting
augterities upon themselves, lovers of justice, given to retirement,
able in business, grateful, admirers of truth, and of unbounded
fidelity in all their dealings. Their character shines brightest in
adversity. Their soldiers know not what is to fly from the field
of battle, but when the success of the combat becomes doubtful,
they dismount from their borses and throw away their lives.in
payment of the debts of valour. Frequently they hamstring their
horses to deprive themselves of the means of fight, and thus
rendered desperate soon bring the battle to a succersful issue.
They have great respeot for their {utors and make no gccount of
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their Iives when they can devote it to the service of God.
They one and wll believe in the unity of Godhead, and slthough
they hold images in high veneration, yet they are by no means
idolators as the ignorant suppose. T have myself frequently dis-
coursed upon the subject with many learned and upright men of
this religion and c¢omprehend their doctrine, which is that the
images are ouly representations of celestial heings to whom they
turn themselves waillst at prayer to prevent their thoughts from
wandering, and they think it an indispensable duty to address tha
deity after that manuer.'”” (A' in-Akbari, Gladwin’s Translation,
pp. 563, 464.)

Akhar's trusted counsellor, Todar Mal, whose system of land-
revenue still forms the basis of assessment in Upper India, was
as great a financier statesman and general, as 4 strict follower of
Hinduism, and even wrote & book on the principles of that relig-
ion. Jehangir used to hold frequent discussions with Brahmans,
aod Tulsidass was graoaoted some Jand by Shabjeban. Dara
Shikoh, his son, translated the Upanishads and the Yoga Vashish-
tha in Persian, and great was the influence of Hindu ideas wvpon
the Vohamedans of the period. When Aurangzeb levied the
Jizia, the letter of protest which Rana Raj Singh of Odey-
pore wrote to the Emperor, shows the kind of men Hinduism
produced in those days. Regarding this letter Todd, who
had satisfied himselt of its genuineness, says, ‘' On the pro-
mulgation of that barbarous edict, ths Jizia, the Rana remon-
strated by letter ir the name of the nation of which he was
the head in & style of such uncompromising dignity, such lofty,
yet temperate resolve, so much of soul-stirring rebuke, mingled
with a boldness and tolerating benevolence, such elevated ideas of
-the divinity, with such pure philanthropy that it may challenge com-
petition with any epistolary production of any age, clime or con-
dition.” ** If your Majesty,”’ says the letter, ** places faith in those
books by distinction, called divine, you will there be instructed that
God 15 the God of all mankind, not the God of Mahomedans alone.
The Pagan and the Musulman are equal in his presence. Distinc-
tions of colour are of his ordication, Itis He who gives existence:
In your temples to His name the voliee is raised in prayer; in s house
of images where the bell is shaken, siill He is the object of adora-
tion. To vilify the religion or customs of other mep, is to set at
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naught the pleasure of the Almighty., When we deface a picturae
we naturally incur the resentment of the painter, and justly has the
poet said, ‘‘ Presumenot to arraign or scrutinize the various works
of power divine.” (Todd’s Rajsthan, Vol. I, pp. 3, s 354--35.)

Sivaji, the founder of the M ahratta supremacy, is described by
foreign historians as a robber and pluoderer. Hindu writers, how-
aver, look upon him te be as great in war as devoted to the principles
of religion. So groat is said to have been his love of hearing
the Mahédbhdrata and .the Riamédyana recited by Pandits, so fond
was he of listening to the lectures of Ramdass, that he often
eandangerod his life for the purpose. He was very strict in his
pbservances of religion, and not only gave his subjects of all
classes the fullest liberty of conscience, but when bis own son
Sambhaji cast an evil eye upon a’ Brahman girl, he immediately
put him into prison. Ahilya Bai, the famous princess of Indore,
who ruled that principality for a pericd of thirty years, from 1765
ta 1795, during one of the most troubles ome pericds of Indian
history, also furnishes a good example of what a really good Hindu
ought to be, She was as courageous in battle as wise in internal
administration. Har charitable in stitutions are found in almost
all places of pilgrimage, and the people of Malwa still worshlp her
as a goddess and a diving person,

T nesd not mulsiply instances. = The few that I have men-
tioned wiil show that pure religion alons has inspired the best
men of the country, both in times past as well as in tlmes
present, to deeds of philanthropy, patriotism, martyrdom and
religious or social reform. Now-a-days also, our best men, like
Ishwar Chandra Vidyasagar and Ranade, have also been
most religious men. Vidyasagar carried his crusade against
prohibition of widow-marriage, and Ranade his fight agalnst
soclal disahilities under no other impulse. Mahadeo Govind
Ranade was bora in 1848, graduoated in 1866, and, after
flling various offices wunder Government, ultimately became
a Judge of the High Court, which office he filled with great
distinetion till his death in January 190l. He was a Mahat-
ma, & great soul, in every sense of the term, one of those
men who appear in a country at intervals to put rpew life
into dead instituswions, to0 rouse the sluggish to action, snd
to show by exsmple wlat pereistent effort is capable of



( 183 )

achieving, He was as wise as he was learned, as much
a lover of everything good and noble, as persistent in urg-
ing his countrymsn to follow it Says he: ‘¢ Whether in
political, social, religious, commereial, manufacturing or ws-
thetical spheres, in literature, sclence and arts, in war or
in peace, it is the individual and collective man who has to
develop his powers by his own exertions in conguering the difficul-
tles in his way., If he is down for the tims, he has to get up
with the whole of hia strength, physical, moral and intellectual,
and you may as well suppose that he can develop one of these
elements of strength, and neglect the others as try to separate the
light from the heat of the sun, or the beauty =and the fragrance
from the rose. You cennot have a good social system when you
find yourself low ip the scale of pelitical rights, nor can you be
fi to exercise political righis aund privileges, unless your social
systom is bassd on reason and justice. You cannct have a good
economical system when your social arrangements are imperfect.
If your religious ideals ave low and grovelling, you cannot succeed
in social, economical or political sphares. The inter-dependence is
nob an accident, but is the law of your nature. Like the members of
our body, you cannot have strength in the hands and the feet if
your internal organs are in disorder. What applies to the human
body holds good of the collective humanity, we call the society or the
state. It ls a mistaken view which divorces considerations, politi-
cal from social .and economical, and wo man can be said to real-
ize his duty in one aspect who neglects his duties in the other
directions.”

This ought to be the creed of ocur workers in all spheres of public
life. Anabiding sease of duty, an ever present love of truth, a
determination to Hght error and prejudice, and follow the right
because it 1s right, in the face of all opposition and discourage-
ment, which is the common lotof all reformers, can only come
from a deep sense of religion. Itis not aay partieular creed or
sect, but the broad principles of Hioduism as sketched above
which ought to exercise a potent influence upor the lives of all who
are working for the amelioration of thelr countrymen. Misunder-
stood, discouraged, scoffed af, mauny of them shall always be,
But they must steadily go forward backed up by the examplg
of their predecessors im the past. Those who aspire to achieve
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great things must necessarily rise above pride in all its forms,
pride of caste, of family, of connection, of position in life, and
must follow the universal religion of satya and dharma. This is
the ideal to be aimed at. The other sids of the pieture—

But along with the good influence of Hindulsia upon the
lives and characters of our people, thers are alspo certain
defects of national character which are thought by many to be due
to its teachings. The Hindu’s disregard for things of this world,
his morbid anxicty for future bliss, his unlimited capacity for
suffering evil instead of manfully fighting against it, his belief in
the law of kuring, —have, it is said, crushed out of him every incen-
tive to active self-help, and have made him the victim of foreign con-
quest, from the time of the Greek invasion downwards. Restric-
tiona of foreign travel, a morbid touch-me-not-ism, punctiliousness
in the matter of food and drink carried to the extent of people not
taking things cooked, or drinking water touched by members of
their own family, a tendency towards taking things too easily and
not trying to mend them, to prefer idle speculation to verifieatiop
by observation of facts, to believe in stories and legends created
by an ignorant priesthood for misleading a still more igaorant
laity, and a general spirit of helplessness in situations of even
the smaliest difficulty, are represented to be defects of character
which have made the Hindus the butt of nations more worldly-
minded than they. It is certainly true that the Hindus have
never been remarkable for their aggressiveness. Live and let live
has always been their motto. They never cared for foreigd
conquest, nor recognized those laws of competition and strife
which play such an important part in the world of to-day.
Nations and communities fighting for the smallest pisce of
earth, or for the smallest gain of commerce, the strong de-
stroying the weak, and in their turn beiag destroyed by others
stronger than they, have always been to the Hindus things
hateful, resulting in misery and never conducing to happiness.
The anguish and tears, the breakadowns, the uanatural deaths
and the sorrow resulting from a life of strife and struggle, have
never had any abtraction for our people, and they have always
preferred to leave these alone. Wave after wave of invaders
grom the notth and the west have swopt them off, till Ia the
dark days of the DMahomedan vregime, was left a nation
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which but for tho reviving influence it subsequently got from
her western rulers, would bave been left a nation in name.
Ahinsa parmoh dharma (harmlessness is the highest religlomy,
which was taught by the Rishis of India, was, however, not
taught in order to make people victims of oppression. On the other
hand, the history of India, even safter the Mahdbh4drata, shows
that though not enjoined to be skilled in the art of aggression,
the Hindus were never deficient in the art of self-defence. Courage
in war was never extingt among them., Only they did not realize till
now the immense importance of corporate life. Faction, jealousy,
diseord, all dus to ignorance, were whatb brought about their
ruin, and eventhe efforts of individual rulers of strong will, like
Sivaji, could not make them a nation capable of presenting a
upited front to & foreign foe. It was not Jusury and vicz, which,
like they did with many other nations, killed the Hindus. Their
traditions were fatal to a lifc of luxury. On the contrary, .an
ignorant priesthood playing upon theimaginations of an ignorant
laity, and a disregard for those real teachings of religion which
inculented freadom instead of slavish adherene: to form, proved
their ruin. No doubt the sastras have throughout applauded a life
of renunciation as the only life worth lving, *‘Away with
accumulation of wealth; all aecumulation is frauvght with ovil,
Contract your desires ; do'not expand them. Contraction of desire
is the only road to bappiness,’’ is what they have taught us from
time immemoriel. But the sastras have also throughout re-
cognized the value of exertion, and have never inculcated a life of
sloth nor of indifference to evil, ‘Do not grieve at evils affecting
large hodies of men. On the contrary, if you see means of
alleviating them, do so energetically. Thou hast been created
by thy Maker for engaging thyself in work. Success springs from
work. Thou canst not avoid work.”” This is what our religion,
rightly understood, tells us. The rishis believed in past karma, but
they also believed in the infinence of pastkarma being destroyed
by good karma in the present. It whs a disregard of this which
induced that spirit of fatalism and inaction which has proved so
detrimental to us as a nation. Restrictions in the matter of food
#lso, though met with in some of the sastras, were never sanctioned
to the absurd extent they are now inculeated. Foreigntravel, asT
have slready shown, was never prohibited byearlierand recognized



( 186 )

authorities. Speculation on the mysteries of life was never allowed
t0 usurp the place of earthly duty, nor was a life of renunciation held
up as the only life worth living for all, but only for those who were
prepared for it. Accordingly inthe Mahibhirata when Yudhishthira,
after having eonguered his foes in battle, did not care torunle the
garth, Vyase, Krishna and othevs all told him ¢o do his duty towards
his subjects first, and retive {rom the world when there wag time for
it. Of course our sastras never inculeate that fievce competition and
strife whichform such a prominent characteristic ol modern nations.
But they are keenly alive to the duty one owes to his country and
his fellow-men. Had theirs been a religion only for the monk or
the anchorite, it would not have produced the heroes and sta‘es-
men it did from time to time, even under the most depressing foreign
regimes, Tha present shortcomings of ourpeople cannot therefore be
iaid at the door of our religion as taughtin its purersources, but to
the misapplication of its prineiples by anignorant and superstitious
priesthood acting upon a slothful and ignorant laity, And the
remedy lies not in relinguishing it for soms other religion which
may not, after all, be suited to our traditions, butin improving upon
it where necessary. How this can bz doune, I shall now try to show,

IV.-THE IDRAL 20 AIM AT,

We have seen that the efforts of various reformers from the
time of the Rishis of the Upanishuds to Sri Krishna downwards,
were always divected towards the restoration of that religion
of wuity (ekom eve adeaityam) (unity verily without dualty),
which is the only true religion, of nobt only the Hindus, but alsg
of the wisest and the best all the world over —the only road to
happiness here and hereatter. They never believed in sects, creeds
or forms. Distinctions of caste, superstition, dogma arnd isola-
tion were all unknown to them. ‘¢ Just as the waters of all rivers
go to the sea, so does the worship of all the gods goes $o the
Supreme Being.”” ‘‘Those who worship other gods, worship Me
(The Supreme Reing), but in an improper manner.’’ ** A heart
free from passion, a tongue unsullied by falsehood, a hody free
from causing harm to others, constitute the true worship of God."
This was what they taught, Why should not the same be followed
by those who wish India to vise. 1tis a hard fight, but the prize is
also great. Superstition, the growth of centuries, sects and creeda,
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error and. ignorance, do not disappear in a day, nor for the mera
asking. On the contrary, as in the past, they are sure to find their

advecates, not only among the ignorant but among the loarped
8lgo. Like slavery finding its advocates among slaves, siavery to
superstition and form will never be waniing in advocates among
even the learned of Tndia. Not only have we now amongst those
who ought to know better, advocates of child-marriages and
caste exclusiveness and prohibition of foreign travel, but also
of every superstition that goes to make up Hindulsm of the
present day., Even those who have received the benefits of a
modern education, nob unoften stand up to flatter the vanity of
our people by telling them that everything we have or are, is per-
fect, and that cvery effort at reform or improvement is the result of
a misguided imaginasion. Agsociations and societies where the
claims of birth alone are held up as worthy of recognition, whers
81l attempts at infusing & spirit of greater freedom of thought and
action amongst the psople are declared 4o be heterodox, are not
uncommon, Teachings of history are disregarded and doctrines
which have proved to be mischievous, advocated in all seriousness
by persovs whoss motto is self, Twenty-five years? experiencs in
various spheres of public activity and study of religion and philoso-
phy as taught iu their best sources, have convinced me that in
order to tread the roadtoindividval and of national well-being, wo
cannot be too careful of thess misguided patriots. The great and
the geod did no more come out of the homes of the ease-loving
and the monied in the past than they ave likely to do now.
Sankara, Ramanuj, Nanak, Kabir, Dayanund and Keshab Chaundra
were all soms of poor people. Those of them who were
Brahmins, had to give up the old notion of birth alome con-
gtituting Brahminhood, in order to realize the great principle
of unity. Was not God to them the great principle of life,
the Iofinitive power working at the back of all, the Dei'y enshrined
in all hearts—yours as well as mine ? Did they not bring
to his altar flowers of devotion washed in the fowing stream
of a pure heart, the offering (nuivedya) of all they called their own ¥
Did they not lose themselves completely in the service of others
and saw every one as their own self ? If they did so, we who aspire
to tread their footsteps, ought also to do the same. Theirs was
the universal religion of Love, Service and Unity, and ours shall
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have to be the same if we wish to prosper both nationally as
well as individually. ‘° Thers is nothing higher than doing good
to others., The wealth of the good is for the good of others.
Ho nlone is born who has been the means of saving his caste and
tamily. For the good the whole world is one family.”” These
bave always been the thoughts of the wisest and the best in India,
“ Sacritice, gift, study, and asceticism are iunseparably connect-
ed with the gond, while self-restraint, truth, simplicity and
abstention from injury are always followed by them. Do that durlng
the day which may bring to thee happiness during the night.
Do that during eight months of the year which may bring to thee
happiness during the four months of the rains ; do that during
youth which may cnsure a happy old age, and do that during life
which may enable thee to live bappily bereafter. That man is re-
garded as the first of his-kind, who wishes for the prosperity of
all, who never setteth hig heart oo the misery of another, who is
truthful in speech, humble in behaviour and self-controlled. For
the sake of a family one of its members may be sagrificed; for
the sake of u village, & family ; for the sake of a kingdom, a village,
and for the sake of one's afuut, the whole earth may be sacrificed.
“ The Eternal Ons is not an object of sight. Those only that are
of pure heart behold Him, When one seeketh the good of sll,
succeedeth in controlling his wind add not suffereth it to be
affected by grief, thea he is suid to have purified his beart. They
have verily conguered the round of existence, who look upon
all with an equal eye., Brahman is without fault and the same
to all. Therefora they abide in Brahman. The gods saeri-
ficed Yagya (Vishnu) by Yagya. These were the first dhar
mas. Look upon all this as pervaded by the Universal Spirit;
all that you see in this world, save youorself hy renunciation;
whose is wealth herc below? If you wish to live for a hundred
years, act unselfishly.”” What better means can be pointed out by
the followers of any religion to lead man to happiness everlasting ?
‘What batter prayer can be uttered by man than of the Rishi who
said, '‘lead ms from the asal (unreal) to the saf (real), from dark-
ness {famas) to light {jyotis), from death (mrifyu) to (amrite) im-
mortality ¥ The goddess of prosperity {Sri) tells Indra the king
of gods, that she resides always among thoso who are attached to
virtue, who are truthful in speech, who always take pleasure in
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shawing compassion to the disiressed, the aged, the helpless, the
wealk, the sick, and who enjoy their wealth by sharing it with others.
And Krishna, in praisiog the vishi Narada as deserving the re-
spectful worship of all, said thathe was not only possessed of
knowledge of self, was self-controlled and lived a pure lile, but also
that he loved all, was always bent upen the geod of all, casting
equal eye upon all, large-hearted, and always at the service of all.

In western countries they are nowrsalizing the immense valne of
healthy-mindedness. In Indiathis bas always been the case. ‘' The
mind is the eanse of both release and hondage.”” And hecause thab
1s the only true religion, that it is now being followed by the wise
and thoughtful all the world over. Cultivation of healthy-minded-
pness changes evil into a tonic and bracing good by slmply changing
one’s attitude of fear to one of ficht, despising its power and turn-
ing the attention the other way. Wilh contempt of doubt, fear
worry, come courage, hope, and trust. The lower nature with its
instinets and desirea is thus made subordinate to the higher
nature in order to rcalize the prescoce of the Infinite in all,
at the back of all, as the life and power of all. Tn just the
degree in which you realize your oneness with the Infinite Spirit,
you exchange diseaso for ease, conharmony for harmony, sufforing
and pain for bounding health and strength. **And it God is
equally the Father of all, then we have here the basis for the bro-
therhood of man. But there is ina sense, a couception higher than
this, namely, the oneness nl man and God, and hence the oncness of
the whole human race. When we realise this fact, then we clearly
see¢ how inthe degree that we come into the realization of pur
oneness with the Tufinite Life, and so every step we make Godward,
we aid in lifting all maokind up to this realization and enable
them in turn to make a step Godward. In the degrec that we open
ourselves to the higher powors and let them manifest through us,
then by the vory inspiration we carry with us, do ws become ina
sensge the saviours of our fellow-men, and in this way we all are or
may becomse the saviours of one another.” (Trine’s In Tuve with
the Infinite, pages 197 and 202.) This is the modern gospel of truth
which ought to be preached in India. Tt is not that vospel of pap-
row-mindedness, fear, and isolation which is making ourselyes
even more miserable than we deserve to be. True religion
stands in no fear of any advance which science may
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claim to have made in the realm of the phenomenal
Science may concerr itself with the drifting of atoms, record
bher laws and construct her thcories, irrespective of their bearing
on human conduct ; but it must, as it has now begun to do, ackoow-
ledge behind the ever-changing phenomecna of nature, a sab-
stratum, permansat and intelligent, which is all Life, all Intelligence
and without which matter caunot act. Secience has failed to ex-
plain the phenomena of conscionsness from atoms, and its exponents
have had to take shelter under & something unknowable and un-
known, and underlying all as the basis of conscicusness. To it the
gsen iy only real, bus there is behind the scen ap unseen which is
real to not only ordinary bumanity, but to the exponent of science
also, So long as you believe in superstitions, dreams, hallucina-
tions, plurality of gads, history and geography which have not been
found to stand the test of scientific enguiry, so long science could
givea shook to your beliefs. - Bubwhen you stand upon a substance
or g principle which is at the back of ail, and refer all so i,
science retires and has nothing to say. The subjective is as much
a reality as the objective. So long as you deal with the cosmie,
the object ve s real; but when you come to what makes the objec-
tive to be real, the reality of the subjective at ouce forccs itselt
upon you.

Great has been the progress made by science in the ninsteenth
century. But cven in countries where scientific inguiry is fore-
most, there is a dissatisfaction with the results of science in ad-
vancing the sum total of human happiness. Says Heckel ;-
«« While we look back with a just pride on the immense progress
of the nineteenth century, in a knowledge of nature and its praa-
tical application, we find, usfortunately, a very different and far
from agreeable picture when we turn to another and not less
important province of modern life. To our great regret we musg
endorse the words of Alfred Wallace: ‘Compared with our as-
tounding progress in physieal science and its practical application,
our system of government, of administrative justice, and of na-
tional education, and our entire social and moral organization
remain in a svate of barbarism,’

#To convinee ourselves of the truth of this grave indictment
we need only cast an unprejudiced glance at our publig life, or
logk into the mirror that is daily effered to us by the press, the
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orgaa of public sonbiment. We begin our review wibh justice, the
Sundamentum vegnoruim. No one can maintain that its condibion
to-day is in harmony with our advanced knowledge of man and the
world., Not o week passes in which we do not read of declsions
over which cvery thoughtiul man shakes his head in despair: many
of the decisions of our higher and lowcr courts are simply uaintcl-
ligible. . . . We shall touch but lightly on the unfortunate province
of politics, for the unsatisfactory condition of the modern political
world is only too familiar. . . . Our education of the young is no
more in harmony with modern scicntific progress than our leral and
political world.”” (JRiddle of thc Universe, pp. 2—4.) And the solu-
tion of the problem, necording to him, lies in recognizing the
value of both experience and thought, by comhining the activity
of both paths of knowledge, sense -expericnce and rational
thought, by returning to that monistic attitude which alone is
correct and fruitful, and which holds matter and spirit to be
the two fundamental attributes of the all-embracing divine cssence
of the world,—the universal substance. ' This monism secures man
the due fulfilment of that command of universal religion, viz., to
do to every man as he would have him do to himself, not to do
to another what he would not have him do to himself. [t tells
him that if he wishes to live in organized society, he has not
only to look to his own good but to the good of every mowmber
of the society, to harmonize self-love with the love of others, to
reconcile egoism with altruismn. But whereas in systems of relig-
ions whose basic principle is duality, this cannot be [ulfilled
however much they may profess to do s0, it can be and has been
more or less completely {ulfilled, by religions whose basic princi-
ple is non-duality, and which take a lcss realistic view of the world
than they. In countries wherc material comfort i{s the chief ob-
ject of lifo, the teachings of religion as to loving your neighhour
as yoursclf is not and cannot be pub into practice as we see it
every day, aund the idea that religion and practical life are
antagonistic to each ather, is thus unfortunately bscoming com-
mon. Not so in countries where the ideals are not so worldly.
Hero in the east we value life, not for its worldly comforts, but
for the highest good we can achieve in if,

The wealth of the East is not material, but spiritual ; steam or
electricity do not constitute it. ‘‘It lics,’ as Mr. Okakura says,



( 192 )

¢ 1n that vibration of peace that beats in every heart, that harmony
that brings together cmperor and peasant, that sublime intuition
of oneness which commands all sympatly, all courtesy to be its
fruits, making Takakura, Emparor of Japan, remove his sleeping
robes on a winter night, because the frost and cold on the hearths of
the poor, or Taiso of Tauy forego food, becauss his people were
feeling the pinch of famine. Tt lies in the realm of renunciation
that pictures the Bodhi Satva as refraining from Nirvana till the
last atom of dust in the universe shall have passed in before to
bliss. Tt lies in that worship of freedom which casts round poverty
the halo of greatness, imposes bis stern simplicity of appearance
on the Indian princs aad sets up in China & throne whosc Imperial
occupant alone amongst the greatest secular rulers of the world,
never wears a sword.” (Jdeals of the Tast, pp. 238, 239.)

Rama obeying his father's. command and going in exile for
fourteen years io order to male him kesp bhis promise to his step-
mother, Bharata re-offering the kingdom given to him by his fa-
ther in order to observe the rule of scuiority intact, and ruling it
in his name during bis absence, Iiama refusing to returo to Ayo-
dhya in order to keep his vow of truth Inviolate, his sending his
gueen away when his people suspacted her character, Krishna re-
fusing the throne of Mathura and preferring a life of freedom to
one ol kingly supremacy, his ready devotion to all that was of
public good regardless of personal comfort, Yudhishthira refusing
t0 go to heaven till his brothers and wife and the faithful dog
which accompanied him were also taken there, Vikrama and
Ahilya living like ordinary people even though ruling kingdoms,
all show that our ideals have never been ease or personal
gratification, bunt that gentle and staunch wmanhood, that ripe
knowledge, that deep devotion, that firm adherence to truth,
which the religion of unity can alone give.
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Says a Sanscrit poeb :—

smRw Fe AW A1 YAy /ALY )
FIAHIAT AR qEw A HrsFd (wag

He whoss vow is truth, who is always compassiona e bo the
poor, whose passion and anger ars under control, he has con-
quered the three worlds,

aed arfy ghr aarg acar aatgamgrfaat
widhr grw fagleom waR o fawr wr
dqwr gIW AT girar M aordgfr
gEds: gEw: alafa A9 il sitan ot .

He who is truthful in speech, who by kind looks brings peace
to all, whose hands are free in making gifes, who always thinks of
the means of overcoming the evils of bivtlk, whose heart overflows
with compassion, and whose body is devated to the service
of others, is alone a man; be aloue lives. All other creatures
wander about in the Sanséra.

aitagr av g =@ afgs aagdasg)
#Ax a9 Arat Ar qegAr HF KA 0

That only is (worthy of the name of) a tongue which praises
God; that only (of a) mind which is devoted to Him ; those ouly
(of the) praisewortby (name of) hands which are devoted to His
service.

“Listen to the essence of religrion, and having listened to
it, bear it in mind, He only sees who sees all beings like his own
self.”

Hua uN wdE yar Jaraada o
-
MWag ¥F qarta 7: vwmfa §: gm@mia

This is the ideal. Let India keep to that.
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111.—PHILOSOPHY.
aq @iead aw asmar=iE ma guEta

“ Drahm i3 verily all this. It emanaies from DBrahm.
It abides in Brahm. It vesolves into Dralm, Let him there-
Jore worship Bralem with a peace/ul mind.”’

%ﬁﬂrﬂTﬁﬂ'&ga (There is here no diuersity.)qm‘ﬁ'a'r?gﬁga

(That which i is one -without a second.)

1L—INDIAN PHILOSOPHY : ITS SOURCES,
AINS AND OBJECTS.

To find unity in diversity, bto know the nature of things, to solve

the great gquestion of man’s life upon earth and

The goalofIndian his destiny hereafter, and to cxplain how the
agpirations, world he sees arcund him originated, —these and
similar guestions have occupied the thinking

portion of mankind in all ages and countries, and ever and again
arise wo trouble most of us at some period or other of our lives.
From henotheism to polytheizm, mounotheism and adwaitism, the
progress of thought has always beea from the concrete to the
abstract, and the solution of these guestions has always largely
depended upon the view of life man takes. Climate andsocial
surroundings, which influence his character, also greatly determine
the success he is likely to attain in the solution of these questions
In India, with its mild climate and bountiful natural resources, life
has never heen the struggle it is in western epuntries, nor has suec-
cess or worldly comfort beenregarded as possessing the importance
attached to it there. Here the Hiodu, with his few wants and
peaceful character, has always regarded contemplation of the great
mysteries of life as superior to making a figure in the world. To
him earthly life is not the all-important reality it is to the
people of the west. He looks upon it more as a sojourn in an inn,
or as the meeting of passengers upon a boat, and a3 a thing attended
with the three kinds of bodily, meantal, and supcrnatural (adiydinika,
adhibhautikd and adhidaivika) pain, and he secks to avoid it by
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turning inwards, and finds that that is the only way in which it
can be avoided. Optimism has never bzen his creed. ©n tho
contrary, as Bhishma says in the Mahdbhdrata, the more he sees of
the world the more reason hefinds to have a distaste for its ohjects.
No wonder if his search for a solution of the sbove questions has
met with better suceess than that of wmore worldly-minded people. It
has certainly employed the largest partion of his time and the best
intellects of his country. Here religion and philosophy have never
been separate, but have always been closely allied, and the highest
religion has been the highest und the touest philosophy. Religion
does not hsre confine itself tv morality, nor is philosophy u mere
intellectual gymnastie.  Both have the same object in view, viz., to
raise man from the finite to the infinite, to make him realize
his true nature. Here religion and philosophy are not for the
few, but subjects of vitalimportance forthe wany. Therefore from
the {lizhis of the Vedas aud the Upanishadz to the [ollowers
of both the six orthodox and the many unorthodox schools of
Indian philosophy, poets and thinkers have constauntly heen
discussing questions of life and death, of man’s destiny upon
earth and his end herealter; each professing to have said the
last word on the subject, but each ultimately finding the in-
sufficiency of human intellect to finally solve the problem. The
goal of all is, however, the same, not a life in beaven; for heaven
itself represent no permanent bliss to these thinkers, but a
complete release from the bonds of the Sonsdre, complete
freedom from liability totransmigration the common lot of all,
** As here on earth wnatever has been acquired by action perishes,
sQ perighes, in the rextworld, whatever iz acquired by acts of
religiouns merit.’? (Chhédndogya Upanishad, VII[, -6,) Therefore
“let the DBrahmana, after he has examined the worlds gained by
merit, renounce them by the:reflection that there is nothing that is
not created, beeause it is the effect of action. For the purpose of
knowing that which is not ereatved, he goes, sacred wood in haud,
to a teacher who knows the Vedas and is solely devoted to Brahm. "
{Mund.ika Upanishad, 1-2-12.) Nothing less than absolute release
has thus satisfied the sages of the east, and according to them the
wise find delight only in what is beyond all, ande not in any inter-
mediate condition. Tt is only in the attainment of the end that they
consider all happiness to lie, all else is misery. Even the



( 196 )

practice of virtue is not sufficient, for virtue leads to n heaven
whence one has to return after the fruits of his good works have
been exhausted. Whilst therefore the practice of righteousness has
been applauded for the man of the world, complete indifference to
pleasure ani paln, complete relinguishment of harma and adherma
(religious merit and demerit), and complete destruction of all sense
of egoiam, have always been declared to be the only means of
final release.

* There is no hnpe of immortality in wealth®’ (gq;ﬁqm@
qEmEaET ) ' Immensity alone is bliss (aﬁgq[asgﬁ), there is
no happiness in the finite?*’ (q’[EtTgrgﬁ]Eﬂ), “* The knower of self only
crosses the ocean of Sorrow?” (AUFM®ARAET). These are the
sottled concluiions of the Hindus on religion and philosophy.

All schools of philosophy and all systems of religion in India

promise no other goal to their followers. Each

The six Schools of of them, however, represents & stage of develop-
Indian Philosophy. 1ment preparatory to the realization of that
unity, ‘that oneness of all which is the end of

the Vedas- the Veddnta of India. The Roaiww kdnde (the stage
of work) of the Veda prepares man through disinterested per-
formance of duty for the Updsnd kdnda, the devotion portion.
There by steadyiog the mind and devotiog it to the Supreme
Being, he becomes qualified for the wizsdowm portion, the Gydna
kdnda, by whicn he learns to. merge, the finite into the infinite, the
particular inbko the Universal, and whereby destroying all sense
of duality, he secures for himself thefinal object of life, viz., moksha,
or release from the ever-recurring round of Sansdre, and makes
himself supremely happy, supremely blest. Each of the six schools
of philosophy likewise, prepares the intellect for the realization of
the truths taught in the same great fountain-head of knowledge, the
Vedénta, The Nydya and the Vaisheshika give thestart by afford-
ing clear apprehension oftbe sixteen topics of the former or the
seven categories of the latter, and telling thestudent that the soul
is differenst from the body. When this belief in the body as our
ownls once gone, man’s sufferings which always reach him through
the body, cease. Having known that the soul is distinet from the
body, the student g®es to the S4inkhya andthe Yoga systems for
further introspection. There learns that inorder to avold the three-
fold pain- the external, the internal, and the supernatural, the lot
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of every one in the worid, he has to diseriminate bolween Prakriti
{navure) and Purasha (Spirvit or Self), either im the manner
pointed out by Kapila, or through suppression of the rmind
imealeated by Patanjali.  The Purva Mimansd of Jaimini nexs
tells him the various kinds of Pramanas (means of knowlcdge),
and be is now ready for reulization of the fullest signilicance
of the Mahdvikyas, the great sayings of the Upanishads:
“‘Thoun art verily That,” ‘¢ Brahm alouwe is all this,”” I am
He ”? The philosophy of [ndia thas forms a consistent whole, and
divested of quibblings of sectarian writers and studied in its
proper spivit, lustead of leading the intellect astray, it prepares
it for a tmore complete and truer appreciation of the last word
uttered onthe subject of religion and philosophy by the IRishis
of Tadiz in the Upaaishads ol thi Vedas,

It i3 impossible in the present state of Indian chronology to fix
ths precisa date at which each of tha six schools of philosophy—
the Nydiya, the Vaisheshika, the Sdnltuya, the Yoga, the Purva
and the Oitar Mimansis—eame into existence. Thal they ara
of & very ancient ovigin adumits of Tittle donbt, Somnes of thew, like
the sdnkbya and the Yoya, are mentionsd in works like the Mah4-
bhirata, while thay are all discussed and sheir doctrinss refuted in
the Vedinta Saiwras.

The goaer.l opinion, howover, seemsto be that the Sdnkhya wag

the firstin erdee of time. Tts founder, Kupila,

(1) The San- isspokenof in the Bhagwad Gita as anincarna-
khya. tion of vhe Supreme Being, and it is mentioned
with approval both in the Mahdbhédrata wud the

(Gita., The chief authorities on the systern are the Sdtras of Pancha-
shikhba, the Sdnkbya Karikas of Ishwar Krishna with their commeni-
aries by Gandapada and Vachaspati Misra. The Sinkhya Subras,
with their commaoatary by Vigyan Bhikshu isa later work., The S4n-
khya isthe first attempbto give a ratiosal answer to the question
of the origin of the world and man’s destiny in it, It has largely ja-
fluenced all subsequent thoughs in Indis, and in some respects in
Germauny also. Ity aim Is to relieve mankind from the three kinds
of naturo-intrinsie, natura-exirinsic and supernatural {adhydimika,
adibliautikd, and adhidaivike) pain, This can oaly be accomphished
by a discriminabion of the manifested, the unmanifested, and the
kn>wing spirit, and not by the revealed (Vedic sacrifice) which ig
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attonded with impurity and decay,andcausespainto living creatures,
The creative forceoofthe universeis pradidna (the chief), alsocalled the
prakriti (aature) and avyakto (the unmanifest). From it everything,
except the purushn orthe spirit, is evolved It is the one rootless
root of the Universe (objective as well as subjective), endowed with
the three gunas of Sattwa, Rajas and Tamas, characterized by good-
ness, activity and restraint, and evolving through these,every kind
of existence, except the Parusha (spirit). [tisinfact matter equipped
with certain potentialities due to the gunas. From it are evolved, In
order, tha Mahat or Buddhi (the great), ahankdra (egoism), the subtler
elements of sound, smell, taste, enlour and touch (panchian matres);
tho gross elements—earth, water, fire, air and space, the five senses
of perception, and the five organs of action, end vhe mind or manas.
The purusha isfree from the threv attributes, possessed of discrimina-
tive faculties, non-objective, singuiar, intelligent and non-produc-
tive, & mers witness and spectator, but being linked with Prakriti o]l
his final release, he believes himself t0 bean agent and an enjoyer of
the fruit of action. In reality it is the prakriti which biuds herself
by herself, though the purusha appears to be bound. Whenb, however,
the latter realizes that he is different from the prukriti aud ite
varlious modifications, that heis one thing and prakriti anoth r,
when he comes to know *‘¢hat L am oot this, naugbt is mine, nordo
I oxist,’’ then his emancipation is eomnplete. Prokriti then ceases to
ey, and thenceforward there ls ne motive for its evolution. The
fundamental doctrine of this school is its denial of the idea of a
suprame delty (Iswara) and its po:iting a plurality of sguls, It
argues the production of every existence from prakyiti—(1) because
gpecific objects avefiniteand must have a cause, and differeut things
have common properties and must be different species of the same
genus ; (2] because things are in a state of progression and show
active energy of evolution which must have been derived from a
primary source; (3) because, from the fact of the world heing an
effect, it must have a cause; (4) and because, irom the fact that
there is uadividedness and unity ia the whole universe, it must
have a common origin (Sdnkhya Karika 15). Buddbiis the chief
agent of the Purusha, and brings about both worldly experience
as well az flnal releasa from the emunations of the prakrit.
God is not necessary, as prakrili, though non-intelligent must act
for the release of the Purusba, like milk which, though nop-
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intelligent, must fiow for the feeding of the calf. Ureation cannot
be due to o merciful Creator; for before creation there is no misery
t0 ward off through the exercise of mercy, and creation through
mercy and mercy because of creation, is a logical zee-saw.

The system thus stops short at tracing the origin of
things to nature and finds no universal sonl or dtmoen bebiod, It
does nob therefore satisfy man’s aspiration for an intelligent first
pause. Matter, according to it, evolves itsell for the use of an-
other, the Furusha, but not under the command of a designor.  Its
explanation, why matter should evolve for the release of the spirit,
is, however, not satisfactory. All svstems of philosophy, and all
greab men of the past who have tried for release, had one
intelligent principle, free from plcasurs, pain, and delusion as
their goal. And the Sinkhya which does not recoguize it alone,
but it and matter, is therefore not a porfect system.

The next school of philogopay is the Yoga. Like the
Sinkhya; it iz spoken of with much approval

(2) The Yoga. in the Upanishads, the Gita and the Mahé-
bhirata, and many of its directions bave al-

ways been practised by all philosophers and aspirants after release.
Tts chief exponent is Patanjali, the great grammarian, who wrote
the Mahabhas'ya. Ifis system isexpounded in 195 Sutras, divided
into four chapters, called the Samadhi, the Sadhauna, ths Vibhuti
pnd the Kaivalaya Padas.  Its chisef commentator is Vyasa.
Now-a-days Yoga istaken to mean ooly restraint of the breath,
and the Hatha Yoga Pradiplka of the Swatamarama is a very
popular work on Hatha Yoga, The Yoga is tha Sdnkhya system,
with the addition of an Iswdrd or God, who is a particular
goul untonched by Klesha (distraction), Karma (action), Vepika
its froit), and Vdsnd or A'says (its resulting impression). He is
etornally Omniscient, the Tnstructor of all, Unlimited by time. He
i3 indicated by the syllable Om, by meditation upon which are
removed the impediments to the sttainment of Yoga and the inner
solf is realized. Tt is the mind (chitta), with its various modifica-
tions, which stands in the way of such realization. If the moditi-
cations of the mind are suppressed by sdmddii or unconscious
meditation, the Purusha abides in his own pature and jis thence-
forth all bliss. This suppression of the modifications of the think-
ing prineiple is necessury for destroying the fivefold avidyii,
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which is the cause of the Sansdra, and its joys and sorrows.
This d¢vidyd consist in mistaking the eternal for the non-eternal,
the pure for the impure, the pleasurable for the painful, and
the non-ego for theego. lIts offshoots are dsmild, the sense of ‘I’
or “‘mjne,” Rdga (attachmont), Dwesha (avarsion) and Abhinevesha,
love of life. These distractions, if they ave fine, ought to ba
suppressed by gaining mastery over the thinking principle, and
if gross, by meditation and study, asceticism and resignation to
the will of God. With distractions in their full foree, Karma
ig sure to follow with its result in the shape of the rank aund
class in which one is born, the length of his life and the nature
of his experiences in it. The resnlt of geood Karma will, of
course, be birth in a family of a high rank and long life with
pleasurable experiences. DBut to-the enlightened even pleasure
is pain nn account of its enjoyment creating a desire for more,
aunxiety for retaining abjects of pleasure and the impression
which every enjoyment leuves upon the mind 10 be revived in its
proper time, and thus leading to misery in the end. The Yogi
ought therefore to ward off all misery before it comes, for when
it has come, it cannot be warded off excopt by suffering. The cause
of misery is the falsely nuiting of the seer, the spirit, with the buddhi,
the sensas, their objects and allthat we see around us.  The spirit is
drushid (seer), and all thathe cognizesisthe drishy (seen). Though
pure, the spirit appears to cognizs through the buddii. This cogui-
tion is beginningless, but notendless.” Tt is the cause of the Puru-
sha’s experience in the Sansd-z, but it {s also the cause of his
release from it. Both Dhnge and mokshd {experience and emanci-
pation) are dependent upon this union of the Purusha and the
Chitta. The break of this junciion through diserimination is the
Kaivalya, the final absolution of the seer (drishia). When it is
accomplished, the Purusha thinks that he has known all that was to
be knowan, has freed bimself Irom all bonds, haes attained to all that
he aimed at, has nothing further to abtain, and has done the whole
of his duty. His mind is now at perfect rast, all gunas have dropped
ol like stones falling from a mountain top, and he is what he is.
The system thus shows man theway to attain to his highest
end, and though it has been abused by some of its Inllowers
hankering after occudt powers (siddhis) in the shape of control over
matter, space and time, all of which are strongly deprecated by its



( 201 )

firat inculcator, Pdtanjall, yet if properly followed, it isthe hest
and the loftiest mental, moral and spiritual training for humarity,
even though, like the Sankhbyva, iy takes the union of the Purusha
and the Chitta, for granted. It is largely practised in India. and
our best thinkers have always been Yogis in the true sonse
of the term.

The Nydya is the next in importunce. s object Is to prove

that God who is distinet from the ilodividunl

(3) The Nyaya. soul, is the cause of 1he world, aod it surhs to

establish the weaning of the Vedas by remeos fugr

and explaining away all doubts. Tis lirst exponent was Gautama,

and its chief commentators were Vatsydyuan, Kdtydnae aud

Vichaspati. T4 is divided into five chapters, oach containing two
sections,

The first section of the (irst chapter doals with nine oul of the
sixtoen topics (paddrthas) of the system. These are: pramiina
(means of knowledge), prameya (object of kuowledwe), sansaya
doubt), prayojuae (purpsse), drishtinta (nstunee), sidhdnia
established truth), avayava (premises), tarka (reascuming: and
nirnays {conclusion). Tho sscond pars deals with the remaining
seven padurthis, viz., vida (argnmentation), jslspa (sophisiryy, vi-
tend4 (cavilling), hetwibhdsn (allaey), khals {quibble), jdui (falo
anslogy), aund nigrshsthdna (unfitness for arguing). Tu the fiest
section of the sceond book the nature of doubt Is examin:l, the
{our kinds of proof, viz., praty aksha (zeusuous perception), anwaiingn
inforence), upmina (camparizon), snd sabda (word-suthorizy} ave
discussed, aud all doub's as to their being ineans of knewladgo
removed. In the second portion of this chapter, ib is shown that
prasumption (avthd-patti) is really inslnded inshe ahove foor
praminas. The first ssetion of the third book exdmniaos the uature
of the soul, the body, the senses and theie objects ; and the sceond,
the nature of the aind and the intelloet. The first portion of the
fourth book deals with activity (pravriti), faults (dosha'. lraus-
migration (prety abhava), phal (veward), dukha (paim, sl
spvarga) reloase. The sec:nd portion discusses the cause of thoe
fanlts as well of the whole and purl- (avavadid. The fiest seetion
of the fifth book deals with the various kinds ¢f ji&ti (fubility;, and
the second with those of nigrahsthina {(objectionable procced-
ings).
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The Nydya is very largely studied all over India, especlally in
Bengal, where Navadip or Nudea is famous for its logicians or
Naiyayikas. 1t establishes the existence of God by refuting the
doctrines of the materialists. Through investigation of meuns of
knowledge it seeks to remove all misery caused by birth, activity,
fanlts and false notion. 1t holds that all dharma and adharma
(merit and demeris), which are due Lo activity (pravriti}, lead in
their turn t0 misery, pain and sorrow, and thus canse birth and
re-birth. It is through favour nf God that man rcalizes the nature
of his soul by meaus of kncwledge and thus drives off all misery
and secures final emancipation.

The Vaishesheka school of Kanada is an offshoot of the

Nybya, and * its cardinal principle is that all
{4 Vaishesheka. material —substacces are aggregates of
atoms which ave eternal in themselves, but
nob cternal as agygregates.  These atoms are organized organs
and organic. These are sget in motion by a personal creator.
It holds that the destruction of misery which is inherent in
the soul, Is only possible after proper reflection proceeding
from knowledge. The latter depends upon the six categories ov
objects, viz., substance, quality, actien, community, particularity,
generality and inherence. These are to be considored according
to their similarities and dissimllarities. According to it souls
proceed from birth to birth, reaping in pleasure and pain the
fruit of merit and demerit, ever produccd as seed from plant and
plant from seed. Bound in sensnous experience, the soul waits its
release, till the understanding is purified by knowledge, and it
attains final releasc and is merged into the absolute. The human
soul is a substance, the substratum of the attribute of intelligence.
The great soul Ishwara is also asubstance, the substratum of attri-
butes, such as omuoipotence, omniscienece, and the like. Knowledgae
is produced from the union of the mind and the soul, the former
beinp in constant communication with objects through the senses.
The instruments of knowledge are sensation, inference, analogy
and testimony. The cthics reared on these foundations consist of
entire devotion to God, and the sumnnm bonum is achieved when
the sories of miseries inherent in the soul is annihilated once for
all.?’ (Introduction to Mindnkya Upanishad by Mani Lal Dwivedi,
page I1V.)
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The Purva Miminsa of Jaimini consists of a body of aphorisms
divided into 12 chapters. [t deals with varie-
@ Purva Miman- ties of dutics, the order of their performance,
9a. the gualifications for such performance, ind'rect
precept, inferablc changes, cfficiency and eo-
ordinate effect, It is a school of ceremonial and interpretation, and
places the swmmun Donum in literally carrying out all Vedic in-
junctions. According to Sankara it is athestic, and Ged is not de-
dueible from it.
The last school of thought is the Uttara Mémdnsa, which has
largely infilnenced all subsequent religious and
(6) The Uttara philosophie mouvements in India, and which is
Mimansa. universally believed to be a means of complete
emancipation from tﬁe Soausdira, this ever-recar-
ring round of transmigratory existence.  All the other systems
are relatively true. The Veduntu is wbsolutely true, It is there-
fore called the Vedants Sidbhianta.
Allschools of thought arc, however, agreed upon certain truths
upon which Indian thought is built, These are —
Points of agree- (1) re-ineurnatiou whereby souls enter various
ment heiween the bodies according to their knowledge and work ;
various schools of (2) the immortality of the soul and death being
philesophy in In- death of only the body not of the soul, its scpar-
dia. ation fromthe body ;(3) transitoriness of worldy
life and worldly enjoyments; (4) the authori-
tativeness of the Vedas, and (5) the world being composeld of the
three attributes ofsafwd (goodness), rcjas (passion) and tamas (dark_
ness). Thepoints where philosophers difter, are (1) the oneness or the
diversity of the Purushas (selves) : {2) whether God created the world
or creation is duc to the action of pukrili (matter) or atoms : (3)
whether God is the instrumental or the material cause of the uni-
verse or both ; (4) whether the world is beginningless or with & be-
ginning ; (5) whether it exists in fact, or ity existence is merely due to
the action of nescience (avidyd): (4) whether the soul is one or many,
and (7) whether it is different from, or is the same with, Ishwara,
Endless discussions have been held and thonsands of volumcs have
been written from time immemorial upon each of these subjects, ench
thinker cleiming to¢ have found a solution to these problems. The
rishis of old, however, locked upon them more a3 matters for con
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stant Introspestion than of arguwment, The nearest approach to
their selution i3 the Vedauta.

The religioa of the riskis of the Sunhita portion of tho Vedas,

as we have shown above, was not henotheism
The Vedanta in or polythcism, but worship of God as typified
the Vedas. in nature (virata updsna) But even this
did not satisfly them, aod they asserted the ex-
jstence of ** One Self which was bayond all, which existed before alil,
and whoso origin cven the godsdidnot know.”” Their question was:
i Thare was not non-existence (asal) nor existonce (saly, there was
to realin of ale, nor eky beyond it, what covered inand where, and
what gave shelter 7 Waa water there—unfathomed depth of water ?
eath was not there, nor was there aught immortal ; no sign was
thero—tho day and tho night’s divider. That one thing breathless
breathed by its own nature, apart from it there was nothing
whatsoever. Duarkness wastheve at lirst, concealed indarkness--all
this was indiserbninate chaos  All thot existed thon was void and
formless. I3y the great power of thought that unit was born. Who
verily knows and who can declare whence it was bora and whence
came this ereation ¥ The gods themselves came later into being,
who knows then whence it first came intobeing ? He from whom this
ercation came, whothor ho formed it or did not form it, the most
high seer in the highest heaveo, he verily knows it or perhaps even
he dees nob koow i’ (Rig Veda X, 120,y 'The Sarhita or Brah-
mana portion of the Veda did not answer it fully, It was reserved
for the Upanishads to do sn, and we have therefureto go to the
latter for the root of that great tree of Adwaitism which has afford-
ed shelter 1o so many an Indian sage, from the most ancient to
the present times.

Fven in ancient India persons were, however, not wanting who
denied the authority of these Upanishads ; for we find a Sutra of
Jaimini, the author of the Purva Mimdnss, to the cffect that ** as
the purport of the Veda is action, those passages whose purport
is not acsion, are purportless’’ (Jaimini Sutras 1. 2-1.) The
meaniog is that the Upanishads which purport to give information
aboub an existing entity like Brabman, are cither purportless or arg
subordinate to those texts of the Veda which deal with sacrificial
-action. The reply of Vyésa uad his commentator Sankara in the
Brahma Sutras, is that the Veda has a meaning in s¢ far only
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as it conduces to the highest end of man, »iz, freedom from the
Sansara and unity with Brahman, and that such passages of it as
give information about existing eutitics like Brahman, and point
out the means for its attainment, ivsiead of being purportless, sorve
the highest end of man. This is true, for wkile the swerificial
portion of the Veda has too wmany now-a-days only an anti-uarian
or historical interest, the philosophical portion has a much
deeper and more vital one. [t points out to every sveker of
truth the road travelled by persons who wero most earnesg
segkers alter it, and who have loft for him their experiences
of the road. Bidden undsr allegory and fanciful description
and play upon words, or even crude ar primitive ideas of physics,
&e., and in spite of ull faults of metre and yrammar, and peonlineity
of language, the Upanishads vecord the views ofmen who were
deeply in earnestin finding out @ solution to some of the most car-
dinal problems of existence, and who have solved them in n man-
ner which has left Jittle for future wenerations Lo add or al.or.

The goul of the rishis, whatever bo the interval of time and
space ab which they were uttering or discussing the truths emhodiad
fn the Upanishads, was one and one only, iz, to atiain unity
both in nature and in man, top merge the phenomenul in fhe
infinite, vo rise above the seen and the ephemeral inta the uiseen
and the permanent, Al dbarma (guty), karma {(actiony, and
upisnd [(meditation) to them. subserved no other object.  Their
mabavikydis or great sayiogs embody the rvesult of sheip con-
templation of pature and man. g=gnfg (Thou art that). qEFAE
(I am Brahman) gymqres (This cbad [self) is Bralunan. ST AR
(Brahman is thought), gedgana=azer (Brahwan {s teuth, intelligence,
and bliss). These are some of the great truths of these iLrousures
of thought of ancient Tndia. Apord vidyd (worldly knowledge is
declared in them not to be conducive to the highest end of wan
and the realization of the absolute or Para Brahman, which is
withont any attributes whatever, transcending speech and mind,
described as “nefi” “neti,’? *pot this,’’ “‘nob whis,”’ only to be
§0. Various thinkers have tried to interpret the teachings of
the Upanishads according to their own system of thousht and
beliel. Sankara, [or instance, deduces frow them absolute non-
duality, Ramdnunja nonduality with o qualification, and Madhava
duality. The rishis of the Upanishads, howover, laid down hoth
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duality and nonduality, the former for the relative and the latter

for the absolute.
The two are, however, not 8o systomatically brought out in the
Upanishads as in the Mahé4bhirata and its great

The Bhagvad- episode, the Bhagvad-Gita, a dialogue between

Fita. Arjuna and Krishna, at the field of Kurukshet-

ra. It forms Chapter 25to Chapter 42 of the
Bhishma Parva of that great epic, and fits in 80 naturally with the
narrative, that i cannot be said to be a later interpolation, and
must, like the main story of the great war, be assigned to ths 14th
or the 15th Century B.C. Krishna could not have possibly spoken
it in the form it is now available to its readers any more than the
other dialogues in the Mahdbhérata were held in verse, but that it
embodies his teachings in full, and was compiled by the person
who compiled the story of the great war, is undoubted. It is
described to be the ““ milk of all the Upanishads " and ‘‘ the essenca
of all the S'astras.’’ Inthe compass of eiphteen Chapters, compris-
ing 100 verscs, it sets forth the path of action (the arma yoga), the
path of devotion (the Bhakti yoga), and the path of knowledge
(the Jnén yoga), all leading towards one goal, in a manuer which
is as pre-eminently useful to the man of the world engaged in the
busiest affairs of life, as to the reciuse in the forest.

The book opens with the grief of Arjnna at having to fight
his kinsmen in battle for earthly sovereignty which was after all
perishable. He appeals to Krishna for advice, and the latter
tells him that ** if the ating {self) is, as ib is, undying, unborn
and etcrnal, then one must do his duby irrespective of its
consequences. 1f, on the other hand, the atma is subject to
birth and death, like the body, what will inevitably come to pass
cannot be warded off, and duty must be done. Aund lastly, it is id
devoting all action to the Lord, the Self of all, and realizing that
one’s gphere is action, not regard for the fruit of action, that true
happiness flies, The man of firm intellect is not he who is
shaken by every little gust of pussion and desire, but he who
potains bis equanimity under all conditions, keeps his senses, mind
and intellect from going astray, and ever finds satisfaction in his
own self, @Gyana (wisdom) is the roalization of our own self as
t‘ha self of all, and the means for such realization are performance
of duty without regard for itsfruit, control of the senses, intro-
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spection and equanimity under all conditions. Devotion of all
to the Lord is karma yoge or the path of action, and the man of
wisdom is not he who relinquishes his work in life, but he who does
it vigilantly for the sako of preserving the bonds of society. The
difference between the fool aud the sage is that while the sage
acts withont attachment, the fool acts with attachment. The
man of wisdom realizes the self (atmn) as being above all sensc of
actor, action and the object as Brahma himself. It is only he who
has relinquished all action unto the Lord, whose doubts have all been
destroyed by knowledge and who is devoted to his own self thak
knows this. One does not become & Tanyasin merely by relinguish-
ing his work in Tife, but by relinquisking desire. Itis yoga
(work performed in a disinterested spirit), whick purifies the
intellect and makes it fit to reecive the light of knowledge. TRealiz-
ing the self as beyond action and knowing the senses and the
mind to be concerned with action, the yogi devotes himself
to Him, thinks of nothing but Him, places his faith in Him, and
washes off all impurity by looking upon all as his own
gelf. Brahma is near to those who have destroved all sense of
duality, whose impurities have hcen washed off, who havo their
miods under full control, who are devated to the good of all, who
are free from passion and desire, and who have known their own
selves. One alone is one’s owih ¢uemy or one’s own friend. If he
conquers his own self by himself, then he is his own friend, other-
wise heis his own enemy. Steady practice leads in course of Lime
to the realizution of one's Self us the self of all, as pervading all,
as the one guiding priveiple of the universe. Kunowing this he
looks upon the pleasures and pains of all as his own.”” llaving
thus told Arjuna how to purify his lower sell of all ahunkarae
(sense of I and ming) in the body and do what he has to do
for the sake of the Lord, Xrishoa goes on to show the
naturc of the Supreme, both with as well as divested of
attributes. ' The That of * Thou wrt That® of the great saying
of the Upanishagd, is the sell of all. It is that in which all
this is interwoven, the onenndivided esscuce pervading all, it-
zel! ons, but appearing as many, concealed byits three attributes
of sattw, rajus and tomas, and only known to thosc who devole
themselves to Himm, Ior those who have reached the higher stages
of knowledge He is an object of knowledge, for those in the lower
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stages an objeet of meditation. One becomes what he con.
stantly meditates upor  Therefora at all timss let him

meditate upon Him, remember Him and fix his mind and intellect
upon Him whose name is Om. For such a one there is no return to
the sansara. The wima which is all this, i3 yet like the ether

unaflected by the virtues and vices of that which it pervades, and
though appearing to be all, in reality it only is, nothing else is.
ftL is not lmited by one body or one world, but is everywhere
and yet beyond all. But He is known only to those who are devoted
to Him, sivg of Him alone, bow unto Him alone, see Him alone
as all this, or IIim alonc and not ali this. 'This path is open to
every one. Kven if the greatest sinner acts thus, he attains to the
Supreme and even those ol thc lowest birth can thus achieve
emancipation. The various manifestations of the divine are for
purposcs of contemplation. All that is* glorious, resplendent or
powerful partakes of the divine energy, of the Supreme self which
pervades all, and is yet above it The whole of the universe is
but the monitested body of the Supreme self,” and under the
allegory of Krislna showing to Arjuna his Virata or universal
form, the cosmos is made to appear as the vesture of the divine.
o But it is only he who is fres from enmity, who is the friend of
all, who is charitable towards all, who is free from all sense of
1 or ‘mine,’ who is the same in pleasure and pain, who
is of & forgiviey disposition, is always contented, has tis senses
under econtrol, and is ever deveoled to the Lord, is dear unto Him
that koows this. Dillicult is the path of the Nirguna Brahman
(Brahman without attributes) But they who devote themselves to
Brahman with attributes under any of his mauifested forms,
ultimately reach the Nirguna. The Zhat having been separated
from the phenomenal, which He is said to bave created or evolved,
the unity of the two, the Z%ou and the Tt follows, There are two
principles, the Kshetra (Body) and the Kshetragya (Knower of the
body). The Kshetra is the field of manifestation of Kshetra-
gya. It consists of desires, cmmotion, the senscs, the five elements
in their wvarious combinations, and the body. The means of
discrimination are absence of pride, vanity, harmlessness,
straightforwavdness rvectitude of conduct, serving the preceptor,
puriby, steadiness of purpose, distaste for objects of sense, realiz-
ation of the evils of birth, decrepitude and death, renunciation
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for objects of the world, like wealth, family, &c., squanimity, under
ghanging conditions of 1ife, uninterrupted devotion te the Lord,
avoidance of =ociety of men, constant stady of the sastras and
introspection, This lcads to the realization of that which is
neither saf nor gsaf (the manifest or the unmanifest), which
illumines all, pervades all, supports all, is omnoipresent, undifferen-
tiated though appearing to be differantiated, the light of w1l lights,
knowledge, the object of knowledge and the knower, the purusha in
the body who though appearing to partake of the attributes of the
prokriti (nature), 13 yet beyond them, who though appearing to act
does not act, and who like the sun is not affected by the defects of
what i illumines. This discrimivation of the prakritiand the purusha,
the one acting and the other not acting, the ons unintelligent, the
otier iutelligent, the one subject to’ modification and chu,nge, the
other not, leads to the supreme.  The three attributes ol the pra-
Lritd bind the purusha who on aceounb of altachment to the gunas
wanders through various formsz of existence according as one or
other of tho attributes predominutes, and who by koowing the
Supreao gelf to be beyond all attributes, rises above that which
brings him to the sansara.  This sansarva (worldy is a tree with
its root as Brahm, its various manifestations as its branches and
the vedas for its leaves This troe is of a very ancleni growth,
and is incapable of being cut exeept with the axe of renusciation,
Having cut that tree to ihe very roots, do you seck that by
attaining to which there is no birth, no death. The sun shines
there not, the moon does not illumine it, He is the supreme
sell of all, the primeval purusie above the perishable and the
iwperishable (matter in its manifested and unmanifested condi-
tions). The various evil desircs and passions must be got rid
of. True and pure faith, a pure diet, pure meditation and pure
speech, are necessary for the realization of the goal. So long
a8 there is the slightest tioge of egotism, injunctions and pro-
hibitions have their fall forwe. But for onc who has no sense
of “I’ or ‘' mioe,’’ there is no sin even if he kills all the world,
One who through knowledga sees only one essence in all, who
does everything from a sense of duty, whouse action is prompt-
ed with no other motive, whose intellect disecrns rightly be-
tween what is to bedons and to be avoided, whose determination to
stick to the highest to the exclusionof everything else never wavers,
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whose sole dssire is for that happiness which followa the realiza-
tion of self, whose performance of duty is the worship of the Lord,
oven he attrins to that highest devotion whereby he knows the
nature of the self, and knowing it, is abgorbed in it.

This is & synopsis of the Git4d. It does not, ashas been sup-
posed, incnleate a dissolution of all earthly ties, nor sanctions a
disregard for all relations of society or family life. It vindicates
the cause of Dharma and presents old truths in a new light and
brings them to a focus, on an occasion which was as unique as it
was terrible. To restore Dharma and bring peace instead of in-
ternecine war, was the mission of Krishna, and bitter though the
atruggle was t0 Arjuna 6o fight his own kinsmen in battle, yet duty
must be done, the usurper of o righteous inheritance punished,
and this was what Krishna exhorted Arjuna to do. Instead of
inculcating fatalism, the Gitd sets the ideal of duty in the only
light in which it has always been regarded by the best of thinkers
all over the world, and this is the reason why not only in India but
in other countries also, it has been regarded with the vensration
due to the best books written by man.

The Mahdbhdrate is full of such teachings. PFor instance,
there a fowler tells a Brahman ‘'that he only ts & real Sanyasin
whose actions are not performed with the object of securing
any reward or blessing, aud who has sacrificed all his regquire-
ments to renunciation. Attachment to nothing whatever, peace
of mind, disinterested performance of duty, eguanimity of
temper, are the ways to secure spiritual enlightenment and the
knowledge of self is the highest of all knowledge.” (Vana Parva,
Chapter 213.) ‘' Heto whom the agreenble and the disagreeable,
weal and woe, past and future, are the same, is said to possess
every kind ol wealth.’” (Ibid, Chapter 31z) *‘ Dwelling in the
heart and of the measure of the thumb, that Nlustricus QOne, the
embodiment of Fullness, is not an object of sight. Unborn, he
moveth day and night. e that knoweth Him'becomes both learned
and full of joy. 1 am called the father aud the mother. I am
againthe son. Of all that is, of all that was, and of all that will
be, I amthe Atma, the self, O Bhdrta, I am the grandsire. Years
staying in my soul, yet ye are not mine, nor am I yours, The
self ia my abode, the self is my place of birth, I am the
warp and the woof of the universe, That upon which I rest ia
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He the indestructible. Unborn, [ move awake day and nigbt. It
is by knowing Mo that one bacomes full of bliss.  Subtler than the
subtle, with the mind for its eye, it is I whom am awake amoung all
creatures. Ho is the Universal father, even He who dwells in the
lotus of the heart of every creature.” (Udyoga Parva, Chapter 46,
verses 27 to 31.)

This shows that the religion of the Bhagvad Gitd was not
peculiar to it, but was the religion of the pericd and the Gitd
could not therafora owe its ovigin to a foreign source as has been
supposed. It has been translated into not only every vernacular
language of India, but into many European langusges also. In
Sanskrit its commentaries are very numerous, and the followers
of every school of thought Adwaita, Vashisht Adwaita and
Dwaita have commented upon it.  But it does not reguire any
commentary exeept a pure hoart to which its meaning is promptly
unfolded.

The teachings of the Upanishads, the Gitd or the Mahibharata,

though both the latter mark a distinct advance

The Brahman upon the former in point of systematic discus-
Sutrag. sion,'do not, however, represent acompletesystem
of philosophy, and it was reserved forV y4sa to

present this in his Brahma or Veddnta Sutras The latter seek to re-
duce the teaching of the Upanishads to a consistent and systcmasic
whole, explain away appareut contradictions, and refute all
objections that have been urged against the system. This is done
in 556 aphorisms, ascribed to the same Vydsa who compiled the
Vedas and wrote the Mahdbbdrata. This can scarcely be the case,
for the Sutras themselves speak of Bddrdyana (Vydsa) and his
pupil, Jaimini, besides other eariior teachers. There is, however,
no doubt that they belong to a very early period of Hindu
literature, and the internal evidence they furnish, also points
to n very ancient origin. It may, however, very well be doubted
whether they belong to the Rationalistic period, which is said by
soms thinkers to range from 1000 to 242 B.C, Professor Max Miiller
assigng the formation of the six systems of Iadian FPbilusophy to
the period from Buddha, 5th century, to Asoka, 3rd century, B. C,
though he admits, particularly in the cases of the Veddnta, the
Sadnkhya and the Yoga, along previous developinent, reaching
back throug! the Upanishads and the Brdhmanas to the very hymns
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of the Rig Veda. (8ix Systerns of Indian Philosophy, page 118.)
The first portion of this opiniou (s appareatly not eorreet, for the
mention of the words ** Brauma Sutea padai ¥ in Gitd (X(1[-4) is
thought by many o indicate thab the Sutires were extant when the
Git4 was written in ity present shapo, which was certainly long
before Buddhaand Asoka. These Satvas are also called the Uttara
Miméns4d and the Sdriraka, and are divided into four chapters,
each in its turn comprising four sections, and each section a number
of sub-sections. Their four chapters are called the Semanvayo
({connecting), Ariredha (reconciling), Sddhane (means) and Phale
fruit). The first four Sutras, wiz., ‘* Then, thercfore, an enquiry
into Brahman,” ‘' Brihmaos is thot from which the origin,
subksistence and dissoluting of the world proceed,’ **Theomuisciencs
of Brabman follows from itsheingtlie causeofthe Seripture,’® ©° Buy
that Brahman is to be known becausaif iseonnected withthe Veddnta
texts as their purport,” embody the fandamental doetrines of the
Veddinta. The rest arc move or less in the pature of the
sstablishment of the syswem after refuiing the objections of its
opponents. A large portion of the first Chapter is, for instance,
ocenpied in establishing that certain passages of the Upanishads
which contain either clear or obscure iudications of Brahman, refer
only to the highest self. The whole of the 2ud Chapter is ocoupied
in refuting the Sidnkhya, the Vaisheshika, the Nyiya, the VijnAn-
vadin, the Arhata and other theories of ereation. The greatest
effortis, however, directed agalnstithe Sankhya system, which appears’
closely to correspond to the Veddnta. The pature of the Thoy
is next discussed, and it is proved that the thowr (the individual
selfi is eternal and immortal, and it< birth and death are only in
g0 far a3 it comez into and goes out of a body, that itis an
actor or an enjoyerof theresuls of action in so far as it is associated
with the intellect (Buddhi}, andthat in realityib is not a part nor an
emanabtion of the highest sclf, bub the highest seif {Brahm) iiself,
Its passage outof and intethebody is pointed out in the 3rd Chapter
which also discusses its conditions in the states of waking, dream
and deep slesp. Heretheniture of the highest Brahman Thetis also
discussed, and it is proved tobe wirhouts atiributes, though it
appears to be limitel or manifold on account of its connection with
upadhis or limiting adjuncts. It is then pointed -out that the
individual soul cau altain to absolute irahman only by knowledge,



( 245 )

the abstract, and idolatry vannot be said to be the logical result
of its nonduality. Itis becauss thoss who worship images do not
rise above them, that their further progress is stopped. But
for that philosophy is not responsible, The ordinary mind
regunires a concrete image of God, and Hinduism offers to it
the worship of Vishou uoder his many incarnations, or of Siva
or of Durga, but it ever sets before it that highest of ideals the
Nirguna (impersonali, Brahwman. ‘‘In wood and stones is found
the God of the ignorant, in the gods of the heavens of those more
advanced. But of the wise God is verily iz their hearts, nnd
just as in their hearts so He is in all other bearts.”” ‘' One God
is bidden in all beings, He pervades all, is the invermost soul of
all. He is the Lord of all actions, the abode of &ll, the witness,
the intelligent One, devoid of attributes.” (Swetaswatars [pani-
shad 5~ 11.) In the same way Hinduw philosophy does uot lead
to segsualism or immorality nor inculcate license. Emphatically
do the Upanishads tell ‘ug, ‘““One who has not ceased from
evil ways, who is not of a peaceful disposition, who is not
gver watchful, whose mind is not calm, canoot reach Him even
by knowledge.’”” (Kathopanished, 2—23) And the history of
those who have trodden this path; shows that not orly had
they to abstaln from eovil and lead pure and holy lives, but
to be devaoted to the good of all, to love all as their own selves.
And it would be ay wrong to charge the true philosophy of
Tndia with what we see in it now, as to charge the teachings of
Christ with what we see in Christian countries now-a-days. Can
we logically charge the Christianity of Christ with the wars, Inquisi-
tions, burning of witches, and torture of men of science which dis-
figured Buropean history in the past ?

Contradictory attributes are ascribed to God in the sastras,
because it is impossible to describe Him in human langnage, ¢ He
is far, yet near. He sees without eyes, hears without ears, grasps
without hands, moves without feet, knows al-l, and is yet beyond the
mind : comprehends all, and is yct beyond the intellect. He
moves the vital forces, and yet is unmoved. He is sat the
manifest, and the asaf, nor yet even both. He has eyes, hands,
heads, feet everywhere. He eucompasses all. Ile presides over
a1l the senses, and s yet beyond them. He bears all, and isyes
unattached. He has no attributes, and yet enjoys all the attributes,
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He is inside us well as ouilside all, He is moveable, and yey
immoveable. Heis undivided, yet divided.”” Allthese descriptions,
however, only seek to convey some idca, remote though it be, of
That which is beyond the sphere of speech and thought, which is the
innermost self of all. All attributes can be predicated of Him,
because without Him as substratum there. can be no attributes ; and
yet inhis true nature no attributes can be predicated of Him, and
negation of all that we perceive by the senses or the mind i{s only
possible. And yeb that which is left after negation of all thatis
finite, is not a vacuum or void ov nothing (Suny«), but a something
which only those who devote themselves 10 Him know. The
language of mysticism has been the same in the east as in the
weat. It could not be otherwise. Dionysius the Areopagite
says that ‘“the Absolute Truth is neither soul nor intellect, nor
has it imagination, opinion, reason, or intelligence ; nor la it
reason or intelligence, mor is it spoken or tlfought. It is neither
avumber nor order, nor magpitude por littleness, nor equality
por inequelity, nor similarity nor dissimilarity. It neither
stands nor moves, ROI I'osis. it is neither essence nor time,
por eternity.’* Jacob Booheme describes ‘' Primal love as that
which may fitly be compared t0 nothing : for it iz deeper than
anything, and is as nothing with respect to all things, for as much
as it is not comprebendsd by any one of ther. And because it
is nothing respectively, it is thersiore free from all things, and
13 thas only good which manieannob ubter or express what is
thera, there being nothing to which it may be compared to or to
express it by.”” The last word of philosophy and religion is therefore
Silence, ** Let oue take to Silence and not let even his mind act:
withdraw yourself from the Visible, retire into your owaself,
your ownself is Brahman.” This is the concluaion of the sastras
on the nature of God.

The highest Indian philosophy is thus a philosophy of unity
of the world and the individual self in God. The dispute among
Indian philosophers is not about the existence of God, for. most -
of them belisve in it, and even Kapila, the author of the
Sankhya system, did not in saying thet the existence of Ishwara
{God) was not proved, imply that He did not exist, but that His
existence was not established by the ordinary means of proof
employed in human knowledge, Those who look upon Him
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as the creator of the world, as the diepenser of the fruit of
action, as the Lord of all and the jive as o being, his emanation or
part are also right to a certaion extent; but not completely.
Relatively, duality is true, Ultimately, nou-duality is true. This
is the conclusion of the sastras,

III.-THE Law or KARMA, Frer WILL AND LIBERTY,

The qusstion of the freedom of the will does not exercise the
Indian mind Lo the snwme extent as it does the western mind, Here
the result of past Awrme is as much an article of faith as the
inftueace of exertion. ‘‘Some enter the womb for aussuming new
bodics, othors become inanimate objects according to their work,
according to their knowledge ' (Kathopanishad 5--7.) ¢° Attached
where his miad is to, there he goes according to his kerma. Having
enjoyed the fruit of his furma theve, he comes back again to this
world for performing karma.  But this is tor the person of desire.
For him who has oo desire, who 1s free from deslre, whose desire
haos beea fulfilled, and whose desire is in the gelf, his vital airs do
not leave the body. Seing Brahman himself he attains to Brah-
man.’’ {Brihad Aranyaka Up. 6—4-4.) Thisisthe law of KNarma.
There are three kinds of Karma, sanchit (accumulated), prerebdhe
{now bearing fruit)and dgdmi {that which is to bear fruit hereafter.)
All action leaves its resultant impression upon the mind., This is
called Visnd whose accumulated load determines one’s future and
shapes bis chavracter and happiness or misery in life. But there
may be other tendencies latent tn him. Oanly that which was power-
ful attracted to it its like, and the whole assumed a shape capable
of determiioing the future of the iodividual in one life. And yet
he has always in him that by which he can modify the result
of past kwrmu. If he acts upto it, the kurng is modilied from
bad to good, and {s finally destroyed. Exertion {s as potenl a
facsor in iafluencing one's future as destiny. This is Lhe well
established doctrine of both Hindu religion aud Hindu philosophy,
Avidya, kame and karma {error, desire and karma) are the three
postulates of existence. All ¢creation is due to these, [Tven at the
end of a cycle of creatton, the kurnus of embodisd beings
remain in their subtle form to fructity at the pext cycle. [t is
exertion thab brings the hidden tendencies for good into play,
#id brings about change resulting inthe highest knowledge which
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burns up all kuitna, except thaté which is besring fruit and with it
re-incarnation.

European philosophers did not hitherto believe in the doctrine
of karivz. Bub now they are showing a tendency to regard the
Hindu view a3 not quite untenzble. Says Huxley : ‘* The moral and
intellactual essence of mau does veritably pass from one fleshly
tabernacle to apother, and does really transmigrate from genera-
tion to generation. In the new-born infant the character of the stock
lies lalent, and the lizo is little more than a bundle of poten-
tialities. But, very early these become actualities; from child-
hood to age, they manifest themselves in dullness or bright-
ness, weakness or strength, viciousness or uprightness; and with
each feature modified by contluence with another, if by mno-
thing else, the character passes on to its incarnation in new
bodies.

‘‘ The Indian philosophers called character, as thus defined,
* Karma.” Itis this Karma which passed from life to life and
linked them in the chain of transmigrations ; and they held that it
is modilied in each life, not merely by contluence of parentage, but
by its own acts. They were, in fact, strong believers in the theory,
so much disputed just at present, of the hereditary transmission
of acquired characters. That the manifestation of the tendencies
of a character may be greasly facilitated, or impeded, by condi-
tions, of which self-diseipline, or the absence of it, are among the
most important, is indubitable; but that the character itself is
modified in this way is by no meuans so certain; il is not so sure
that the transmitted character of an evil-lover is worse, or that of
a righteous man better, than that which he received. Indian
philosophy, however, did not admit of any doubt on this subject
the belief in the influence of conditions, notably of self-discipline
on the Karmu, was not merely a necessary postulate of its theory of
retribution, bub it presented the only way of escape from the
cndless round of vransmigrations,” {Huxley’s Evolution and
ii‘.thics, pages 6L 63.)

The doubt raised by Huxley does not seem to be correct,
for not only is the manifestation of the tendencies of a charac-
tor facilitated or impeded by self-diseipline, ur the absence
of it, bubt even the transmitted charvacter of an evil-doer can be
changed for the better by a pure life. * The current of ocuwr
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desires,” says Vashishtha, * is lowing betweon the two channels
of good and evil. It is only by our own exertion that we can turn
it towards good. [Fthe mind is directed towards right, it takes its
course towards right. The bellef that man is guided by destiny
and only acts as heis led to, is a delusion. It is one’s own
exertion which secures to him what he aims as.”

“The gods,” says the Mahdbhirats, ¢ do not watch over one,
stick in hand, like a shepherd watching & iflock of sheep. Those
whom they wish to protect they incline towards good deeds.”
“One’s own exertion {s the soil and destiny (the sum of ene's acts
in previous birth) is the seed, The harvest grows from the union
of both. The luminous bodies in the tirmament, the sun, the moon,
the windg, even Vishru himself, the gods, rishis, royal sages,—have
all attalned to their high status through evolution by dint of their
own exertipns, Man's powers, if properly exercised, follow his
destiny, but destiny alone is incapable of conferring any good.
‘Where exertion is wanting, destiny does not help the man who ia
stesped in ignorance and avarice. There is no inherent power in
dlestiny, When one’s own exertion is pus forth, then does destiny
show its hand.” (Mahdbhirata Anusahsans Parva, Chapter 8.) It
is a disrsgard of this teaching of the Sastrasthat hag induced that
apathy in our people which ‘has proved their ruin on so mauay
occasions. On the contrary, if in spiritual as well as in temporal
matter, the dictum of the Sastras as to the value of exertion had been
followed, the Hindus would not have been the people they now are.
We have made ourselves what we are, and it lies with ourselves to
make or mar our future. It is wrong to lay the fatalism which is
now so largely met with among our people at the door of the Sag-
tras. They have ever applauded a life of aclion as much for the
man of the world as for the aspirant after liberation. THe former
18 as much enjoined to ach his part in life well, as the latter to be
devoted to the good of all. Had inaction (tamas) been the creed of
the Rishis, Krishna would not have preached the gospel of disin-
terested performance of duty at the field of Kurukshetra, nor San-
karamade efforts to infuse vitality inte the spirit of Hinduism,
nor later religious reformers Lo fight against error and dogma,
nor would Yudhishthira, Asoka, Vikram have raled their kingdoms
to make their subjects happy. Human volition modifies the laws of
nature, not by violating them but using them. Eachk new action is
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a link in the chain of causation adding with each link of the same
kind and finally resulting into what constitutes the character of the
individual. But the first volition, as well as every subsequent one,
has its truecanse in the scheme of the Uriversal Mind to bring
about a certain result which both in the life of the individual as
well as of the nation acts through subordinate agencies, variously
calted gods, the'higher powers of nature, or divine beings. The
difference between the Sastric vicw and the western view as to
freedom of the will and necessity, is that according to the Sastres
acts done under the belief that mun is a free agent, ave really done
under the play of impulses which lay dormant, but are roused
according to the plan of the Universal Mind, while the western view
does not recognizs this, but makes man act without any such
impulse. And yet the beliel in the fresdom of the will isa bealthy
belief, for without it maa would ceaseto be the responaible being
he should feel himself to be.

It is said in the Upanishads, “He to whom He wishes to lead
tv higher conditions, even e makes him act righteously.”’
(Kanghitki Upanishad IIT-~8.) Itis also said in the Gita, *The
Lord, O Arjuna, resides in the heart of all beings, turning them
round like puppets on a machine under the influeace of His Own
Maya.'' (XVIIL.—-61 } This and the doctrine of Karma satisfactorily
explain the inequality of conditions in life in the world. For
although God is thedispenser of the fruit of action, yet He does
80 with reference to the Karma of all creatures and not independ-
ently of it, The inequality of coandition in the world is not His
fauls, but is due to the merit and demerit earned by each creature
in each incarnation. 1t is like rain, which though it waters all seeds
egually, yet the plant of which it was the seed is only produce&
from it. Therefore, as Krishna saysin the Gite, ** I servemen as
they serve me.”’ The good become good by doing good, and the
bad by doing evil. The result of past karma is there, but
it is capable of being modified by good karma in the present.
Tt is the Universal Misd which ralses in one good desive and
in dnother evil, prompts him to aet, though under the beliel
that he is a free agent in all he does. When, however, the in.
dividual mind brings itself in full accord with the Divine Mind,
its acts are thenceforward regulated by the Higher Power without
its makiog efforts to regulate them. It is owly when it places its
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individuality in opposition to the Highast Mind that inequality of
condivion with its attendant pain and sorrow arise. All acts are
caused by desire, which in its turn is dae to the action of the
miond. The mind is in reality one with the individual self, and the
individual sclf with the Supreme Self. 1f therefore you attune your
mind to the Supreme Self, its acts will be the acts of the Supreme
Self, and the question of equality ar inequality of worldly condi-
tions will cease tu trouble you. Therefore the knaower of Brahman
bbcomes an instrument in the hands of the Lord to work out his
behests, Good and evil are there in man’s own nature, and the
current of desire is running both ways. So long as his mind is im-
perfect he must train it by righteous conduet towards good. When
he has brought it in unison with the Universal mind and known its
nature, then action eeases to he aetion and karma, and with it all
responsibility disappears. Till then raan is responsible for his acts,
and it is only the sage who can say, ‘°[ feel no joy in having
done good, nor sorrow in having dopeevil.”” This has uwnfortunate-
ly been lost sight of, and the result is that inaction which now
characterizes the Hindus as a people.

IV.--Tue SuMMUM BONUM, aND HOW TG ATPTAIN IT.

Compléte merging of the finite iato the infinite, is the realiza-
tion of the embodied self as the self of all. Complete dsstrne-
tlon of all sense of separateness, all sense of T or mine is the gosl,
and various steps are indicated in the Sastras for reachingis. They
are, however, summed up in the word Renunciation. Saysthe Upani-
shad : ¢* They (the rishis) did not attain to immortality through
offspring or wealth, but through renunciation alone.”” The Mahéa-
bhirata also says : * Without renunciation one does not attain to
happiness, nor to the Supremec, vor sleeps happy. Let one be
therefore happy by renouncing everything.'’ Bays also Vashishtha:
¢ They are the greatest of heroes, the greatest of Mahatmas, the
preatest of sages, who have subjugated this mind which is bent
towards objects of seuse through anidya. There is only one gure
for the troubles of this world, the spurce of all misery, and it is
the subjugation of one’s own mind. Hear the essence of all knowl-.
edge, and after hearing it, ponder well over it. Desire of enjoy-
mens$ of objects of sense is the only bondage here, its renynci-
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ation is release. What ig the use of other Sastras, only do this
much, What appears t¢ you t be pleasurable, do you look upon
it a8 fire and poison.’’ {Sthiti Prakarna, Chapters 35I—4.) Tt s,
howaver, easier to walk on the edge of n sword than to steady
that which is unsteadier than the wind. The struggle is hard and
the road rough and the path narrow. And yet there are men
who have climbed it. These may be one or two in a thousand, but
that this bas been the ideal of the wisest and hest of mankind all
the world over, ig undoubted,

Amidst jarring beliefs and conflicting dogmas, this and this
alone has been the universal religion in all times everywhere.
Its first. injunction is to cease to do evil, The aspirant to the
goalhas next tocultivate the virtues of adhercnee to truth, discrimin-
ation of the fleeting from the permanent, renunciation of objects of
sense, Iortitude in suffering, faith in a guiw or teacher, and intense
desire for releass.

‘* Absence of pride and hypocrisy, abstention from injury,
forgiveness, rectitude of conduet, obedient service of teacher,
purity, reticence, control of the mind, distaste for objects of sense,
‘absence of egotism, realization of the evils of birth, death, old age
and disease, non-attachment to sons, wife, house and otker things,
constant equanimity of temper in good and evil fortune, constant
devotion to Me, love of solitudeand distaste for company, constant
study of works treating of the highast self, realization of the object of
knowledge—even this is knowledge. All else is iguorance.” {Bhag-
vad Gita, Chapter I1I—-7-11.) Through self-exertion, the struggle
between the higher and the lower natures must be fought out and the
lower gradually made the organ for the expression of the higher,
betore any suceess is achieved. Unpselfish periormance of duty for
the gake of duty, without regard to the frait, gradually leads to the
subordination of the lower to the higher self, first of the family
circle, then of the soclety one moves in, then of the country he
liveain, and finally of humanity at Jarge. The aim of Veddnte is
to bring about such a recounciliation of man’s higher and lower
natures as to fit him ultimately for the full knowledge of what he ig
and what the world he sees around him is. This knowledge is
to be acquired by study, possession of a keen intellect, com-
papy of the good, and constant practice of introspection. Jusg
as one wishing to sleep bas to lie down on s bed and withdraw
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his mind from all thoughts of the world before he can enjoy
séund slumber, even so the aspirant for release from the world
has gradually to withdraw himself from the things of the world.
And just as the sleeper has to bring his mind to the sleeping
condition before he can have sleep, even so has the aspirant
for release to direct his mind towards the realization of
Brahma before he can realize it. The firgt is called Vairagya
(renunciation), and the second, Abhyess (practice). The first is
analogous to the dreaming coudition, and the latter to the con-
dition of deep slumber of everydsy life, Thers are two paths
leading to the goal, the path of the Yoga (suppression of the mind)
and the path of Gyana (rsalization of unlty) by constant practice
of the thought, ‘‘I am all this” or ‘*neither I nor this ¢{s, Brahma
alone is.” Some achleve success by one, some by the gther. In
the Sastras both are recognized. The Yoga path is shorter
though rougher than the Gyana path, There the aspirant has
either to control his mind through control of the incoming and
cutgolng breath and fix it oo the place where the two meet in the
lotus of the heart or twelve fingers outside the body, or on a parti-
cular spot in body or a particular object, till he becomes the object
of hia concentration and no specific cognition ia left.

The other path is divided iuto seven stages by Vashishtha and
other text-writers. [ quote from my introdnction to the Aghta-
vakra Gita:

“ The first is right desire (sublecha). When maen after having
tasted the pleasures of the asenses, finds them all to be uareal,
and resulting in nothing but pain, and turns his thoughts
inwards, he begins to question himself as to what after ail
is this panorama known as the world: what Lhave I to do in
it; how far actions which give but fleeting fruits can serve
my highest end; why should T waste my life in taking part
in this juggler’s show; what should I do to cross this ocean
of life, and where shall T find bliss which knows of no decay?
This is the beginning of right desire. Actuated by It he
avoids all foolish or idle talk, does not take pleasure in
the 1rivolities of ordinary life, loves solitude and avoids
gociety, does all the good he can, shuns evil, and does no-
thing which s likely to cause pain to others. His words become
full of sweetness and wisdom, and he begins to have® love for
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all. Even this tends ic raise him higher than bis fellows, and
brings the god in him into greater prominence, But he does
not stop here. On the contrary, wherever and whenever he
can, he seeks the company of the wise and the good and
devotes his time to the study of, and meditation upon, the problems
of life. Firmly resolved to cross the ocean of the world, he
constantly lives in the company of those who both by learning
and practice of Truth, are likely to lead him onwards. Per-
formance of good actions and controlling of the wmind and
senses from running astray, become a part of his nature and
he enters the second siage known as the Suvicharaa or right
meditation. Here he sees what he has to do and what not,
keeps ‘constant communion with his inner self and tries to
overcome pride, anger, avarice, affection, and all that binds
him to the world. He is now gualified for the third stage, where
be begins to realize, in retirement, the full significance of the
great sayings, * Thou avt That,”” *“I am Brahman.’’ The next
step in renunciaton makes his life mors ascetie, his habits simpler,
and his self-discipline move rigid, till two kinds of non-attach-
ment dawn upon him, The first is where he sees himselt
peither as the doer of aclion nor the enjoyer of the frult
thereof, nor standing in the way of another doing what plsases
bim., He no looger attaches himself to anything whatever,
but knows that God ordaing all, ard that happiness or misery
is not of his doing. Realizing that all activity of the manas
(concrete mind) leads to nothing but misery, he lets it have
gs little work as possible, and prepares himsell for fuller
renunciation of things of the world. Company of the good,
study and reflection constantly practised, soon lead him on
to the second stage of non-attachment, where he finds that
for him there is nothing left to do but to abide in his own
self. All he did in bhis past incarpations having been nearly
purpt up by the fire of knowledge and realization of the Infinite,
Le tries to rise above both spesch and thought, and bebakes
himself to silence. The mind does not now run towards things of
the outside world, but self-centred seeks to merge itself into they
which is Truth, Infinity and Bliss itself, Should the body fall
before he has gone further, he has to return to the Sansara.
But even-then he incarnates in the family of the good, the wise,



( 223 )

which are illusory and the relation of the individual and the
Supreme Seclf no longer exists, all is then Brahman. ** Where
one sees nothing else, hears nothing else, cognizes nothing else,
that is the infinite (Bhowdl'' (Chandogya Upanishad, VII. 2i.}
“ What proof have you,”’ asks Vashishtha, *‘ of the existence of the
body and its senses? Matter is mere illusion, and as it is with other
bodies, so it is with our bodies also.’” ‘' This is that, > **ihis is
mive,'’ “may I bethis,” *‘may [ bave this,”* in this way the unreal
is taken for thereal aud the real for the unreal. But as the useg
that are made of the earth, its roads and houses in a dream prove
to be false and vanish ioto emptiness upon waking, so do words
like ‘my, thy, his, ' employed imn our ordinary waking con-
dition, lose all meaning when all sense of pcrsonality is sub-
lated by true knowledge. All our struggles and efforts in life are
nothing but the bustle and commotion of fighting men in a
dream, and vaaishing into nothing in their wakipg state. If you
ask whence comes this phenomenon of dreaming, and whence
procecd all its diTerent shapes and varieties, in reply nothing
further cau be said, except that is the reproduction of past
impressions (vdsnd), If you ask why does a dream appoar
to us (as real), the answer is ‘‘there is »po other ecausc for it
but our own past impressions.. 8o it is with the world.” (Yoga
Vashishtha Nirvana Prakarna, [l, Chapter 62, vorses 27 to 32.)
Says Vishnu to Brabm» in the Bhagwat: “*Do thou receive from
me knowledge with supreme wisdom, together with its secret and
its adjuncts as declared by me. What T am, how 1 am, what is my
nature and whait my attributes, let that knowledge be thine through
my grace. Verily I alone was, before all this gross or subtle
come into manifestation, what is beyond both am ‘I’ alone am
after this. All that is, am I. That which remains am 1.
That which appears without reality as well as that which
(though subsisting) does not appear in the self, is to be
known as the mayge, illusion of the self, like an image or
darkness. (An image though it is seeu is not real; on the other
hand, the planet Rahu, though it exists in conjunction with other
planets, is not seen. In the same way the body, the organs of scnse,
the mind, &c., though seen, are not real, do not in fact exist. On the
other hand, the Supremoc Self, though ever present, is not seen. This
is maya.) Just as the great elemenis appear to enter into (the forma-
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tion of all beings, high aud low, even though thay are already
thore, even so am [ in them, thongh im reality not in them. The
secker alfter truth need ounly seek for so munch knowledge and no-
thing morve, viz., that that which appears as the cffect is the cause
(but without leaviong its eausal nature), and that which remains
after the cessation of the effect is also the cause. That alone is the
wtme. Taking your stand upon this faish through supreme medi-
tation, you will not be subject to delusion in kalpa after kalpa.’
(Bhagwat, Book 2, chapter IX, 30 to 38). This sums up the whole
position in a very clear manner.

Again it is said, ‘‘two birds always united, of the same
name dwell upon one and the same tree. One of them enjoys the
gweet fruit of the fig-tree, the other looks round as a witness. Dwell-
ing in the samc troe with the Suaprems Sonl, the deluded souly
immersed in the relations of the world, grieves on account of want
of power, but when it seea the other, the long-worshipped
ruler,' as different from all worldly relations, and his glory,
its gricf ceases.”’ (Mundaka Up. III-I, 1'and 2.) Inthe Chandogya
Upanishad the parable of the man who is deluded away from his
pative home in tho Gandharas, and) left blindfolded in a lonely
jungle by aband of robbers, bill some one points out to him the way
to his native home which he reaches aud is thenceforth happy
(VI-14), also points to ‘ohe,fuct. thab man’s ordinary life upna earth
is due to his having left his tvue nature. ' Desire bora of error
is the cause of transmigrabory exish@.nqe.” O When the Jiwa, or the
individual soul, considers himself different from what he truly
i, that is, whenhe regards himself as fat or lean, fair or dark,
a Brahman or a Sudra, then he fails to know the Supreme Soul,
bimself and Prakriti with wiich he i3 united. (Mdahdbharata
Santi Parva, Chapter 309, verse 9.) ‘f This tree of illu-
sion,’” says Vashishtha, *‘spreads forth its branches of error,
grows and dies, dies and grows, eut it down and it springs up ever
and anon, 50 there is no end of it. Though we think it to be past
and gone, it is ever present before us, though hollow and unsubstan-
tial, it appears to be thick and substantial. Ever fading, ever ac-
quiring new verdure, the more it is lopped off, the more luxuriang
it grows. It is a poisonous tree, whose touch benumbs the senses
in a moment, but cut it down to the roots by knowledge, and it does
not prow thenceforward. All distinction of the lower and the
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upper regions, of stars and plauets, of light and darkness, of solids
and fluids, of the Vedas and the Sastras, trouble only the ignorant
and she deluded, but not the wize who see butone spirit everywhers
in the great, the mean, the highest aud the lowest. It is ignorance
(Avidyd) which dweils upon external forms, but knowledge lonks to
what ig beneath the form and takes the Tatter to be but a vesture of
thespirit.,”” (Yogs Vashizhtha, Nirvanas Parakarana, Chapter VIII,
abstracted.)

In the Vishnu Purana alse we read : ** Because the Liord is one of
the pature of intelligence, therefore His form is undifferentiated.
Heis in re:ﬂiby no material object. Know, therefore, all disiinction
of mountaius, ocean, earth, &e., born out of him to hiave heen super.
impreed upean Him who is intelligenceitself. But when after all the
effect of works has been destroyod, there ramains Intelligence alone
in its own form, pare and free from ovil, aad then cease to exist those
fruits of tho tree of illusiin which form the distioetion of things.
Is there anywhere a thing which iz withont beginning, middle, and
which is uniform and which, moreaver, undergoes changs of state,
and which frequently '1;1 not what it was? If such a thing there be, how
gan it be & reality ? The various changes of matter feom the earth
to the pot. from the pot to it3 breaking up into two halves, then
its breaking into small pieces, then iato atoms, are all seen by men
on acenunt of their karma which prevents their having correet no-
tions. Tell me whut is here tha uachangeable reality ¥ Thersfore
with the exception of Tntelligence, there i3 nothing anywhere, ai any
time, O thou the twice-born. Tt is the one Iptelligence alons
which i3 apprehendsd in many ways by men whose minds are
diversely constituted on accouat of their karma. The lntelligence
which is pure, devoid of evil, devoid of sorrow, freg from all
differentiation of speech, &c., all attachmant, i3 One always, the
Highest, tho Supreme Lord of ali—Vasudeo. There is nothing
else here.”? {Vishou Purana I17—7, 39-44.)

This view of the world that it is nothing hut Brahma maui-
fested, is the generally accepted view. The followers of dual
istic philosopby helieve in an actual creation by a personal
creator, who is all power, all wisdom. Thus Ramanuja, who
is nondualist with a difference, asks the nondualist how when
illusion concesls the mature of Brahman, which is intelligence
itself, can it do so without destroying it which is the pusition
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of the nondualist? He argues that the nondualistic theory is in-
correct because when the selfhood of the self is projected by illnsion
ltself, it caunot reside inthat which it has itself projected. Brahman
who is of the nature of Intelligence itself cannot be the ahode of
avidy&. It caniot, moreover, conceal the nature of Brahman
without destroying it. [f itis a thing at all, it must be cithera
reality or unreality. [t isnot admisted to be a reality, and it cannot
Ybe an uwareality, for as long as & real misguiding error different
from Brahmanitself is not admitted, so long it is not possible to
oxplain the theory of illusion. Itis, moreover, nob possible for the
HNlusion producing avidyd to be incapable of definition sither as
‘wn entity or as a noneati'y. All cognitlons relats either to entities
or nonentities, and i1t be held that the object of cognition is
peither an entity nor noncntity, then all things may become the
subject of all cogunitions There is also no means of proof by which
anavidya can be arrived at and established. The predication that
this avidyd is removed by knowledge just as fear is removed
when it is known to be dueto a false cause, is not true; for the
positive emotion dces not here disappear by a subsequent stultifying
knowledge, but on account of its own transitoricess, {Introduction
to Sribbashya by t'rofessor Raogacharya, pages 22 to 24.) The
position taken up by Ramanuj i is, that Brabman is not attributeless
and devoid of qualities, but is possessed of attributes and gqualities.
All things, intelligent and non-intelligent, form his body and have
no existence separate from him. They are consequently subject to
his control.  The world has Brahman for its material cause, and yet
it is different [rom Him. He possesses the attributes of luminosity,
abd the manifoldness which is negatived in the Vedanta is only such
manifoldoess asisdue to the non realization of that oneness of
the universe whbich results from the fact of Brahman forming
the sounl thereof. The high-st person iz one embodied being
and matter and soul constitu‘e his embodiment. Thus there are
three real entities all Brahman Himself—God, soul and matter.
Matter and soul the body ot God, but the nnity of the three
is not the unity of identity but of sclidarity, of one Supreme will
wroking through. Inthe case of individual souls, ignorance
cannot be removed by any abstract kaowledge, but by the
grace of the Lord. Divine grace can aloune give frecdom to the
soul, and to know God is to seek salvation. The distinction of
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knower, object of knowledge, and knowledge is not uareal, snad
no knower can destroy himself by mocans of knowledge. The
followers of ithe rlwaite say that the world we see around i3 a
real creation dus to the sakii—the power of ths Liord. So far the
philosophers.

All are, however, agreed upon the fact that the contrarics we
see in human nature, our strugg’e between reason and passion and
the higher and the lower natures, our constant dissatisfaction with
the present, our tendeney evec upwards, our search after an ideal
where all knowledge and all goodness find their limit, and our ever
tryiog to break away the bonds of appetite and desire, all seem
to poiot out to some inherent defect in human nature to be the
cause of all this misery. Man is at ouece both feltered and free,
blind and seeing. He knows that sensual pleasure is a fleeting
thing, aud yet he runs after it and gives it a fictitious reality
borrowsd from his own trus self.  To the Mahdbhdrata we find
one of the character: exclaiming, ‘* I know dharme (duty) and yet
sm disinelined to perform it. T know what [ ought not to do and
yet do oot avoid it. By some god residing in my heart [ do as
I am impelled to.”” But the god is here no other than man’s own
error, for it is that which possesses itself of his whole uature,
gives a false universality to the Heeting and the transient, and:
ever urges him on towards its altainment, always to be dissatis-
fied, always to wish for more; and always to be disappointed,
© 1t -is nobt in the limited or the conditioned that happiness
truly lies,” =0 we read in the Upanishads, but ‘*in the unlimit-
ed absolute (Bhum4),”” which abides not in externals but in its
own glory. Man knows this and yet makes himself unhappy and
miserable by pinning his faith to the externals. In the Mahd-
bhirata humaa life is compared 50 a wildernsss covered with a
dense jungle and tceming with roaring beasts of prey. Man runs
hither and thither hoping to find sbelter, but finds it nowheve. e
is pursued by beasts of prey and meets & woman of a terrific
appearance stretching forth her arms, apd rushes into them to
find himseif even more miserable, He sees a deep pit full of
thorns and falls into it, and is entangled aud hangs head down-
wards. Near the mouth of the pit is 2 huge elephant of a terrific
appearance, with six faces und twelve feet, ready to tear him to
pieces, and within it a buge snake opening wide its mouth to
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swallow him. Withio the creepers is a cowb ¢of honey with &
number of bees buzzing round it. Drops of honey ‘pow and then
fall into our wiserable wayfarer's mouth and so sweet he finds
it to be, that though surrounded by so many calamities, he ever
desires for mora, ncver wishing to lcave the pit, even though be
gess two large rats continually gnawing al the roois of the tree he
is hanging by. The wilderness is the world. The inaccessible
forest within it, is the allotted sphere of one's life. Its beasts of
prey are the diseases which prey upon man, and the woman of
terrible appearance is old age to which he is subject. The huge
pit is the body, the snake within it is time, the nniversal desiroyer,
while the cluster of creepers in which he is entangled is his desire
of life. The elephant at the pit is the year, and its six faces are
the siz seasons and its twelve fee!, the twelve months, The rats and
snakes that are eating at the roots of the tree are days and nights,
and the trees in the crecpers arc his desires, and the drops of
boney the gratification of those desires to which he is strongly
addicted. Such is man’s course of lifc. Beset with diverse kinds
of errors, entangled within the nest of their own mind, the foolish
and the wicked wander repeatedly upon earth, while the wise, aided
by their own intelligence, eross the forest and attain to Brabma.
{Mahdibbarata Stvi Parva, Chapters V, VI and ViI, abstracted.)

That this is man’s normal condition here below, few w.1l deny,
Itthis is not error or illusion (Avidydy ~what isit?  Prom its very
nature an error or iliusion ceasesto exist the moment it is known
ta be such, It is knowledge (vidyd) alone knowledge which
gives Immediate relief from worldly troubles and worldly sor-
rows, Freedom from desire, extinction of all sense of egoism,
freedom from evil, and possessioo of wisdom are the only places of
refuge for those who are being scorched in the fire of the world,
The wise in every age and every country have repeatediy said the
same, apd yet the world bas always been golng on its usual way.
What other indication of Avidyd can there be ? If the name
Avidyd troubles you, you may give it any other nume ; but that
this is man’s lot in life no one will venture to deny ; if not now, at
least when he comes to reflect upon the things of the world.
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The next question is, is God the cause uf the world ? Brabmanp is
declared by the Upanishads to be both without

I God the cause attributes,withoutparts,and as “‘not this,”’ “‘not
of the world ? this,?’ as well asthe Creator, Preserver, and Dea-
troyer of the world. But how can an eutity like

thisbe a cause, or how can anything beitseflect ¥

To reconcile these apparently contradictory positions, has been the
great aim of all Indian Vedanting, We have seen that the foilow-
ery of the SAinkhya who admit the authority of the Vedas, hold
that the universe is brought about by the modifications of the
Drakriti, without the guiding hand of God They did not acknow-
ledge & Lord or an Ishwara, but an Absolute Beiog who is o by-
stander and a witness. Prakriti {Nawurc) alone is the causc of the
world. DBut, as pointed out by Vdchaspati Misra, the author of
the Sdnkhya Tebwoe Kowidi, ' whether this evolution be for the
sake of nature herself, or for the sake of another, it is the rational
prineiple (ehitana) which acts.  Nature capnot act withaut reascn,
and therefore reason must €ircet nuture . Hinbodied souls (Kshet-
ragya), though rational, cannot dircet nature as they are ignorany
of its character, therefore thare iy an omaizcient being, the dirsctor
of paturs, who is God or Ishwara.”? (Savkbys Karika, 56y Thig
is a position which could bave rafely been held, but for the
declaration of absolute "unity by the Upanishads. The ques-
tion, therefore, exercised the earlier Veddntins as mueh as it
has done later day thinkers.  Says Sankara: * The non-cxist-
ence of external things canncot be muintained oo account of
our conseionsuness of them. Our counsciousness of objects in the
waking conditio(_n is, moreover, not like our consciousnuvss of
objects in dreams, for while the former are objects of immediate
conscipusness, the latter are objects of remembrance. If you do
not admit the existence of external obhjects, the existence of mental
impressions will not be possible. The external world, therefore,
exists.’’ (Chapter 1{—1l—Butras 28 to 32,y He, however, doclares
Brahmanto be not only like the potter of the jar, the operative cause
of the world {Nimitta kidrana), but like the clay being the materiul
causs of the jar, also its material cause. (Updddrakdrana ) Brab-
man is the material cause, inasmuch as the Upanishads declure Him
to be so, when they say that ‘‘ He medc Himself made itself ' :
meanipg thereby the self which was in existepce previously to the
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creation of the world, modifisd Himselfl into something special. He
is the operative cause, as there is no other operative eause outside
Him, and the Upanighads declare that previous to creation there was
Brahman, one only without a second. Brahman is, moreover, on
intelligent eause, and the fact of Bis effect being of a non intelligent
nature is not in His way. But all this, according to the autkhor of
the Brahma Sutras, is to be accepted upon the authority of
the Seripture (Upanishads) and reason should not be applied to a
subject which Is outside its sphere. The existence of distinction
or duality is explained by him as 1o (for)ordinary experience, while
in reality there is non-difference of cause and sffect. Then the effect
is non-different from the canse, being a mere name arising from
speech. In reality it is saf alone which exists, To explain the
distinction away, Sankara says: * We see that waves, foam,
bubbles and other moditicatkons of the sea, though they are
not different from sea-waler, ¢xist sometimes in a state of mutual
separation, sometimes in a state of conjunction, etc. From the
fact of their being non-different from the sea water, it does not
follow that they pass over jnto each other ; and again, although
they do not pass over into each other, they are not different from
the sea. So it is in the case under discussioo alsp. Theenjoyers
and cbjects of enjoywent do' not pass over into each other, and
¥eb they are not different from the highest Brahman. And although
the enjoyer is not in reality an effect of Brahman, since
the unnmodified creator himsell, so far as he bhas entered Into the
effect, is called the enjoyer, still after Brahman has eatered into
its effect, it passes into a state of distinction in consequence of
the effect being a limiting adjunct.’’ (Thibaut’s BSrahma Subras,'
Vol. T, page 3i9.) In reality, bowever, according to Sankara,
when final authority, having intimated the unity of Brahman, has
sublated the entire course of the world, there is no need for assum-
ing a Brahman comprising in itselt various elements, All mani-
foldness is due to Avidy&. *' Belonging, as if it were, to the self
of the Omniscient Lord, there are names and forms, the figments
of nescience, not to be defined either as being (Brahman) nor as
different from it, the germ of the entire expanse of the phenomenal
world, called in Sruid and Smriti the illusion (M4yd), power (Sakt)
or nature {Prakriti) of the Omniscient Liord, Different from them
is the Omnliscient Lord bimssif. . . Thus the Lord depends upon the



( 231 )

limiting adjuncts of name and form, the products of nesclencn, just
as universal ether depends as limited ether (such as the ether of a
jar) upon the limiting adjuncts in the shape of jars, pots, &c.
Hence the Lord’s being a Lord, his omniscience, his omnipotence,
&e., all depend on the limitation due to the adjuncts whose self
(cuuse) is nescisnce, while in reality nonc of these qualities belong
to the self whose true nature is by right koowledge cleared of all
adjuncts whatever.”” (Brahma Sutras, Thibaut’s Translation, Vol.
I, page 329.)

This is Sankara's wivorfurdde, according to which Brahmaao
appears as the mauifold world without undergoing any change in
its real natnre, just as a rope appearsto be, and is mistaken for
a snake without echanging its real nature. This theory has its
followers among all Indian Veddntins of Sankava’s school. It
has, however, been subjected t» sonc severe eritieism hy Vigyin
Bhikshu, the author of the Sankhya Pravachan Bhdshya, inhis
commentary on the Youa Sutras. Says he: ‘' Mdyd is declured in
the Puranas to be Prakriti, which cannot bo defined either s hetng
or-as non-being in tho parmdrihike (true) state, The Vedinta does
nob hold the world o be totally non-existent or totally destructi-
ble, for the Sutras declare that the non-existence of external things
cannot be maintained on arcount of our consciousness of them,
The Sutras also declarethat on account of that which is posterior,
i.e., the effect, being that which is, viz,, the cause, and on account
of the difference of nature, the ideas of the wakivg state arc not
like those of dreamms. The world 1s, according to the Sruti, both
sot and asal (being and non-being), because it assumes various
forms in the past and future. The illutration of dream, &e.,
in the Seriptures only‘deulares its evanescent nature and unreality
in the true condition, not its total non-existence. Objects of a
dream even are not totally non-existent, as they are objects cognriz-
ed by the seer in that condition. The view of the Neo-Vediutins,
that the world is an illusion, like a dream, is thcrefore wrong.
{Commentary on Yoga Sutrus, pages 131 und 132 Vidydranya, on
the other haund, says : * MAay4 (s Prakriti and the Supreme TLord
ig the Lord of the Méyd, This world is pervaded by a portiun
of his essence. This Mdyd is unsubstantial and indeseribable, and
yset it appears to be substantial. Tt is that which makes the
world appear as existing as well as non-cxisting. To us it
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has no existence apart from Chitta {Brahm) its substratum.
May4a is thevefore not an independent entity, but depsuds upon
Brahm ; and yet because it malkes the unattached appear as
attached, it looks likc an independent entity. T'he world can-
not be explained and yet appears, because it is a creation
of Maya. Even the wisest are faced with ignorance whenever
they try to explain the origin of the world, How, for instance,
does a drop of vital fuid create (becomes changed into) a body
with its organs ? How does that body become sentient and intel-
ligent ? [f you say it isdue to the nature of the seed, how do you
know it ? It you say that wherover there is seced, thers is a
body, we do not see it in the case of a barren woman. In
the éend ignoraoce is your only refuge. Therefore the wise
consider this world to bo a8 wonderful as a juggler's trick.
What can be more wonderful than that the vital seed should
svolve into a conscious being with hands, foreheal, feet and
orgaus, aud gradually grow to be & child, a youth, an old
man, see, eat, smell, hear, go and come. And not only is it
20 io the case of a human body, bubtakiog a tree also, how
can such atiny secd as thatof a Banyan tree produce the largetree
before you ¥ We have therefore to aceept the fact that all we
seo is the result of Mdwid. In truth, there is no release or
bondage, nor aay one who is bound or released. Both the
individual self (Jiva) and the Creator of the Universe (Ishwara)
are calves begotten by the Kdamdhenn (cow) of Mdy4. Both may
enjoy the milk of duality to their hearis’ content, but it is non-
duality (Adwaita) alooe which is true. If you cite the case of even
those who take the world to be illusory, acting in it like other
beings, we reply that though such persons do move and act in
the world, yet they koow its real! nature and do not, like the
ignorant, belicve themselves to be bound by it. Those who
think knowledge of the true nature of things to he a disease con-
guming one’s vitals, are wise indeed ! What is theve which they
will not utter. Bhurvata and others, spoken of as knowers of
Brahma in the Purdnas, did not give up eating and other duties of
life, only they cut alf all sense of attachment to thom.’’ (Panchdasi
Chitira Dipa Parkarana, abstracted.)

Liustly, Vashishtha makes all duality and all differentiation
of name and form to be due to the . will (sankalpa) of the
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Primeval Purusha in the cosmos and of man in every-day
life. In truth Brahman is above time, space -and causality,
but  like one seeing objects in a dream, he sees within
himsel{ diversity of name and form, and because he sees it
he becomes this diversified world, like & dreamer identifying
himself with the objects of his dream. Time, space and causality
appear to exist in him in some iudeseribable manner, With
his sarkalpa sorings forth this world first in its subtle and
then in its gross form. With the will to appear manifold,
he appears manifold. As scon as he wills, ‘I shall
multiply and be this world,”” he bhecomes so, First arlses
the will, the sankalpy, then the subtle body, which, becoming
intensified, becomes the gross body. In this way when he
wills, ‘* I shall see,’’ he sees with eyes, When he wills, “1
shall hcar,”’ ears coms forth, and so on, with the other orgaus
of perception and action. Memory follows, the gross which
was evolved from will, appears o be outside It. In truth,
there is nothing outside the seer. It is his own mind which
has made it appear so. His own miad it is which gives one
the name of DBrahmd, aonothec of Vishnuo, a third of Sivs, a
fourth this, a f{ifth thay, acd makes him avoid one thing
and take to another. But like o phantom causing needless
fear o a child till he kaows that it is a mere phantom,
a creation of his own imazination, the world binds the self
s0 long as he does nobt know it to be a phantom of his own
creation ; when he knows it to be 30, the world does not bind him
and he hecomes released. In truth nothing is ever created.
All creation is a mere appearance in Brahman, due to his
own M4y4 or Sakti. There is therefore only one means of
releasc from the world, viz., complete suppression of all action
of the mind, complete forgetfulness of the visible through
complete cxtinction of all notion of the ** 1" and ** mine,’’ Tor
thoss who do so, the world cesses to exist as such and Brahman
alone exists. All multiplicity and diversity is thus as much in
the mind of the Supreme as Unity, ‘1 am one, may [ be many,”
and it bscomes many. Hisg first evolution is Mahat {consclous-
ness), then Ahankdra (egoism), then the five Tanmétrds (the
elements of sound, touch, forim, taste and smell in their causal
state, then the live organs of perception, and the Ave of action,
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and then the five gross elements of sther, air, fire, water and earth.
These mingle in various proportions and from them are evolved
various forms each according to its kdma (will-desire) and (karma)
deeds The Supreme Being (Brahma) pervades all as Sul (exist-
ence), Chil intelligence and anandz (bliss}). In unconsclous
beings He is latent. In conscious beivgs He exists in a8 more
manifested condition. There is uothing which does not partake
of His energy. ‘' Having created it, He entered it.’’ The uni.
verse lives in Brabman, moves in Him, has its being in Him, and
finally merges into Him. This is the final declaration of the
Upanishads.
What then igthe Jiva or the individualsoul ? Is it Brahman
Himself or a part or & reflection of Brahman ?
The Jiva—the in- Says the Upanishad : ** Just as from a blazing
dividmal seli. fire fly sparks not differeut from the fire
itself, even so, my dear, are various entitles
produced from tbe Indestructible.”’ ' (Mundaka Upanishad, Chap-
ter II-1.) On the other hand, ** just as the Sun though one in the
heavens appears to be many becauee of its reflection in water, even
80 Brabman though one, becomes wany because of His abiding in
various bodies.”” When the individual self loses all canscinusness
of his being other than the Supreme self, then cease all distinetion
of imsge and object. 'This is the reflection theory the bimba
prait bimba vdda of the Sastras.

The davachedyanachedaka vdde lays down that all limitation
in the self is dus to the conditinns of time, space and cansality,
which are, howsver, imaginary, being mere forms of the mind like
those in a dream, and that 0 realize the absolute it is nacessary
to merge the mind into the absolute. The ajdtarida holds that
the individual self was never produced, and that in reality nothing
bhas been caused, nor is thers any bondage or release.

These are the various theories current among Tndien Vedantins
to explain the individuation of celf, The followers of the San-
khya, the Nyaya and other dualistic schools believe in & plurality
of soule, created by or evolved from the Supreme Self as already
stated, and posit an All-wise, Omnipotent Creator. The old
difficulty can, however, scarcely be said to have been solved
eitherby Sankara's vivartaride or by the other Vedantin's bimda,
ot dristi srisld, or the pwrinanie or jonamvedd, because from the
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very conditions of the human intellect, which is bound up with
time, space and causality, we must for ever remain ignorant of
that limitless unknowable power which is ever changing in fortn,

but never in substance.
We must, therefore, a3 pointed ont by Vidyfdranya, either
accept our ignorance as & fact and try to re-

The resnlt of the move it by Swndmgdarshoone (tene knowledge),
enquiry. which is the way of the Vedanta, and vealize,
by complete introspection (Samadhi), the unity

of the individual and th. Supreme solfs as taught {a the Upani-
shads, aod not carry argumeut into spheres where it should
not be carried, or lapse into a comfortless materialism which
leaves no place for moral responsibility or immortality or God.
The Vedanta is not atheistic merely because it does not be-
lleve in anything limited by time, space and causality, be it
a personal God, or a power of natnre, however exalted. On
the contrary, it seeks to realize that which is beyond all,
the essence of all, the substratum of all, and the one without
a second which transcends all attributes. 1f it defines if as ' neti,
neti,” ‘oot this, not this’’ or describes it in the neuter gender,
it doss s0 because to describe it as this or that, will be to briog it
within the phenomenal. Cn the other hand, to ascribe to it either
the masculine or the feminine geuader would be ascribing tu it the
relation of sex, which does not belong to it. It therefore wisely
declares Brabman “to be beyond both the known as well ag
the unknown,’’ (Kenopanishad, IT. 8,) ‘“frcm whence all speech
with the mind turns away, unable to reach it.”’ (Taitreya Upani-
shad, II-4,) Tt takes man &s he is and seeks to restore him to his
true condition of unity with Brabhman. This Srahman is realized
as ‘“‘asti,” ‘‘is,’’ or (ens). Such a realization is not to be
accomplished by discussion, but by samadht or contemplation.
¢ Sunto ayam atme’ (this atma is silence) is the final declaration of
the Veddnta. ‘f When alil the five sonses, together with the mind,
are at regt and the Buddhi (intellect) does not move, that is
declared to be the supreme state.” (Kath: VI-10.) * Whea
all the fetters of the heart are hroken, and all doubts are des-
troyed, then the mortal becomes immorial, When all desires
that abide in the heart have ceased, then does the mortal
attain to the immortal in this very life.”’ (Jlid, 14 and 15,) ‘' As
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rivers flowing into the sea disappear, leaving all name and form
behind, even 80 the knower of Brahman, freed from name and form,
attains to that Supreme Purusha which transcends all,” (Munda-
ka Upanishad, III-IT—8.) So declare the Upanishads : ¢ That
supreme goal,’’ says Vashishtha, *‘is reached only by silence.
Having atteined to it the empire of the world is worth a straw.”’
The release of the Veddnta is thus not the attainment of anything
new or unusual, nor isit, as has been supposed, total extinu;tion,
bub release from the bondage of the conditioned and the manifesta-
tign of the true nature of the self which had become obscured under
the influence of illusion. 1t is not total extinetion, for it ought
to be sharply distinguished frowm the state of deep sleep wherc
one loses all consciousness. In the released state the soul does
not have specific coguition, not. on accouvnt of Avidya, but
because then there is no second which it could be conscious of,
Its condition then is one of complete non-division from Brahman
and not ke thot of Brahman. It is then fres, calm, devoid of all
manifoidness or duality, verily Brahman itsclf. DBrabman is the
only reality, the world is an unreality, and the jive is no other
than Brahman. This is the finfile of the Veddnta. The goal of all,
that is, within the sphere of cpeech and thought is the condition
where one cognizes nothing outside himself. This is that universal
forgetfulness which transcends the intellect. Extremes meet and
the ordinary man of the world mistakes such a condition to be
one bordering upon madness or idigey. 'The absence of specific
cognition does not, however, mean the absence of «ll cognition,
On the contrary, as Patanjali, the suthor of the Yoga Suiras,
says, the seer when he abides in his own nature, is cognition
iteslf. He has then nothing different from himself to cognize-a
condition which only those who have reached it, can realize

Absoluté unity being the final declaration ot Hindu philosophy,
the Supreme and the Individual Selfs, and the world could not,
therefore, according to it be different from each other, but ulti-
ﬁately resolvable into one.

The individual soul is different {rom Brahman, because of
ita contact with limiting adjuncts. It can therefore be only spoken
of as identical with Brahman with reference to ils true condi.
tion, when after having purified itself with knowledge, it be-
comes one with Brahman. Thisis called the Satyd bhedavdde,
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or the ineory of nouv-difference in the irue condition, and is
the right view, When therefore the Veddnta says that there is
no other scer, hearer, or cognizer but [le, it refers, not to the
condition ol every-day life, but to the DPmrmdrthika setid the
(true condition), where all that exists is resolved into suf.
i The fiction of the creation of Jiva (the individual soul) from
Brahman,’’ says Vashishtha, ‘‘is a fiction resorted to for
the purpose of elueidating the nature of the Jiva as not (ifferent
from Brahman. Ia this mannerthe Jivais 2lso cousideredto be a
part of drahman, though i Is in reslity identical with the jatter.”
{Yoga VashishthaNirvana Prakoros 1T, Chapter 188, verse .} “‘Jusg
as there is no difference botween the Supreme and the individual
sell, so there is no diffcrenee between the individual self and the
mind, nor between karma and the hody. Karma is body. It is the
mind, the T, theindividual self. That Jive is the Supreme I[ntelli-
gent self of all. This is the essence of all teaching.” (Yoga

Vashishtha Uttapati Prakarna, Chapter 65.)
' They who apprehend the Jiva (soul) who is enveloped in the

three cases of fire, water and earth, who has the three attributes
of goodness, passion and darkness for his characteristics,
to be the Lord Ishwara, partaking of the very nature of the
Supreme, hecome objects of  greab vecard in the world. That
which is dreamless slummber (sumprasada), whose body is this
universe, thut which knows all the worlds hcre, tbat in which
the cmbodied soul rests and gratitics the deities (the senses), ia
Brohman, the effulgent eternal, Beccming pure in bhewrt the
yogin beholds that in the soul.'’” (Moksha Dharama, Clhapters
245 and 246, ¢ Just as the ether (akasq) though one, is scen
having various colors—hlne, black, &c.,—even so the self which
is one, is seen by those under illusion to be separate in eviry
creature. All that is here is one. He is Achhyuta (Bruhmal,
nothing else here is. He is I, Ile is Thou, He is all this, do
thou velinquish this illusion of diversity.” (Vishna Purans,
IIT—9-22 and 23.) The arguments against the identity of the

Supreme and the individual souls thab on this hypothesis
there would be no world, that all distinction of release and

bondage, of karma and its results, of various classes and
grades of bemrrs ol socicty and its relations would disappear, is
answered by saying thai the Adwaita does notdeny distinction in
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the orainary condition of life. In that condition the Jiva aud
the world are different from Brahman. Butthe Veddnta is not
for those who believe in the reality of the world, but for thoase
who wish to rise above it.

¢ All this businoss of [ and Mine,*" says the Vishou Purana,
‘is due to illusion. The Supreme is oot an object of speech.
The Todividual self is the lord of the senses. By acquiring
knowiedge it hscomes relecased. It then becotses one with the
Supreme. I[ts difference is due to illusino, When knowledge
is aecquired, and all sense of diversity is cone, what will
the difference of the individual and the Supreme soul which
does not in fact exist, do ? ** (Part VI, Chapter1.)

Indian philosophers do not gensrally guestion the existence

of the soul orits immortality, Both these

Modern tendengies. are the ageopted doctrines of almost all
schools of thought in India, except the

Charvakas and the Jains. | The dispute between them is as to its
identity with God, or whebber it ia one self which is in all, or a
plurality of salfs. From the time of the Upanishads down to most
modern times, it is the belief of every Hindu that the body only dies,
not the soul.  *f There is no destrucsion of the individual self. The
body alone dissolves away. The creature that dies only goes to ao-
other body. His dissociation from this combiunation of five elements
(hody) is its dsath. The self though not seen after the destruction
of the body, is not extinguished, but like fire withont fuel lives
inspace. Wrappedindiverseforms,itgoes frombodytobody, unseen
by ordinary mea, but is perceived by those who with a keen intelligence
perceive it by it. ”? (Mahdbhdrata Moksha Dharma, Chapter 187.) Tt
{s only inmodern times that materialisim has eomalacgely into vogue,
and-that also, among the educated classes of Indiaunder the influence
of modern education. The mass of our people are nob materi-
alists. They all believe in a sovl distinet from the body surviving
it after death, and all their acts of religion and charity, all their
oblations and gifts in honor of the dead, are dictated by no other
consideration. Heaven and hell and future life arcto them as stern
reglities as is their present life on earth. Not so universal is the
belief of the educated classcs. Mostof them outwardly conform
to the religion of their aocestors, but being ignorant of its very
first prineiples, elther despise it or do ngtb care forit. To them the
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body and its wants, the care of theirfamilies, name, position, money,
making a figure in the world, are the only realities in life. They are
not agnostics, nor cau they be said to be atheists; for, unlike the
agnostics of other countries, they never think over the problems of
life nor take the trouble of arriving at any conclusion, even though
it be a confession of ignorance.  All that they do, is not to trouble
thamselvas aboub these things at all, and hecause they never think
about them, tho2e acts of charity and mercy and kindness, which
are common among their less educated brethren, are seldow seun
among them. Learned in science which tells them of & vast rhythm
of processes where nature cancels herself, the idea of an Omnipotent
and Omniscient God, behind the phenomena of nature seema to be
either absurd or superiluous, and thus to them responsibility to
any power other than earthly power, or any life beyond the present,
is nnreal. This want of faith results in leaving in the Jives of most
of them a void which thoy find it difficult to fill up, especially in
the waning years of life. A veligicuslife, = life in which the
question of man’s destiny hereafter is not treated lightly, but
receives the serious attention jt desecrves, where behind the ever-
changiog phenomens of conscicusness, is recognized a power evor
present, ever p:rmanent, and where gverything is made to conform
to that power, may seem to be a life of sentimentalism to men
of modern times, but that it is thie oaly ltfe worth living has been
the conviction of the wisest. wnd best ¢f Iodia in all times and
circumstanges.

We have seen that to the Tndian philosopher neither the worid

as world, nor the individual soul as such,

Grod. has any reality. God alone is true. But the

Upanishads first declars God to be that from

which the origia, subsistence and dissolution of the world pro-

cesd, theo as Trath (satyam), (gyanam) knowledge and [anantam)
infinity, and finally as ** ncé, wctl,”’ not this, not this,

Buat which of these is true ? All. Two with reference
to the world, in truth the last. Says the Mahdbhirata:
‘ He from whowm this universc has sprung, Him by koowing
whom persons of cleansed soul cross this ocean of life, Him
who has nob been declared by Vedic mantras and words, Him
1 shall now indicate. . . Himself liberated from the severa]
kinds of taste, scent, sound, touch and form, He is iocap
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able of being grasped by the senses, unmanifest, without ¢olor,
the One. He has created the five objects of senses for his crea-
tares. Ha is neither malz wor female, nor neutse, aeither existent
nor non-existent. Only those that are zcquainted with Brahman
behold Him.!” (Moksha Dharma, Chapter 201.)

“‘ Indecd, Brahman, as perceived, may appear to be rad, white,
black, brown or bright. Buat neither on the  earth, nor in the
gky, nor in the waters of the ocean is there anything like
it. Neither in the stars, nor in the lightning, nor in the
clouds is its form to be scen ; noris it visible in the atmos-
phere, nor in the deities, nor in the moon, nor in the
sun. Neither in ths Kik, nor among ths Yajus, nor awmong
the Atharvans, ngr amgng the pure Samans, is it to be
found. Verily, O king, it is not to be found in Rathantara
or Varhadrathan novr inigreat sacrifices. Incapable of being
compassed and beyond the reach of the limited intellect, even
the Universal Destroyer, & after the Dissolution, is himself
lost in it. Incapable of baing gazed at, it is subtle as the
edge of & razor and grosser than mountains, It is the
basis wpon which everything is [punded; it is unchangeable ;
it is this visible (universe): 1t s wvast; it i+ delightful.
Creatures have all sprung from it and are to return to it
Free from all kinds of duality, it is manifest as the universe,
and all-pervading, Men of learning say that it is without
any change, except in the language uscd to describe it. They
are emauncipated that are acquaiated with that in wbich
this universe 1is established.”’ (Mahibhdérata Udyoga Parva,
Chapter 43.)

The Sastras have always viewed Geod, as saguna (possessed
of the attributes of Omniscience, Omnipotence, &e.), as well as
nirguna without attributes; as beyond the range of speech and
thought, as aoé this, nol this —as that which remains after negation
of everything finite. The [urmer is for worship or devotion in
ordinarylile, the latter fo¢ tha siuige of realization of the highest
self. Forthose who cannot attain to the latler, worship of the
former is enjoined as preliminary to the highest realization.
Thus in the Gita, Krishoa tells Arjuna that though those who
meditate upon the [mperishable, the Indefinable, the Unmani-
fest, the Omunipvasent, the Unthinkuble, the Uunchangeable, the
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Immutable, the Eternal, having subdued all the senses, always
equenimous, intent on the welfare of all beings, reach Myself, Yet
greater is the trouble of those whose thoughts are set upon the
unmanifest, for the path of the unmanifest is very hard for the
embodied to reach. Therefore fix thy mind upon Me, place thy
intellect in Me and thou shalt no doubt live hereafter in Me,
If thou art unable to tix thy thought steadily upon Me, then do thou
by practice of steadiness of mind seek to reach Me, O Dhananjaya !
If thou art oot equal to practice, then do thou be bent upon per-
forming action for My sake. Kven by doing action for My sske,
thou shait atiain to perfectivn, If thou art unable even to do
this, then, devoting thyself to Me, do thou be self-controlled and
abaundon the frunit of all action unto Me.” (Chapter 12, 3—11,)
This is true devotion which even the greatest advocates of mon-
duality have always preached and practised. Worship of God
with abtributes {saguna upisad) is a prominent feature in both
the earlier ns well as in later sastric literature. The Upanishads
by inculeating the various meditations upon the person in the eye,
in the lotus of the heart, in the sun, the udgitha, &c., mean to
steady vhe mind for the final portivm of Brahmavidya, the reali-
zation of abasolute unity, The Mahdbhdrate is also full of
devotion to Vishnu as the Supreme Creator, Preserver and De.
stroyer of the Wniverse. '‘ Adored He adores, worshipped he
worships, He is always worshipped in work. Those persons
who are devoted to Him become freed from all calamity and fear
in proportion to their devotion. Ye foremost of ascetics, even
this is the path that I show unto you. I bow iy head in reverence
uato that Lord of the Universc, that Grandsire of all the worldas. "
Again in reply Lo the guestion of Yudhishthira as Lo who was the
oue god of the world, who was the sole refuge of all, by worship-
ping whom man obtains the highest good, what religion was the
foremost of all religions, Bhishina said that by always worship-
ping with reverence aud devetion that immutable Being {Vishnu),
by meditating upon Him, by singing His praises, bowing unto
Him, performing sacrifices unto Him, by uttering the glory of
ITim who is without beginning, end or destruction, Who is the
suprome Lord of all the world, Who is the Master and Gontroller
of the Universe, oot succeeds io transcending sorrow. Evon
this, in my judgment, is the fyremost of all religions, i.c,, one
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should always worship with devotion and sine the praises of the
lotus-eyed Vishau,” (Mahdbhdrata Anusshsana Purva, Chapters
148 and 149,)

In the Puranas also it is declared that that single-minded
devotion in which the devotee entirely forgets himself in the object
of his devotion, is the only road to bliss. Says Prahlada to
his fellow asuras: ‘* To those who see no happiness in the
enjoyments of this Heeting world, looking upod all as one’s

~own self, is the only mesns of happiness, and that is the

worship of the TEternal. All this is a manifestation of the
Supreme, do you therefore look upen ail with an equal eye and
your troubles will be over. When confined by his father in a cave
in the gcean, he meditated upon Vishnu as the self of all, as
That in which the universe was woven like warp and woof, as
That which was all, which was in all, and which was the refuge
of all, till he became Thab which he was meditating upon and
realized himself as Vishnu himself, as pervading all, as the
eternal, the undecayed, the Supreme self, the Primeval Purusha.”’
(Vishou Purana I, Chapter 8.} This is the consummation of
Bhakti or devotion, and the c¢onsummation of knowledge is no
other.

The Bhagvat, the most popular book of devotion to Vishnu,
opens with the following verse : * We bow to That Who is beyond
all, Who is truth itself, Whose light dispels the mists of-illusion,
in Whom the creation, preservation and destruction of the uni-
verse, illusory in themselves, appeéar as true, like a mirage
in a forest, Who iz all intelligence, Whose nature even the wisest
fail to understand and Who imparted the Vedas to the first seer
(Brahmdi).”” (Book 1, Chap. , versc 1.) In another place it is said :
st 7The great truth is tho Pure, Perfect, Unchangeable Intelligence
which is the same in and out. That is the signilicance of the
word ¢ Bhagvat’ (Lord) styled by the sages as Vasudeo., All else
{s a mere name.”’ (Ibid, Book 5, Chapter 12.) For purposes of
devotion the Lord is contemplated in various forms according to the
needg of those who meditate upon Him, *f 1\'1‘:1.5! that God be pro-
pitigus unto me who, although himself possessing n® form or
name, yet for oxtending His grace to those who worship
at Flis feet, sokes varlous forms. assumes various names, and
performs varicus actions.”’ (Book 6, Chapter 4.} ‘* O God! Thou
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art Absoluie. Thy two-fold manifestation, one under Miy4 and
the other without it, is uvpoknown to us, O Souree of all good
fortune ! may my mind cherisk Thy excellence, my tongue chant
Thy glovy, my body de Thy work. "Without Thes 1 do nob svek
heavenly bliss, nor the empire ol the whole world, nor the
status of Brahmé, nor siddhis (powers) of Yoga, nor even emancipa-
tion itself. I pine for a sight ol Thee like an unfledged bird pining
for its mother, & hungry calf for its dam, or & young wife for her
absent lord.’”* {It/d, Book ¢, Chapter 11.) This dnal system meets
all human needs. Every one cannob at once rise to the Absolute
and the UUnconditioned. Ie must purify his mind by devution
to 2 conditioned and manifested ideal, till it is {it to reach the
unconditioned. Worship of images or in temples of various forms
of the deity, has noother meaning, and is enjoived not for those
who can eontemplate Him in his true nature, but fo¥ those less
advanced than they, Hinduism thus has a place for men of every
stage of development, high and low, 'The highest philosopher
will find in it as much to meditate upon as the simplest rustie.
But if our philosophy teaches absolute unity of Godhead, it
does not also tell us to forget distinction in every-day life, nor
worship or bow to all without discriminstion, This is a
mistake into which those who do not realize its true lmport
are likely to fall. Says Priocipal Caird in his Philorophy
of Religidn ; ‘“In the Brahmanic conception of God it is nnt
only impossible for the spirit of man to find permanent satige
faction, bubt it is one which if earried to its logical results, na-
turally gives rise to o reaction, It seems ab first sight diffienls
t0 understand how 2 religion in which the idea of God is reached
by rising above all that is finite and sensible, should be
associated with a gross polytheistic worship and fatalistle
morality such as we know to be the characteristic of Brah-
manism. If God be conceived of as the Being which lies behind
and is simply the negation of the phenomenal world, how shalt
we account for the seeming deiflcation of almost every ohject
in that world, the heavenly orbs, the material elements, plants,
animals, rivers, the Indus, the Ganges, the T.otus flower, etc. ?
How shall we account for the unbridled license of a sensuous
jdolatry which, oot content with actual existence, Invents a
thonsand monstrosities, incongruous and offensive shapes and
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symbols as expressions of the Divine ? Or, again, how should
a concsption of God which would seem naturally to lead to
an ascetic morality and a life of abstraction from the gratifica-
tion of sense, have, as its practical result, a social system in
which the grossest impurities are not only permiited, hut per-
petrated under the sanction of relicion ? The answer iz thas
a pantheistic rather cosmie coneception of CGod such as that
6f Brahmanism, ot only olffers no hindrance to idelatry and
immorality, but may be said g lead them by a logical necessity.”’
(Pages 320, 321.) Now nothing can be more apart from the spirit
of Hinduism than that its highest philosophy should lead to
fetich worship or gross lmmorality or scensuality, The sastras
have repeatedly laid down that ““there are two forms of Brah-
man, that which is embodied -and that which is unembodisd.
That which*is embodied, -is unreal and perishable ; that which is
unembodied, is real and permanenb. After this comes tha teaching,
not this, not this. There is nothing fuvrther than this. Its name is
Truth of Trath. The Pranas (senss-organs; ave true. But it is Trus
of the True.”’ (Brihad Aranyka Upaunishad, Chapter 4, versesl
and 6.) Again, ‘there is no image of Him whose name is great
glory.’’ (Swetaswatara Upainshad, Chapter 4, verse 12.) ¢‘ There
is no effect of Him nor organ of sense. None is equal to or
greater than Him, His supreme power is manifcld. His nature
is the power of thought and action. There is no Lord of Him,
por ruler in the world, nor any sign. He is the cause of causes,
the Lord of the senges, There iz no begetter of Him, no master,’’
{IUid, Chapter 6, verses 8 and D)

To say that the various forms in which God is worshipped are
real, is therefore not true. As has been repeatedly said, it is the
safka chandra nyaye of the sastras, Just as the lunagr digit on the
day of the new moon is not at once visible and the branch of o tree
is pointed out to the beholder to look at steadily and when his atten.
tion is fixed to it, he sees the moon easily, sven so is the worshipper
told to worship some conerete object, and when his mind is steadied
over ik, to rise above it to the more abstract. The concrote be it a
river; & tres, or stone, or man, or angel, or God, is & manifestation
of the Divine Impersonal. But like all manifestation, it Is perish.
able. Therefore, Hinduisw instead of leading its folluwer from the
abstract to the concrete, leads him upwards from the concrete to
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the abstract, and idolatry cannot be said to be the logical iesuls
of its nonduality. Itis because those who worship images da nat
riso above them, that their further progress is stopped. But
for that philosophy is not vesponsible. The ordinary mind
requires o concrete jmage of God, and Hinduism offers te it
vhe worship of Vishnu under his many incarnations, or of Siva
or of Durga, but it ever sets before it that highest of fdeals the
Nirqure (impersonal), Brahman., ‘‘ In wood and stones is found
the God of the ignorant, in the gods of the heavens of those more
advanced. DBut of the wise God is verily in their hearts, and
just as in their hearts so0 He is in all other hearts.”” **One God
is hidden in all beings, He pervades all, is the innermost soul of
sll. He is the Lord of all actions, the abode of all, the witness,
the intelligent One, devoid of 'attributes.” (Swetaswatara Upani-
shad 5—1II.; In the same way Hindu philosophy does not lead
to sensualism or immorality nor inculeate license. Emphatically
do the Upanishads tell us, **One who has not ceased from
evil ways, who is not of a peaeceful disposition, who {s not
ever watchful, whose mind is not calm, cannot reach Him even
by koowledge.” (Kathopanishad, 2 23) And the history of
those who have trodden this path, shows that not only had
they to abstain from evil aund lead pure and holy lives, but
to he devoted to the good of all, to love all as their own seives.
And it would be as wrong to charge the true philosophy of
Tndia with what we see in it now, as to charge the teachings of
Christ with what we see in Christian countries now-a-days. Can
we logically charge the Christianity of Christ with the wars, Inguisi-
tions, burning of witches, and torture of men of science which dis-
ficured Buropsan history in the past ?

Contradictory abtributes are ascribed to God in the sastras,
because it is impossibleto describe Him in buman languzge. ** He
is tar, yet near. He sees without eyes, hears without ears, grasps
without hands, moves without feet, knows all, and is yet beyond the
mind : comprehends all, and is yet beyond the intellect, He
moves the vital forces, and yet is unmoved. He is sat the
manifest, and the asof, nor yet even both. He has eyes, hands,
heads, feet everywhere. He encompasses all. He presides over
all the senses, avd Is yet beyond them. He bears all, and isyet
unattached. He has no attributes, and yet enjoys all the attributes,
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He is inside as well as ouiside all. He is moveable, and yep
immoveable. Heis undivided, yet divided.”” All these deseriptions,
however, only seek to convey some idea, rewote though it be, of
That which is beyond the sphera of speech and thought, which is the
innermost self of all. All atiributes can be predicated of Him,
hecause without Him as substratum there can be no attributes ; and
yet inhis true pature no attributes can be predicated of TIim, and
negation of all that we perceive by the senses or the mind is only
possible, Aud yat that which is left after negation of all thas is
finite, is nob & vacuum or void or nothing {(Sunyu), but a something
which only those who devoie themselves to Him Lnow. The
language of mysticism has been the same in the east as in the
wost. It could not be otherwise. Diouysius the Areopagite
says that °‘the Absolute Truth is neither soul nor intellect, nor
has it imagination, opiuion, reason, or intelligenmce ; nor is it
reasoa gr intelligence, nor is it spoken or L]fought.. It is neither
number nor order, nor magnitude nor littleness, nor eguality
por inequality, nor similarity nor dissimilarity, Tt neither
stands nor moves, nor rests. It is neither essence nor time,
nor eternity.’’ Jacob Booheme describes ‘' Primal love as that
which may fitly be compared to nothing ; for it is deeper than
anything, and is as notbing with respect to all things, for as much
as it is not comprehended by any one of thew. And hecauss it
is nothing rvespectively, it is therefore free from all things, and
is that only good which man cannot utter or express what is
there, there being nothing to which it may be compared to or to
express it by.”’ The last word of philosophy and religion is therefore
Silence, ¢¢ Lot one take to Silence and not let even his mind not:
withdraw yoursel! from the Visible, retire into your ownself,
your ownself is Brahman.”’ This is the conclusion of the sastras
on the nature of God.

The highest Iudian philosophy is thus a philosophy of unity
of the world and the individual self in God. The dispute among
Indian philosophers is not about the existence of God, for. most
of them believe in it, and even Kapila, the auathor of the
Sankhya eystem, did not in saying that the existence of Ishwara
(God) was not proved, imply that He did not exist, but that His
existence was not established by the ordinary means of proof
smployed in human knowledge, Those who look upou Him
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as lhe creator of the world, as the dispenser of the iruit of
action, us the Lord of all and the jivs as a being, his emanation or
part are also right to a certain exteut; but not completely.
LRelatively, duality is true. Ultimately, noa-duality is true. This
is the conclusion of the sastras.

1L --THE Law oF KARMA, FrEe WiILL AND Linurry.

The question of the freedom of the will does not exercise the
ladisn mind to the sams extent a3 it dues the western mind, Here
the result of past kirme is as much an article of faith as the
inlluence of exertion. ** Some eater the womb for assuming new
bodies, others become inenimate objects accordiog to their work,
acsording to their knowledge ’’ (Kathopanishad 5--7.) ‘¢ Attached
wheve his mind is to, there he goes accordiag to his karma. Haviog
enjoyed the fruit of his Lurnie there, he comes back again to this
world for performing karme, DBut this is for the person of desire.
For him who has no desire, who is free from desire, whose desire
has been fulfilled, and whose desire isin the self, his vital airs do
uot leave the body. Beiag Brabhman himself he attains to Brah-
maun.’’ (Brihad Aranyaka Up. 6~4—b4.) Thisis the law of Kurma.
There ave three kinds of Karme, sanchit (acecumulated), prarebdho
(now bearing fruit)and dydmi (that which is to bear fruit hereafter.)
All action leaves its resultant impression upon the mind. This is
called Vésnd whoss asccumulated load determines one’s future and
shapes his character and happiness or misery in life. But there
may bs other tendencies latent in him. Only that which was power.
ful attracted to it its like, and the whole assumed a shape capable
of determining che tuture of the individual in one life. And yet
he hus always in him that by which he can modify the resuls
of pastkarmy. If he acts up to it, the kerme is modified from
bad to0 good, and is finally destroyed. Exertion is as potent s
factor in influencing one's future as destiny. This is the well
established doctrine of both Hindu religion and Hindu philosophy,
Avidyd, kaing and kdrina (error, desire and karma) are the three
postulates of existence. All creation is due to these., Iven at the
end of & cycle of creation, the karmas of embodied beings
remainin their subtle form to fructify at the next cycle. Tt is
exertion that briogs the hidden tendencies for good into play,
#nd brings aboul change resuiting inthe highest knowledge which
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burns up all kering, oxcept that which is bearing fruit and with it
re-incarnation.

European philosophers did not hitherto believe in the doctrine
of kwrme. But now they ave showing a tendency to regard the
Hiodu view as not quite untenable. Says Huxley : ‘' The moral and
intellectual essenve of man does veritably puss from one fleshly
taberoacle to auother, and does really transmigrate from genera-
tion to generation. ln the new-born infant the character of the stock
lies latent, and the Lro is little more than a bundle of poten-
tialities. But, very early these become actualities; from child-
hood to age, they manifest themselves in dullness or bright-
uess, weakness or strength, viciousness or uprightness ; and with
each feature modilied by contluence with another, if by no-
thing else, the chacacter passes on to its incarnation in new
bodies.

**The [ndian philosophers called character, as thus defined,
' Karme,” Ttis this Karma which passed from life to life and
linked them in the chaiu of transmigratious | and shey held thet it
is modified in cach life, not merely by contiuence of parentage, but
by its own acts. They were, in fact, strong believers in the theory,
s0 much disputed just at present, of the hereditary transmission
of acquired characters. That the manifesiation of the tendencies
of a character may be greaily facilitated, or impeded, by condi-
tions, of which self-discipling, or the absence of it, are among the
most importans, is indubitable; but that the character itself is
modified in this way is by no means so certain; it is not so sure
that the transmitted charvacter of an evil-lover is worse, or that of
a righteous man better, than that which he received. Indian
philosophy, however, did not admit of any doubt on this subiject ;
the belief in the inlluence of conditions, notably of self-discipline
ou the Karma, was not merely & necessary postulate of its theory of
retribution, but it prosented the only way of escape from the
endless round of transmigrations.” {Huxley's Evolution and
Ethica, pages 61 63.)

The doubt raised by Huxiey does not seem to be correct,
{ar not only is the manifestation of the tendencies of a charec-
ter f{acilitated or impeded by self-discipline, or the absence
of it, but even the iransmitted charvacter of an evil-doer can bs
changed for the better by a pure lite. ‘*The current of oup
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desires,’” says Vashishtha, ' is flowing between the two channels
of good and evil, [tis only by our own exsrtion that we can turn
it towards good. If the mind is directed towards right, it takes ita
course towards right. The belief that man is guided by destiny
and only acts as heis led to, is a delosion. It is one’s own
¢xertion which secures to him what he aims at."

‘*The gods,” says the Mabdbhdirata, ‘ do not watch over one,
stick in hand, like a shepherd watching a flock of sheep. Those
whom they wish to protect they incline towards good deeds.”’
““One's own exertion is the soil and destiny (the sum of one's acts
in previous birth) is the sead. The harvest grows from the union
of both. The luminous bodies in the firmament, the sun, the moon,
the winds, even Vishou himself, the gods, rishis, royal sages,—have
all attained to their high status through evolution by dint of their
own exertions. Man's powers, if properly exercised, follow his
destiny, but destiny alone is incapable of conferring any good.
Where exertion is wanting, destiny does not help the man who ls
steeped in Ignorance and avarice. There is no lnherent power in
destiny. When one's own exertion is put forth, then does destiny
show its hand.” (Mahdbhdrate Anusahsana Parva, Chapter 8.) It
ig a disregard of this teaching of the Sastrasthat has induced that
apathy in our psople which has proved their ruin on so many
occasions. On the contrary, if in spiritual as well as in temporal
matter, the dictum of the Sastras as to the value of exertion had been
followed, the Hindus would not have been the people they now are.
We have made ourselves what we are, and it lies with ourselves to
make or mar our future. It is wrong to lay the fatalism which is
now so largely met with among cur people at the deor of the Sas-
tras. They have ever applauded a life of action as much for the
man of the world as for the aspirant after liberation. ‘THe former
i3 as much enjoined to act his part in life well, as the latter to be
devoted to the guod of all. Had inaction (tsmas) been the creed of
the Rishis, Xrishna would not have preached the gospel of disin-
terested performance of duty at the field of Kurukshetra, nor S8an-
kara made efforts to infuse vitality into the spirit of Hinduism,
nor later religious reformers to fight against error and dogma,
nor would Yudbishthira, Aseka, Vikram have ruled their kingdoms
to maks their subjects happy. Human volition modifies the lawg of
nature, not by violating them but using thkem. REach new action is
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a link in the chaino of causation adding with each link of the same
kind end finally resulting into what constitutes the charncter of the
individual. Bus the first volition, as well as every subsequent one,
bas ite truecause in the scheme of the Universal Mind to bring
about a certain result which both in the life of the individual as
well as of the nation acts through subordinate agencies, variously
called gods, thehigher powers of nature, or divine beings. The
difference between the Sastric view aund the western view as to
freedom of the will and necessity, is that according to the Sastras
&cts done under the belief that man is a free agent, are really done
under the play of impulses which lay dormant, but are roused
according to the plan of the Universal Mind, while the western view
does not recognize this, but makes man act without any such
impulee. And yet the belici in the freedom of the will isa healthy
belief, for without it man would cease to be the responsible being
he should feel himself to he.

It Is said in the Upanishads, ‘*He to whom He wishes to lead
to higher conditions, even Ile makes him act righteously.”’
(Kanshitki Upanishad 111--8.) Itis also said in the Gita, “The
Lord, O Arjuna, resides in the heart of all beings, turning them
round like puppets on a machine underthe influence of His Own
Maya." (XVIII.—61.) This and the doctrice of Karma satisfactorily
explain the inequality of conditions in life in the world. For
although God is the dispenser. of the fruit of action, yet He does
80 with reference to the Karma of all ereatures and not independ-
ently of it. The irnequality of condition in the world is not His
fault, but is due to the merit and demcrit earned by each creature
ineach incarnation. It is like rain, which though it waters all seeds
equally, yet the plant of which {t was the seed is only produceﬁ
from i{t. Therefore, as Krishna saysin the Gita, ** I serve men as
they serve me.’”’ The good become good by doing good, and the
bad by doing evil. The result of past karma is there, but
it is capable of being modified by good karma in the present.
Tt is the Universal Mind which raises in one good desire and
in another evil, prompts him o0 act, though under the belief
that he isa free agent in all he dees. When, however, the in.
dividual mind brings itself in full accord with the Divine Mind,
its acts are thenceforward regulated by the Higher Power without
its making eforta to regulate them. It is onrly whed it places ‘its
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individuality in opposition to the Highest Mind that inequality of
condition with its attendant pain and sorrow arise. All acts are
caused by desire, which in its turn is due to the actiom of the
mind. The mind is in reality one with the individual self, and the
individual self with the Supreme Self. If therefore you attune your
mind to the Supreme Self, its acts will be the acts of the Sapreme
Self, and the question of equality or inequality of worldly condi-
tions will cease to trouble you. Theretore the kaower of Brahman
bicomes an instrument in the hands of the Lord to work onbt his
behests. Good andevil are there in man's own nature, and the
current of desire is running both ways. So long as his mind is im-
perfect he must train it by righteous conduct towards good. When
he has brought it in uerison with the Universal miond and known its
nature, then action ceases to he action and karma, and with it ail
respousibility disappears. Till then man is responsible for his acts,
and it is only the sage who can say, *'{ feel no joy in having
done good, nor sorrow in having done evil.” This has unfortunate-
1y been lost sight of, and the result is that inaction which now
charncterizes the Hindus as a paople.

IV.--TEE StMvMUM BONUM, AND HOow TO ATTAIN 1.

Camplete merging of the finite into the infinite, is tha realiza-
tion of the embodied self as the self of all. Complete destruc-
tion of all sense of separateness, all sense of I or mine is the goal,
and various steps ave indicated in the Sastras for reaching it, They
are, however, summed up in the word enuncintion. Says the Upani-
shad : * They (the rishis) did not atbain to immortality through
offspring or wealth, but through renunciation alone.” The Mah4-
bhérata also says © ¢f Withoub renunciation one does not attain to
happiness, nor to the Supreme, nor sleeps happy. TLet one be
therefore happy by renouncing everything.’' Says also Vashishtha:
¢ They are the greatest of heroes, the greatest of Mahatmas, the
greatest of sages, who have subjugated this mind which is bent:
towards objects of sense through «ridye. 'There is only one eurs
for the troubles of this world, the source of all misery, and if is
the subjugation of one’s own mind. Hear the eesence of all knowl-
edge, and after hearing it, ponder well over it. Dasirs of enjoy-
went of objects of sense Is the only bondage here, its renunci-
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ationis release. What is the use of other Sastras, only do this
much. What appears to you to be pleasurable, do yon look upon
it as fire and poison.’’ [Sthiti Prakarna, Chapters 351'—4.) It is,
however, easier to walk on the edge of a sword than to steady
that which is unsteadier than the wind. The struggle is hard and
the rond rough and the path narrow. And yet thbre are men
who have climbed it. These may be one or two in a thousand, but
that this has been the ideal of the wisest and best of mankind all
the world over, is undoubted.

Amidst jarring beliefs and conflicting dogmas, this and this
alone has been the universal religion in all times everywhere.
Its first. injunction is to cease to do evil. The aspirant to the
goal has next tocultivate the virtues of adherence to truth, discrimin-
ation of the fleeting from the permanent, renunciation of objscts of
sense, fortitude in suffering, fuith in & guru or teacher, and intense
desire for release.

‘¢ Absence of pride and bypocrisy, abstention from injury,
forgiveness, rectitude of conduet, obedient service of teacher,
purity, reticence, control of the mind, distaste for objects of senss,
‘absence of egotism, realization of the evils of blvth, death, old age
and disease, non-attachment to sons, wife, house and other things,
constant equanimity of temper in good and evil fortune, constant
devotion to Me, love of solitudeand distaste for company, constant
study of works treating of the highest self, realization of the object of
knowledge—oven this is knowledge. All else is ignorance.” (Bhag-
vad Gita, Chapter III—7-11,) Through self-exertion, the struggle
between the higher and the lower natures must be fought out and the
lower gradually made the orgen for the expression of the higher,
before any success is achieved. Unselfish performance of duty for
the gake of duty, without regard 1o the fruit, gradually leads to the
subordination of the lower to the higher self, first of the family
‘cirele, then of the society one moves in, then of the country he
livesin, and finally of humanity at large. The aim of Veddnta is
to bring about such a reconciliation of man’s higher and lower
natures as to fit him ultimately for the full knowledge of what he is
and what the world he sees around him is. This knowledge is
to be acquired bysestudy, possession of a keen intellect, com-
pany of the good, and coustant practice of introspectiom. Jusy
a8 one wishiog to sleep has to lie down ou & bed and withdraw
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his mind from all thoughts of the world before bhe can enjoy
sound slumber, even so the aspirant for release from the world
has gradually to withdraw himself from the things of the world.
And just as the sleeper has to bring his miand to the sleeping
condition before he can have slesp, even so has the aspirant
for rolease to direct his mind towards the realization of
Brahma before he caa realize it. The first is cglled Vairagyn
{renunclation), and the second, Abliyase (practice), The first is
analogous o the dreaming condition, and the latter to the con-
ditlon of deep slumber of everyday life, There are two paths
leading to the goal, the path of the Yoga (suppression of the mind)
and the path of Gyaua (realization of urity; by constant practice
of the thought, **T am all this®* or ‘‘neither [ nor this s, Brahma
alone is.”” Some achieve suceess by one, some hy the other. In
the Sastras both nre recognized, The Yoga path {s sbhorter
though rougher than the Gyana path, There the aspirant has
either to control his mind through control of the incoming and
outgoing breath and fix it on the place where the two meet in the
lotus of the heart ov twelve fingers outside she body, or on a parti-
cular spot in body or a particnlar object, till he becomes the object
ot his concentration and no specific cognition is left,

The other path is divided into seven stages by Vashishtha and
other text-writers. [ quote from my inmtroduction to the Ashta-
vakra Gita:

“ The first is right desire (sudhecha). When man after having
tasted the pleasures of the senses, finds them =all to be unresl,
and resulting in nothing but psin, and turns his thoughts
inwards, he begins to gquestion himself as to what after all
is this panoramsa known as the world; what kave I to do in
it; how far actions which give but fleeting fruite can serve
my highest end; why should I wasie my lile in taking part
In this juggler’s show; what should I do to cross this ocesn
of life, and where shall T find bliss which knows of no decay?
This is the beginning of right desire. Actuated by it he
avoids all foolish or idle talk, does not take pleasure in
the frivolities of ordinary life, loves solitude and avoids
society, does all the good he caun, shuns evil, and does no-
thing which Is likely to cause pain to others. His words become
full of sweetness and wisdom, and he beging to have' love for
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brings the god in him isto grveater prominemec. But bhe does
not stop bere. On the cobntrary, wherever and whepever he
ean, he seeks ths company of the wise and the pgood and
devotes his time to the study of, and meditation upon, the problems
of life. PFirmly vesolved to cross the ocean of the world, he
eonstantly lives ia the company of those who both by learniung
and practice of Truth, are likely to lead him onwards. Per-
formaunce of good actions and controlling of the mind and
senses from running astray, become a part of his nature and
he enters the second stage known as the Swvicharna or right
meditation. Here he sees what he has to do and what not,
keeps 'conatanﬁ communion with his inner scif and tries to
overcome pride, anger, avarice, affection, and all that binds
him to the world. He is now gualified for the third stage, where
he beging to realize, in retirement, the full significance of the
great sayiogs, * Thou art That,’* ‘I am Brabman.”! The next
step in renunciaton makes his life more ascetic, his habits simpler,
and his self-discipline more rigid, il two kinds of non-attach-
ment dawn upoun him. The first is where he sees himself
neither as the doer of actioc nor the enjoyer of the f{rait
thereof, nor standing in the way of another doing what pleases
him. He no longer attaches himself to anything whatever,
but knows that (God ordaingell, and that happiness or misery
is not of his doing. Realizing that all activity of the manas
(concrete mind) leads to nothing but misery, he lets it have
as little work as possible, and prepares himself for fuller
renunciation of things of the world. Company of the good,
study apd veflection counstantly practised, soon lend him on
to the secoud stage of non-att&ohment, where he finds that
for him there is nothing left to do but to abide in his own
sell. All he did in his past incarnations having heen nearly
burpt up by the fire of knowledge and realization of the Infinite,
he trles to rise above hotk specch and thought, and betakes
himsgel{ to silence. The mind does not now run towards things of
the outside world, but self-centred seeks to merge itself into thag
which 18 Truth, Infinity and Biliss itself. Should tbe body fall
before he has gone further, he bas to return to the Sansara.
Bub eventhen he incarnates in the family of the good, the wise,
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and the pious, where the practices of his former life serve to carry
him onwards. In these three stages which interlap each other, the
world does not quite ceado to exist though it loses the reality it
onge possessed. Persons who bave attained to these three stages,
act their part in life, but in & spirit of greater tranguillity than
others. Such men serve as beacon lights to humanity. Good
becomes a part of their nature and evil can never come out of them,
What they do, they do for others and their actions are guided by
that bighest of motives, the abssnce of self. Divine men like Hama,
Janaka, Bhishma, Krishna, and Yudhishthira, among houssholders,
and Vashishtha, Vyasa and Viswamitra among Rishis, may be cited
as examples of those who acted their respective parts in life, either
as teachers of mankind, or as kings ruling their kingdoms for the
good of their subjects, or a3 couusellors of kings, or ns generals
fighting for their cause, or as authors of worka which live as long
as the world lasts. The fourth stage (Salwdpaiti) 1s that of the acces-
slon of purity where the world appears like & dream, It has now
lost it? character of existence separate from the Infinite and is cog-
nized as Truth and Bliss itself. But though unity is here cognized,
duality 1s not yet fully merged into it. The mind, however, now
rests in pure goodness (Sudh satva), though the other two attributes
of Rajas and Tamas have not yet altogether ceased to exiat. In
the next stage, the atage of vomplete non-attachment (a¢sunsukti), the
mind hbecomes entirely detached from the vislble, like one tu deep
and peaceful slumber. It does not function though it exists in
latency. All duality has disappeared, all specific cognition gone,
and the gsage abides more completely in the Infinite. Bis actions
now becoms like those of a child, simple and guileless, and yet he
carries on the ordinary functions of life. His thought is, bowsvaer,
constant]y divected towards his own Atma. In ancient Hindu liters-
$ure men, like Suka and Bharata, attained to this condition. In mo-
dern times such instances are rather rave. Thenext stage is that of
Turyd, the fourth condition, which transcends the states of wakeful-
negs, dream avd deep slumber. For one who abides in it, no-
thing appears to exist but Brahman, Truath, itself. ¥or him
there is wpeither existenco nor non-existence; neither I, nor the
absence thereof. Meditation of non-dualilty abd avoidance of
duality bhave ceased to be necessary for him. All doubt has dis-
apperred. All fetbers of the heart have been eut asunder. If the
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Karma which bas given him his present incarnation, is yet unex-
hausted, he lives it out; but he is no longer of the world nor of
anything in it. He 1s a jlwan mukia, or one emancipated In life.
Like a lamp in & windless spot, supremely blessed, full in and out,
a8 if be had gained something unusual, but in reality abiding in
that which was in him always, (Brahman,) he becomes verily
Brahman himself. The last stage is,*hat which is beyond the {ourth—
Turydtite. Tt isnot an object of speeeh or thought. Some call it
Brabman, some Siva, somc the supreme abode of Vishnou, some the
separation of the Prakriti (nature) from the Purusha (the Supreme
Self). All these are, however, names serving to convey but an im-
perfect notion of that of which no notion can be conveyed by any-
thing in human language, or apything apperteining to human
thought. On entering this stage the sage becomes a videhmukta or
iree from embodied existence. Like rivers losing their name and
form in the wide ocesn, the sage, free from bhoth neme and form,
attaine to that which is beyond all, the Supreme, the ever-
effulgent Purusha, knowing Brahmeap, he becomes Brahman
1tselt.

This is the goal of the Veddnta, the philosophy of India
which bas led its wisest and best oub of the Sansara. It still
exercises, and shall always exercise, a deep influence on the lives
abd thoughts of all of its people. The conditions of modern Iife are
generally not so favourable to its attainment as those in which
life was simpler. Bubt even now men and women of all ranks and
conditions look npon it as the crowning work of life. It has &
fascination for them which outsiders cam but faintly appreciate.
The highest and the best here seek no other happloess, but to avoid
this recurring cycle of birth and re-birth which to them is fraught
with nothing but misery., Kings sacrifice for {t thelr thrones.
The rich relinquish for it their most valned possessions. All
worldly ties are cut asunder, and those who make any approach to
it are worshlpped as gods and mahatmas (great souls). Temples
are raised in honour of those who have sacrificed the self, and
their actions areheld ap as ideals for humanity to follow, Andso
great is the love of the geouine article, that even those wha show the
counterfeit, succeed in earning some of the respect and hobnour
whieh gught to be reserved for the true and the real. (Intro-
duetion to Ashtavakra Gita by the author, pages 1—6.)
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Modern seiencs stops short st resolving the world into matter
and motion and declares its inability to penetrate into the mystery
of creation further, This the Vedanta.does, for, hehind both matter
and motion, it also lays down an ever-permanent substratum, of
which matter and motion are manifestations. It affirms that it is
the mind which ha3 mide matter to appoar what it is, and malces
the mind itself figment of avidya (nesciencs), the manifested sakit of
Brahman, as gyana and kriyo (knowledge and action). Behind all
the fleeting scnse-impressions, beneath all mental acts, it declares
the presence of the evor-permanent, cver-present self, now appear-
ing as this, now that. This is the atma, a reallzation of which

leads man to bliss, Material science draws him away from
himself, aud by incroasing his desires only Increases his misery,

Mental seience lands him into s comfortless idealism. The Vedanta
therefore rightly calls ‘both avidya or illusion. If modern
science demals with things of the present, let it do so. The
Vedanta does not quarrel with it for that. Bub it tells sclence
that unless the knot is cut, and the problem of life solved,
there is no happiness, even by all that scleace may achieve. The
multiplex manifestations of the materiel or meatal world which is
all that science has yet concerned - itself with, however useful they
may be for ordinary life, cau never serve the highest end of man. It
is ouly the complete morging u©f the phenomenal which does sa.
“‘Things dooe and undone, pairs of opposites, when they are
set at rest, and for whom ? Impermanent is all this, undermined by
three-fold misery, void of essence, full of blemish, fitto be cast
away. Having realized this, one attains to peace.’”’ (Ashtavakra
Gita. )

The Vedanta therefore tells man to see himself in all belngs
and all beings in himself, and realize himself to be that Supreme
Intelligence in which the world rises like waves in the geean. It s
not amere intellectual system like other systems of thought ; but one
for deep meditation. A mind functioning outside Is the world, a mind
resting in jtself is Brahman. The formeris the state of duality
with 158 joys and sgrrows ; the latter of blisa, *‘ When all the five
spuses, togother with mind, ave at rest and the Buddhi (intellect) does
not move, that is declared to be the suproms state,” (Kathopnishad
VI, 10.) * When all the fetters of the heart are broken, and all
doubts are destroyed, then the mortal becomes immortal. When all



( 258 )

desires that abidein the héart have ceased, then does the mortal
astain t0 the immortal in this very life.”’ (I4id L4 and 15.) This
is' the simmum bonum ofthe Vedanta,—nut the attainment of any-
thing new or unusual, nor total extinction, but release from bondage
and manifestation of the true nature of the self which had becoms
obsourdd ‘under the influence of illusion, extinction of duality
and realization of unity. '
This philosophy is, bowever, not a philosophy for the cloister
alone but ean be a guide in practical life,
The effect of the . and those who deny it have no person-
Yedantaupon every- al knowledge of the condition of those who
day lite, live Vedanta. Thus according to Professor
Huzley its summun bonum is *‘ a state of impas-
slve guasi-somnambulism whieh, Lut for its acknowledped holiness,
might run the risk of being coafounded with idiocy,”” and it leads
't0 the abandonment of property, social ties, family affections,
and common companionship, until all that remains of a manis the
impassive extenuated mendicant monk, self-hypnotized into cata-
leptic trances, which the deluded mystic takes for fovetastes of final
vnion with Brahman.” (Evolutiou and FEthics, page 65.) The
history of indlan thought and Indian aclion, as well as the lives
of the best Indian heroes and sages which I have described above,
turnishes, however, the most decided refutation to these charges.
All Indians of note, who have Jaft their mark upon thelr country's
civilization, were as great in action as in their realization of the
truths of Vedanta. They were no mere dreamers of unity, but
showed by their work in life that the theoretical and the practical
are but expressions of different uspects of the same process. *‘ To
the conception of righteousness, goodness, holiness, which dwells in
the mind of the good, or the plous man, he seeks to give outiward
actuality or realization, and so to make the mere physical relation
of things and the function of animal life instinet with the life of
the spirit, to make the outward world the expression of the inner
world of thought.'’ (Caird’s Spinoza, page 238.} When the truth
of the Vedauta ia fully realized, the world assumes a newer and
more beautiful aspect. It loses all its terrors and the sage’s work
in it becomes his re creation.
Our Sastras have never reserved mokshe, or release, for the
hermit In" the forest, or the quasi-somnambulist in the cloister,
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nmor have they ever inculcated abandonment . of all. duty in lile
as the condition precedent to its attainment, The emancipated
(Jivan Multa) realizes not only his unity with Brahm, bub
elso his unity with his fellow-creatures. He does them no harm,
not from mare feelings of pity or charity, but from a mueh -higher
view, berause he looks upon everyone as his owa self. DBefore the
attainment of knowledge he did his duty unselfishly, because, it
prepared the way for the acquisition of knowledge. After such
acquisition, he does his work in life to preserve the bonds of society
and to lead others to the goal he has himself attained, Having
trodden the path, thers is no longer any injunction or prohibition
for him, bat even he acta according to the dictates of virtus,
because to do s0 i3 to lead humanity onwards. Living in the
world gnd yel above its joys and sorrows, lilte the Iotus Isaf which
Mves in water and is yet untouchsd by it, doing his appointed work
in life, not for the sake of reward or frult here or hereafter, but
because it is & duty to bedone, living neithor in the past nor in the
future, but in the eternal Now, thetrue Vedantin passes hislife till the
Karma which gave him his present incarnation is exhausted by fra-
ition, *'To the sage.," says Vashishtha, ‘‘there is no object in aban-
doning action, norin performing it, He does what is required of him
far the moment. So long as life has to run its appointed course,
let one do what is required of him.  What is there in inaction?
With a mind always tranguil and purified, everytbing which one
does is ever free from errar. In this world many & perspn freed
from attachwent Iives either as a householder, or ag a royal sage
ruling a kingdom, or as a teacher expounding the Vedas, or as
an gscetic in tho forest. To ecross the ocean of life, residence in a
forsst or ausiere penances are not necessary, He whose mind is
froe, crosses it."’ (Yoga Vashishtha Nirvana Prakarna, Chapter
199, abstracted.) In another place he says: ‘‘He is said to act
his part well in the world who does his duty without mny ado or
snxiety, maintains his serenity of temper and purity of heart without
any taint of egotism or envy, continues in the same tone and tenour
of mind, and retaing the clearness of his understanding at all times
without feeling joy or snrrow at anything. He performsa his duties
in the best mauner posaille, who knows what ist0 be done at the
proper time, and sits unconcerned with it &t other times '’ (Ibid,
Chapter 115, abstracted.)
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8uch a person is in Bamadhl (meditation) even though he ba
engaged in the busiest affairs of the world. Samadhi is nothing but
follness inside, which the sage always has. Itis not by sitting ine
jungle andletting the mind wander that one becomes a sage or
realizes the fruits of concentration. On the contrary, if his mind is
steady, he realizes the frnit of contemplation even in the most
crowdad haunts of men, Thereis no other indication of sage
oxcept that he has no desire, no thought of objects of senss,
no attachment, no aversion. BSuch a one sees all as himself.
For him another's possessions are devoid of attraction not for
faur of law or society, but from his very nature. Whether
he be & person of affluence or’poor, he is ever happy. He may live
in his tamily, surrounded by all the enjoyments of life, or engagein
asoetic meditation in lonely jungles, he is ever the same, not troubled
with the thought of ifnpending death nor. exultant at the prospect
ot long life, but over calm and serens. He does what comes
before him, but never that which is opposed to the good of others.
Says Vashishtha to Bama: ‘*Abiding in that supreme self which
is aver pure and ever effulgent; do you, freed from all sense of
duallty, and resting in that which is bliss itself, rule your kingdom
virtuously.”” And Rama replies, ‘Knowing the world to be
Brahman itself, I am neither pleased nor grieved, I shall do what
is required of me. My illusion is gona.”

Some time ego the question was put by me to obe of the
leading Vedantins of India, whether for one who has realized the
truth of the Vedanta, it was necessary to continue to practise the
virtues of seli-restralnt and renunciation which he did in the earlier
stages. And the answer wes that the condition of humaa life
requires that ons should constantly keep watch over his mind and
not let 1t run ndrift, nor cherish what is mean or low. The means
of realization which he once adopted ought now to become habitual
to him, and he must never lose sight of them, The indication of one
who has become That which has no form and for whom this begin-
ningless illuslon of the world has vanished, is that desive, anger,
worry, and avarice dafly appear in him to be on the decrease. In
the higher stages when such a person rises from samadhi, desire and
aversion would appear in him like a line drawn on the gsurface of
waber to disappear at the very next moment. In the earlier ones
they appeared like & line drawn upon sand to disappear with the
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blowing of the wind of meditation. Before that they were in their
tull force. So long as the principle of egotism lasts, the attributes
of that principls, viz., desire and aversion, must remain, though in
8 groatly attenuated form.

There is thus practically mo other difference betwéen u truc
Vedantin and any other man, except that he does what comes to
him more cheerinlly and calmly than the laster. He neithor in-
dulges in unlicensed action on the one hand, nor becomes dumb or
mute, or an idiotic idier on the other. No doubt sayings lika
‘‘there iz no injunction nor prohibition for him wbo moves in
the path of that which is above the three qualities,”’ or *lat
him go about in the world like one in a dream, a mad man or @an
idiot, " are now and then found in some Vedantic books of later
times. Butuniess they were meaut notto be interpretod too Hterat-
ly, they cannot be true. The best teachers of Vedanta observed the
rules of society like other men. Did Vashlshtha, Bhishma, Vyassn,
Janaka, Krishna, Vikrama and others who were all great Vedan-
tlns, ever disregard the rules of society ¥ Were Suka and Sankara
ever unmindful of personal purity, or indulged in forbidden
action, ate forbidden food, talked of forbidden things, or behaved
lke mad men or idiots. I[n modern times also the best Vedantins,
both among householders as well as among ascetics, though
possodsed of fortitude in suffering, never Indulge in unlicensed ac-
tion or unlicensed talk. Men openly defying the rulesof deconcy
or indulgicg in forbidden things, or acting like idiots or mad men
cannot therefore be true Vedanting, but egotists of the lowest sort.

Truth and error have always existed side by side in all agos and
all eountries. But though the burden of the sonz has ever been to
sacrifice present cnjoyment for future good, man indulges in
every thing except rennnciation of desire. ** Know, O holy man, "
says Vashishtha, ** it 1s the relinquishing of errors which is the
trus philosopher's stone. Try to get that in possession and set
yoursaelf a&bgove the reach of misery. [tis the relinquishment of
attachment to objects of sense which gives the purest bliss. It is
the abandonment of desire for the things of this world which is
true sovereignty.” This is real Vedanta.

1t was, therefore, that Sri Chaitanya saif to Sribas, who had
lost his only son, * No servant of Sri Krishua can have sorrow,
Besides, let me remind you of one thing, neither you nor I have
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come hers t0 enjoy. Tt i3 misery mll around us. We llve to
remove the misery of others as far as that is possible. Surely we
have no timeto think of our own.’’

Self-revaerence, seli-knowledge and self-control,

These three alone lead life to Sovereign power.

Yet not for power, that of itseif,

Would come uncallad for ; bus to live by rule,

Acting the rule we live by without fear,

And because right is right to follow right,

Were wisdom in the scorn of sequence.

This is Teonyson’s gospel of practical iife and that of the
Vodanta is no other. With the reallzation of the 4tmé (self?
within us as the Lord, and making everything subjective and ob-
jective within and without subordinate to it, all misery will disap-
pear. But in order to realize it, we must feel our unity, not ouly
with all mankind, but also with all nature, animaote and inanimate,
as a practical and a living fact, ‘¢ lach for himself ” is man's.
ordinary condition of life, but till it {8 each jor others above himself,
as It was with the sages of ancient India, man can never be happy.
To recognlze some ideal standard superior 10 our mere anlmal
nature, and try to approach i, 10 ses things asthey are, and dis-
cern clearly the boundary between rizht and wrong, to make all
around us, not ouly in our own household, but also in our ecity,.
our country, nay, humanity in general, happy by good deeids,
good words and good thoughts; to bear the trials and troubles of
lifs in an even temper, is that practical Vedanta which leads the
way lo both Jivan Mukti and Videh Muktl (emancipation both In
life and after death).

wiv aefyerty Ay swigr )
wiad glyawai fagat fasmamag o

Knowledge is acquired by the wise, whose darkness has been
degtroyed, and whose minds have been purified, by reflection apon
truth and unselfish performance of duty,

Bays Bhartri Hari:—'* Say, my friend, what fear is there for
the sage who has fortitude for his father, charity for hls mother,
contentment for his helpmate, truth for his companion, forgivenesg
for Lig sister, self-control for his brother, the sarth for his bed, the
quarters for his covering, and the nectar of divine knowledge for
his food.”” And truly blessed is he who lives in such company, so
says not only the Vedanta of India, but also the sages .and
philosophera of the world in all times and circumstances,
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1V -LIFE AFTER DEATH.
MRy arafradigad aiAfaed o

Verily, this body dics when beveft of the soul; the soul dirs noel.
(Chandoyga Upanishad.)

TgaTh gewrty wEfrda worfy 3 @y anfa
fwaraiore oSty daTnRgatfage: o

The Jive (soul) ussumes many forms, gross or subtle, accnrding to
its altributes. By the qualitles of its wctions, as well as from the allri-
butes of its body, it apperrs, though it is without uny difference, to bethe
cause of the union of those farms,  (Swetaswatara Upanishad.)

We have seen that the Sastras declare the soul to be undecaying
and immortal, and that birth and death can be predicated ounly of
the body and not of the soul. Belief in the immortality of the soul
‘aod of lile after death, is a3 universal among the Hindus ag that of
the infallibility of the law of Karma, or that our life upon earth is
2 source of misery. So seif-evident is the immortality of the soul
held to be by the Hindu Sastras, that they never attempt to prove
it, but only point oub the roada travelled by the spirit after it leaves
the body, the various orders of being through which it passes,
according 5o its knowledge and work, and the means of attalning
to a botter condition of existence hereafter. The Vedaa, the
Upanishads, the Smritis, the Epics, and the Puranas, never guestion
the soul’s surviving the body, and concern themselves with only
showing how it lives, either in heaven or in hell, tiil its Karma,
which has commenced to bear fruit, is exhausted, or re-incarnates
upon earth, till its Karma and the seed of desire are consumed by

‘knowledge, The effect of these teachings upon the lives and
characters of the Hindus hag, like that of their belisf in the law
of Karma, been to reconcile them to the troubles of lifo, to meet
"pardship with a resignation geldom found among other nations,
and to inflict upon themselves much voluntary suffering, us well
‘a9 to make many & sacrifice on the assurance that present troubie
is sure to result in permanent future good, All saerifices, charities,
fasts, ponances and pilgrimages. for which the people of this



v 264 )

countty are famous, are most cheerfully undergone in the belief
that no good action is ever lost. All ceremonies in honour of the
departed, as well ag all gifis that are made at such ceremonies, are
made or performed under the conviction that whatever is given in
this world, shall most assuredly reach iu the next the person for
whom it is given, Modern as well as ancient 'literature of India
is full of these sentiments, and those who regard their present life
upon earth as the summuin bonum, are everywhere denounced as
fools or idiots, or as the slayers of their own souls. A brief ac-
count of the teachings of the Sastras as well as modern beliefs in
these respects will therefore be of some interest to the reader.
Say the Vedsg :—''As the cuctimber is released from its stem, so
may I be released from 'death and be not de-
Pulnre life accord- prived ofimmortality.”’ (Rig Veda, VII 59, 12,y
ingto (o) the Vedas. Theheaven of the Rishis of the Vedie period
wag, however, not, as has heen supposed, gome
region In or beyond the Himalayas, but the *'well-beloved, man-
sion of Vishnu, where men, devoted to the gods, are happy.’’ (Rig
Vedal, 14,154-5.) They belicved in the transmigration of souls, for
we read in @ hywn t0 Agni ; ¥ Do pob burn him nor consume him,
Agni. Letnot his body or skin be scattered, O Satvedas. When
thou hast matured him, thon send him on his way unto the fathers,
When thou hast made him ready, then do thou give him wunto the
fathers. When he attains the life that awaits him, he shall become o
controller of the deities, L.et the sun receive thy eye, and the wind thy
spirit; go as thy morit is to earth or to heaven., Go, if such be thy lot,
unto the water: go, make thy home in plants with all the members of
thy body, Thy portion (the soul) is'unborn, let it be kindled by tapas
(thought); let it be kindled by thy glowing splendour. With thy ans-
picious forms, O Jatvedas, bear him to'the regions of the good. 0
Agui, send him back to the fathers, him who goes to thee as sacrifice
with our oblations. Wearing new life, lethimincrease his offspring
jet him rejoin a body, O Jatvedas.” (Rlg Veda, Book X, 80.)
1o the Isavasyopanishad, the worshipper prays et the time of

death: ‘‘My Prana (vital aim is immortal,
() The Unpani- theo let this body be consumed to ashes. O my
shads, mind, remember, remember thy acts ; O my mind,

rememberthy acts. Guide us, O Agni, by the road
of bliss, for the enjoyment of the fruit of our actions, thou who know-
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ost ald our actions. Destroy our ecrooked sins, that we may olfer thee
our best salutations. ” (Isavdsyopanishad, verses 17 & 18.) Inthg
Upsanishads the immortality of the individual self (Jiva), its
passage in and out of the body, the various stages through which it
passes afier death, and the various heavens and hells it inhabits,
wre described at greater jength than in the Sanhita portion,
-In the Kathopanishad Nachiketas asks Yama to instructhim into the
etma vidayd saying, ' Some say the soul exists after death, others
say it does not exist. This I like to know instructed by thee.’’
And Yama, after declaring how even the gods had failed to solve
the mystery of life, tells Nachiketas, * that the soul is immortal,
all-pervading, the ruler of the past, present and the future,
here, there, everywhere,”” and continues : ** When the soul which
dwells in the body departs and becomes separated from it, what
else is loft there ? Thisis that, No mortal whatsoever lives by
Prang, the vital air which goes forward, or by the Apana, the vital
alp which goes downwards, nor by any of the senses. They live by
something else in which both are founded. Now I shall declare to
thee that immortal seeret Brahm, also what the goul becomes after
death. Some enter the womb again after death to assume a body,
others become inanimate objsects, according to their work, aceording
to their knowledge.’’ (Ilathnpanishad, V -4, 5, 6 and 7.) In
another piace, it is said : * Now as a heavy-laden cart moves along
groaning, thus does this corporeal self; mounted by the intelligent
solf, move along groaning when a man is thus going to expire. And
when the body grows weak through old age, or through illness,
then the Purusha, after separating himself from his members ag an
amra (mango), an udumbara (1), or a pippala fruit, is separated
from its stalic, hastens back as he eame to the place, from which he
started to new life. And as policemen, magistratesd, equerries and
governors wait for a king who Is coming bhack, with food and drick,
saying, ‘He comes back, he approaches,’ thus do all the elements
wait on him who knows this, saying: ‘' That Brahman comes, that
Brahman approaches.” And a8 policemen, magistrates, equerries
and governors gather round & king who is departing, thus do all
the senses (pranas) gather round the solf, at the time of death, when
man is thus going to expire. Now when that self, having sunk into
woakness, sinks, as it were, into unconsciousness, then gather
those senses (pranas} around him, and he taking with him those
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elements of light, descends into the beart. When that person -in
the eye turns away, then he ceases to k¥now any Jorm. ° He has
become one, ' they say, ‘he does not see,’ ‘ He has become one,’
they say, ‘he does not smell.’ ‘He has become oneg,' they say,
‘he does not taste.’. ‘He has become one,’ they say, he does
not speak.” ‘He has become one,’they say, ‘he does not hear,’

¢ He has become one,’ they say, ‘he does not think.” * He has
become ons, ' they say, ‘ he does not touch.” ‘ He has become one,’
they say, ‘he doesnot know.’” The point of his heart becomes

lighted up, and by that light the self departs, either through the
eye, or through the skull, or through other places of the body,
and when he thus departs, the chief prana (life) departs after him,
and when life thus departs, all the other vital spirits (pranas)
depart after it. He is consclous, and being conscious he follows
gnd departs. Then both his knowledge and his work take hold of
him, as well as hls memory of the past. And as a caterpillar
after leaving the end of a blade of grass, and after having made
another approach to another blade, draws ifsell together towards
it, thus does this self, after having thrown off this body, and
dispelled ail ignoraumce, and after making another apprcach to
gnother hody, draws himself together towards it. Apdasa
goldsmith, taking a piece of gold, turns it into snother newer and
more beautiful shape, so does the self, after having thrown
off this body and dispelled all ignorance, make unto himself
anotber newsr and more beautiful shape, whether it he like
the fathers, or like the Gandharvas, or like Prajapati, or like
Brahman, or like any other being. That self is indeed Brahman,
consisting of knowledge, mind, life, sight, hearing, earth, waters,
wind, ether, light and no light, desire and no desirs, anger and ng
anger, right and wrong, and all things. Now as 8 man is like
this or like that, according as he acts, and according as he behaves,
g0 will be be:—'‘ A man of good acts will become good; a man of
bad acts, bad, He becomes pure by pure deeds, bad by bad deeds.
And here they 3ay thab man is made up of desires. And aa is his
desire, so is his will; as is his will, so is his deed; and what-
ever deed he does, that will he reap. Anund here there is a verse :—
¢ To whatever object a man’s miod is attached, ta that he goes
together with his deed ; and having obtained the end (the last re-
sultj of whatever he does here on earth, he returns again from that
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world (which is a temporary reward of his deed) to this world of

action.’” (Brihad Avranyaka Upanishad, [V--III--35 to 38, and
IV-1-6.)

The Upanishuds Iny down three roads by which the soul trav-

els nfter death: (1) the path of the gods {the

The passage Devayiva) for the ascetic and the wise; (2

of Lhe goul after the path of the fathera (the Pitriydna) for the

daath. gzood and the charitable householder, and the
path of repented Dbirth and death {(Jayaseva
Mriyaseva) for those who are npeither. f* They who know

this fivefold fire, and who live in the forest and are devoted
to a life of faith and austerity, proceed to light, from light to
day, from tha day to the light fortnight, from the light fortnight o
the months in which the sun is in the northern solstice, from the
months to the year, from the year to the sun, from the sun to the
moon, from the moon to the lightning, from the lightning a super-
human being takes them to Brabhman.’’ This is the path of the
gods. Those, on the other hand, who live in villages, and are
devoted to making sacrificial gifts at the altar and erectivg works
of public ntility, proceed tc smoke, from smoke to night, from
night to the waning moon, from the waning moon to the six months
when the sun is in the southern solstice, thence to the year, thence
to the regions of the fathers, thence tothe ether, thence to the moon.
This moon is the king. Hero they are loved by the gods. Yes, the
gods love them. Having lived thers till the merit of their good
works is exhausted, they return by the same path, from the moon to
the ether, from the ether to the air. Having become the air, he
beecomss smoke, from smoke vapour, from vapour cloud, then rains,
and ig prodnced as rice and corn, herbs and trees, sesamum and
beaas, and thence it is most dificult to get out, for whosoever may
be the persouas who eat the food and beget offspring, he henceforth
becomes like uato them., Those whose conduct has been good, will
attain t0 @ good birth, either that of a Brahman or a Xshatriys or
a Vuishya. Those whose conduct has been bad will quickly attain
to an evil birth, either that of a dog or & hog or a Chandala,
By neither of these two ways these small creatures are continually
golag and returning, of whom it may be said, ‘Live and die,’
this is the third place. Therefore that world, the heaven, never
becomes full. Hence, let & man take care of himself, Upon thia
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thers is the verse: ‘' The person who steals gold, who drinks
wine, who occupies his preceptor’s bed, who kills a Brdbmana,
all these four fall, and as a fitth, the person who associates with
shem.” {Chandogya Upanishad, V—IX, 1to 9.}

The Kaushatiki Upanishad declares the moon to be the door
of the heavenly world. If one is not satisfied with life there, he
is sent on to higher regions, otherwise he is sent back to re-
incarnate on earth. If on such return he meets a sage who imparts
to him knowledge whereby he fears heaven as much as hell, then
after death he goes by the path of the gods to the world of Agni
(fire), thence to that of Vayu (air), thence to that of Varunas
thence to that of Indra, thence to that of Prajapati, and thence
to that of Hiranyagarbha. There he mects the lake Aré, the river
Vijara, the tree Ilya from which somu always flows, the city
Salugya, the place Aparajita, the door-keepers Imdra and FPra-
japati, the hall of Brahma built by (Vibhu), the throne of Vichak-
shans, the couch of endless splendour, the beloved Manasi, the
Apsaras, the Srutis, the Ambhiyanis (budhi) and the river Am-
ba:i,ya.s leading to a knowledge of Brahma. There Apsarab, with
heavenly garlands, perfumes, and fruits, meet apnd adorn him, and
he moves towards Brahman, freed from good and evil deeds. He
tells Bralimzm, “Tam like aseason and the child of seasons
sprung from the womb of endless space, from the light. The
light which ia the origin of the, yearv, the past, and the present,
which is all living things and all elements, is tbe self. Thou art
the self, what thou art, that am 1.’ (Kaughatiki Upanishad,
I.—1t06,)

The explanation of the allegory can be gatbered froim the
Upanishad itself. If the dying man fecls satisfied with the transcient
felicity of heaven, he has to return to the world after the fruit
of his works has been partiaily exhausted, otherwise he gradually
attains to final emancipation. The lake Ard represents man’s
desires and passions which intercept bis way to emencipation.
If be is successful in crossing these and conquers time (moments—
istihah), which also bars his passage, he is met with the further
temptation in the shape of attachment to life, which is the river
Vijars, the river of perpetual youth. The power of his devotion,
moreover, brings him face to face with the temptation of having
his life greatly prolonged, but if be {s wise he withstands it also.



( 269 )

The Ilya tree from which soma Aows, and the city of Salugya with
ite splendours, typify enjoyments of heavenly felicity ; the hall of
Vibhu, which is nothing more than bis own ahankdre (egotism),
is the c¢hain which binds him even there. The throne of Vich-
akshana, the mwind, the couch of the all-powerful Prana in
which the sonl resides, the Banasi, the beloved intellect, and
Chakshushi, the eye which iz weaving the world, the Vedas which
lead to the Sangsara, with its fairy-like attractions, all bar
hig passage to Brahman. But if he wisely gets over them
and perseveres in his devotion, he attains to Brahmar, The
Apsaras with their many articles of enjoyments which typify
the fruit of devotion in the shape of further heavenly enjoy-
menta, have also to be withstood before he can shake off his
good and evil deeds, and become identified with Brahman. If
he is able to accomplish all this, then ke is one with Brahman,
which is past, present and future, the true, transcending the
senaes a.od the vital airs, and is thenceforth free (mukta).
Te going from one body o aaother; the soul is, aceording to
the Upanishads, accompanied with its Suk-
The knower of shma Sarira (the subtle body). But such go-
Brahman does net ing and coming are for the person .whose de-
re-incarnate except sires have not been extinguished. For one
in certain cages.  whoso desires have been extinguished there iy
no going and coming. ‘‘ But the vital airs of
him who has no desire, who does n»t desire, who is beyond desire,
whose desires have been satisfied, and whose desire is the squl
itself, do not depart the body. Being even Brahman, he obtains
Brahman.'”” (Brihad Aranyaka Upanishad, Chapter 4, Brahmana
4, verse 6.) Such a person is nob troubled by the thought of
either good or evil. He has couquered both, neither good nor
evil touches him. No specific cognition remains for hirg, for he has
become the soul of all. There is thenceforward no dvality for him.
* As rivers flowlog iznto the sea, lose their name and form when they
reach the sea, 8o, liberated from name and form, proceeds the £8gD
to the divice Purusha who is greater than the great. Then the fif-
teen parts of his body enter their respective elements, and all the
organs merge into their presiding deities, the actions and the
ipdividual soul made up of knowledge, becume one in the Beipg
which iz beyond all, the Imperishable.*’ (Munudakopanishad, I11.



( 270 )

1.7 and 8.) No remainder of works is left in the case of such a
person. The name and the form as well as the parts (Kald) of
which he was composed are broken, and people speak of Him as the
Person (Purusha) only. He becomes without parts, immortal.
for those to whom a certain office is, however, assigned in the
order of things, therse is subsistence of the body nolong as the
office lasts. ‘*For graduoally exhausting the aggregate of works
the consequences of which have once begun, s0 a3 to enable them
to discharge their offices, passing according to their fres will from
one body into suother, as if from one house into another, in order
to accomplish the duties of their offlces, preserving all the time the
memory of their identity, they creat= for themselves, through their
power over the material of the body and the sense organs, new
bodies, and ocenpy them sither all at once or in succession, Nor
can itbe said that when passing into new hodies, they remember
only the fact of their former existence not their individuality ; for
{t is knowa that they preserve the sense of their individuality also,”’
{Vedanta Sutras [II-ITT—-3%)
There is no description of hell in the Upanishada, except that
the souls of the bad and the sinful reincarnate in
The Smritls. lower urders of ereation, even as bogs or dogs.
It is the Smritis, the Itibasas and the Poranas
which describe heaven and hell in materialized forms and detail the
various orders of being through which the soul passes after death.
Says Manu: ‘¢ All acts are done by the mind, the speech and the
body, and thelr results, good or bad, ave sure to follow. According
t0 his acts, man attaing to three states—the high, the middle, and the
low. He meets the result of actions committed by the mind, by the
mind, of those committed by the body, by the body, and of those
committed by the speech, by the speech. By transgressions com-
mitted by the body he attaius to the condition of inanimate crea-
tures, by those committed by the speech to that of birds and quad-
rupeds, and by those committed by the mind to the status of a
Chandala. [ shall briefly declare in due order what transmigrations
in the whole world aman obiains through each of the three guall-
ties. These qualities have been deflued before, as darkness, activity
and goodness. The wise consider acts of darkness to be those of
which one feels ashamed, both when doing them and thereafter, Acts
of activity are those by which & man hopes to gain profit or fame
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in the world, but of which he does not feel ashamed, nor which, it
unaccomplished, cause any remorse. Acts of goodness ave those
which engender a desire of knowledge, which cause ho senmse of
sheme, and whose performance affords satisfaction to the soul.
Those endowed with goodness reach the state of gods, those
endowed with activity the state of men, and those endowed with
darkness sink to the condition of beasts; this is the threefold course
of transmigration.

But know this threefold course of transmigration that deponds
on the three gualities to be again threefold, low, middling, and
high, according to the particnlar nature of the act and of the knowl-
adge of each pzrson. Immovable beings, insects, both swall and
large, fishes, snakes, tortoises, cattle, and wild animals are the
lowest condition to which the quality of darknessleads. Elephants,
horses, Sudras, and despicable barbarians, lioms, tigers, and
boars are the middling states caused by the quality of darkness.
Charanas (waodering minstrels}, Buparnas (bird deities), hypo-
crites, Rékshasas and Pisachas (goblins, belong to the highest
rank of conditions among those produced by darkness. Ghallas,
Mallas, Natas, men who subsist by despicable cccapations, and
those addicted to gambling and drinking, form the lowest order of
conditions caused by activity., Kings and Kshatriyas, dopestic
priests of kings, those who delight in the warfare of disputsnts,
constitute the middling rank of the stale— cavsed by activity,
Gandharvas, Guhyakas, and servants of the gods, Apsaras belong
to the highest rank of conditions produced by activity.

Hermits, ascetics, Brihmanas, the crowds of the Vaiménika
deities, epirits moving in mid-air on their Vimdnas (chariots),
the gods of the lunar mansions, and the Daityas form the first and
lowest rank of the exist-unces caused by goodness. Ssacrifice, sages,
gods, the vedas, the heavenly lights, the years, the manes, and the
S4Adhyas constitute the second order of existences caused by good
ness. The sages declare Brahma, the Creator of the Universe, the;
True, the Great, and the Undiscernible to constitute the highest
order of things produced by goodness.

Thus the result of the threefold action, the whole system of
transmigrations which consists of three classes, each with three
subdivisions, and which includes all created things, has been ex-
plaiped. (Chapter XII.}
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The Epies follow the Smritis and the Upanishads in their
teachings about the immortality of the soul and
(d) The Epics. its assuming various bodies according to its
Karma. ‘It is the lmmemorial tradition thaeb
the soul 1s eternal and everlasting, but the corporeal Irame of.
all creatures is subject to destruction bers below. When therefore
life is extinguished, the body ouly is destroyed, but the spiris,
bound by its actions, travels elsewhere. The spirit does not die;
there is only a change of habitation. They are mistaken who
foolishly say that creatures die. The spirit only betakes itself to
another body, and this change of habitation is calied death,”’
(Mahibhérata Vana Parva, Chapter 187, verses 13, 24 and 28.)

It ig its accumulated load of Karma that dstermines the future
-incarnations of the ‘ego. If its actions have been good, it attains
to the stetus of the gods. By a combination of good and evil
actlons, it attains to the status of man. By evil actions alone It
re-incarcates in lower ereatures. In this way It passes through
thousands of births and wanders about in varlous regions fettered
by its Karma. Suffering diverse kiads of misery on acconat of
its Karma in the past, it engages in unew actions in order to ward
off such misery, but ouly toincrease the load and suffer further
troudle like a sick man partaking of nnwholesome food Bug
though unhappy, it does uot think itself to be so, nor does it make
effort to break off its bonds. On the contrary, in ¢ach new incar.
nation, it makes them harder and revolves upon the wheel of the
Sansara addicted to vice and never reaches the end of its mis-
fortunes. if, however, it succeeds in purifying its actlons and
washes off its sins by the practice of virtue, it attains to heaven
and is born in higher orders of creation. {ahdbhdirata Vana
Parva, Chapter 209, abstracted ) The days, the nights, the sun
and the moon, the regions of the earth, water, fire, air and space
are all witnesses to its actions. Accompanied with its subtle body,
1t goes to the regions of Yama (king of death}, whevre it enjoys the
felicity of heaven or suffers the tartures of hell, according to its
Karma.

The rishis did not, however, look upon heaven itself as a place
of unalloyed bliss, and many a sags refused to go there, dreading
future fall, Says a messenger of the gods to Rishi Mudgala:
¢ great sage, thou art of simple understanding, since having
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secured that celestial bliss which brings great honour, thou
art siill delibevating like an unwise persou. O Muni, that reginn:
which is known as heaven, is there above us. Those regloas
tower high, aud ate [urnished with cxcellent paths, and ate, O
suge, always ranged by celestinl cars. Atheists and untruthful
persons, those who have not practised austerities and those that
have oot performed great sacrifices, cannot go there. Only men
of virtuous svuls and subdued spirits, those who have their
sensos and understandings under cuntrol, are free from malice
and are devoted t0 the practice of charity, or those who are
heroes, and men beariug marks of battle, who have, with subdued
senses and facnlties, performed the most meritorious actions,
attain those regions. O Brahmana, these regions are capable
of being attained to only by virtuous acts, and are inhabited
only hy pious men. There, O Maundgalya, are established sopar-
ately myriads of beautiful, shining and resplendent worlds, full
of every desirable objcct, owned by those celestial beings,—~the
gods, the Sadhyas, the Viswas, the great sages, the Yamas, the
Dbhamas, the Gandharvas and the Apsaras. And there is that
Monarch of Mountains, the golden Meru—extending over & space
of thirty-three thousand Yojanas. And there, O Maudgalya, are
the sacred gardens of the celestials, with Nandana at their head, for
the sport of persons of meritoriousacts. And neither hunger nor
thirst, nor lassitude nor feay, nor anything that is disgusting or
inauspicious is there. And all the odours of that place are delight-
fnl and all the breezes delicious. And all the sounds there &re
captivating, O sage, to the ear and the heart. And neither grief
nor decrepitude, nor labour nor repentance is there. That world,
O Muni, which is obtaiped by one’s own acts, is of this nature.
Persons repair to it by virtue of their wmeritorlous deeds. And
the persons of those who dwell there look resplendent, O Maudgulya,
solely by vivtue of their own acls, not from the merits of their
fathers or mothers, And there is neither sweat, nor steoch, nor
excrety, nor urine. And their excellent gurlands of divine fra-
grance never fade. And, O Brahmana, they ride on cars like the
one I have brooght. And, C mighty sage, devoid of every grief,
fatigue and ignorance, and malice, men who have attained heaven,
dwell in those regions happily. And, O bull among Munis, higher
and higher over such regivns, thore are ogbthers endowed with even
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higher celestial virtues, Of these, the beautiful and resplendent
regions of Brahmi are the foremost.. Thither, O Bradhmana, repair
Rishis whohave been sanctified by meritorious acts. And there dwell
certain beings named Ribhus, who are the gods of the gods them-
gelves. Their regions are supremely blessed, and are adored even by
the deities. They shine by their own light, aud bestow every object
of desire They suffer no pangs of love for women, nor possess
worldly wealth, and are free from guile. The Ribhus do not subsist
on oblations, nor even on ambrosia. And they are endued with
such celestial forms that they are not perceivable by the senscs.
And these eternal gods of the celestials do not desire happiness
for happiness’ sale, nor do they change at the revolution of a
kalpa. Where, indeed, is there decrepitude or dissolution, when
for them there is neither eesticy, nor joy, nor happiness ?
They have npeither happipess nor misery, why should they
then have agger or aversion, O Mani ? O Mawlgalya, their supreme
state is coveted even by the gods. And that crowning emancipation
hard to attain, can never be acquired by people subject to desire.
The number of lhose deities is thirty-three. To their regions
repair wise men, after having observed excellent vows, or bestowed
gifts according to the ordioance of the Vedas, Thou alsu hast
easily nequired that success by thy charities. Thy effulgenceis dis-
played by the virtue of thy austerities, do thou also enjoy that
condition obtained by thy meriterious acts, Such, O Brédhmana,
js the bliss of h2aven contaloing various worlds ! Thus have I
described unto thoe the blessings of Lhe celestial regions. Do thou
pow also hear from me some of the disadvantages thereof. In the
celestial regions a person, while enjoying the fruit o! the acts he
has aiready performed, cannof engage in any others, and he must
enjoy the conseguences of his former acts till they are completely
eshausied. After that he is subject to fall, This, in my opinjon,
forms the chict disadvantage of heaven. The fall of a persun who
has been immersed fo pleasure must, O Maudgalya, be proooubced
tv be a great drawback ol heaven. And the discontent and regret
which follow one's stay in an inferior station, after he has enjdyed
more auspicious and brighter regions, must be hard to bear |
Those about to fall are, moreover, stupitied, and agitated by
emotions. And when their garlands fade, fear invades their hearts.
These mighty drawbacks, O Maudgalya, extend even to the regions
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of Brahwd himaelf, In the cciestial regions, the virtues of men who
have performed righteous acts, are countless. And, O Muni, there
is, however, this consolation for the faullen that, by reason of their
merits, they take birth among men and attain to high positions and
pass & life of happiness. II, however, one cunnot acquire knowl.
edge here, he goes Lo an inferior birth, The {ruits of acts donein
this world are reaped in the next. This world, O Hrihmana, has
heen declared to he one of acts ; the other, as one of the enjoyment
of their fruit.'* (Mahdbhirata Vaoa Parva 266, verses 1 to 35.)

“ The ITell ofthe Mahdbhirata is & place in the nether regions
enveloped in thick darkness, and covered with !}m‘r and moss a8
its grassy vesturs. Polluted with tbe stench ol sinners, and
with mire of flesh aod blood, it abounds with gadiies and stinging
bees and gnats, and iz eodaugered by the inrvads of grisly
bears. Rotting corpses lie here apd thers. Overspread with bones
and haiv, it is full of worms and insects. Ii is skirted all along
with a blazing lire, and is infested with crows and other birds
and vultures, all having beaks of iron, as weil as with evil
spirits with long mouths pointed like needles. And it abounds
with ipaccessible fastnesses like the Vindhya Mountains. Human
corpses lie scattered over it, Dbesmeared with fat and bloed, with
arms and thighs cut off, or with entrails torn ouwt and legs
severed. Along that path so full of the stench of corpses and other
dangers, Is a river fnll of boiling water, and thervefore difficult to
oross, and a forest of trees whose leaves are like sharp swords aod
razors. There are plains full of fing white sand burning hot, and
rocks and stones made of iron, and many jars of iron all around,
with beiling oil in them. Many a Kuta-cimallka is there, with sharp
thorns, and therefore exceedingly painful to the touch.’”” (Mah4.
bhdrata Swargarohnika Parva, Section 11.)

The path of the gods the Uttaraydna (the northern), and that of
the Fathers the Dakshinay4na (the southern), are the same as in the
Upanishads. Says the Gitd: ‘* Fire, light, day, the bright fortnight,
the six months of the northern solstice, departing at these, the
knowers of Brahman resch Brahman. Smoke, night, the dark
fortalght, the six months of the rounthern solstice, going by these
to the lunar light, the Yogi returns, The bright and dark paths
of the world are verily eternal, going by one of them, one has notto
return, going by the other he has 0 return.’? (VIII—~24-26.) The
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light, etc., are explained by the commentators to be the deities
presiding over each of these elcments, and the northesrn path as
the path ¢f worshippers of Brahman with attributes, and the
southern of those who perform sacrifices 1o gods and other works
of public utility.

All the heroes and sages of the Epic pericd sought to dle when
the sun was in the northern solstice, and Bhishma, the Kanrava
leagder, did not relinguish the body lor D8 days till it was Dltarayand,
He remained lying on his bed of arrows, and when the time came,
restrained his vital airs in the roanuer pregeribed by the Yoga
Sastra. His breaths pierced through the crown of the hesd and
escaped, shooting like a meteor through the sky. (Mshdbhérata
Anusasana Parva, Chapter 16%) Sula, the son of Vydisa, also
gave up his body in the same manner. Desirous of attalping to
that condition of existence whence thera is no rvefurn, he resolved
to have recourse t0 Yogu, and after casting off his body, to enter
through the Sun, the ever-effulgent Brahman, Said he: * When
the spirit enters that effulgent Drahman, it no longer suffers like
Soma waxipg and waping, por returns to the earth to again mount
up te heaven. The Sun warms all tbe world by his piercing
rays. His disc pever undergoes any diminution, Remaining
unchanged, be drinks the' energy of oll creatures. There I
ghali live in my invincible inner soul, freed from all fear,
baving cast off this body Iuihe solar region.” He betook himself
to Yoga and first cast off all that was of Rajas and Tamas (passion
and delusion in bim, and then all that was of goodness (Satva)
in hlm, and then restralned his life breaths till be became the sonl
of all things. His spirit then traveiled through the air, and when
Vy4se, hig tather, called out to him, the only answer he could
recpive was an echo from the hills. (Santi Parva, Chapters 334
and 335.) Krishna likewise gave up his hody by the same process.
YWhen the hour for his departure had come, he restreined all his life
breaths and betook himself to high Yoga. A fierce hunter of the
name of JAra happening to pass in search of deer, and mistakipg
Kesava, who was stretched on the earth in Yoga, for ove, pierced him
on the heel with & shaft and quickly came tothat spot for capturing
his prey. Jard, however, found a man dressed in yellow rabes,
rapt in Yoga, and endued with mapy arms. Regarding himself an
oftender, and flled with fear, he toucheqd the feet of Kesava, But
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Krishne comforted him and then uscended upwards, filling the
entire welkin with splendour. ‘¢ When he reached heaven, Visavas,
the twin Acwins, the Rudras, the Adityas, the Vasus and the Vis-
wedevas, the Munis, the Siddhas, and many of the foremost Gan-
dharvas, with the Apsaras, advanced to receive him. Theillustrious
Narayana of flerce energy, the Creator and Destroyer of all, —
that preceptor of Yoga—iilling Heaven with his splendour, reached
his own inconceivable region, and met the deities nnd (eelestinl
Rishis and Charanas, and the foremost ones among the Gandhare-
vas, as well as many beautiful Apsaras, Siddhas and Saddhyas.
All of them, bending in humility, worshipped him. The deities alt
saluted him, and many foremost Munis and Rishis worshipped him
as the Lord of all. The Gandharvas waited upon him, singing his
praises, and Indra alsc joyfully praised him.”’ (Mahdbhérata
Mausala Parva, Section 1V.)

Felicity in the next world, was, however, always more desirable
to the Fighis than felicity in this world, and therefore death was to
them an ever-present realiby, Says Vyfsa to his son Suka : * The
company of all objects in the world is short-lived. Thy body is
unstable like a bubble on the sufface of water. Thy foes are
always on the alert, ready to spring at any moment. Thy days
are running fast and the period of tby life {s running short,
Death is seeking thee at every turn and like a she-wolf watching o
}amb ready to pounce upon; ity it is ready to pounce upon thee,
whilst thou art eogaged in the pleasures of the world., Alas !
thou art blind to that which death brings in its train— deerepitude
and old age. Why tarriestthon? Go along the path of emancipa-
tion, Very soon wilt thou be taken to the dread presence of the
king of the dead all alone. The polnts of the compass will very
soon begin to whirl before thy eyes. The Universal desbroyer’
with diseases for his charioteers, will soon overtake thee and
pierce thy body with his shafts. Very soon will shy sight be
enveloped in darkness and wilt thou behold golden trees on the
top of the hill (all signs of approaching death). Do thou, thore.
fore, hasten to achieve thy highest good through acts of right-
eousness, Do thouearnthat wealth which bas no fear of kings or
thieves and which one has not to abandon at @eath. That wealth
has not to be divided among co-pwners. Tachenjoys it in the other
world to the extent he has earned it in this,
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‘“ Do thou set thyself to the acquisition of that wealth which
is indestructible and durable. Do pot think that thou shouldss
first enjoy all kinds of pleasures and then turn thy bearts on
Emancipation, for, before thou art satiated with enjoyment, thou
mayest be overtaken by Death. Do thou, in view of this, hasten
1o do acts of goodness, Neither mother, nor son, nor relatives, nor
dear friends, even when solicited with honors, accompany the man
that dies. To the region of Yama one has Lo ¢go alune and nnac:
companied by any ove. Only thoss deeds, good aod bad, that one
ilid before death accompany him to the other world. The gold and
gems that one has earned by good and bad means do not become
productive of any benefit to one when his body meets with dis.
gsolution. Of men that have gone to the other wprid, there is no
witness, better than the soul, for all acts done and undone in life.

‘¢ When it is thy dutytogo alone to that world, thyself in front,
thyself in the rear, what ueed hast thou of the body, wife, children,
or wealth ® Where have all thy grandsires gone ¥ "Deatb does not
wait for any one to see if he has dore or not done this or that.
Mother and spouses and sirgs have we had by hundreds of thou-
sands through various incarnations, whose are they, whose are we ?
Man commits various acts for the sake of wife and children, but
he alone enjoys the consequences thereof. [ am quite alowe, none
is mize, nor I am his. Isee no one who is mine or whose am I.
Time i3 cooking all creatures into its cauldron with the aid of the
ladle, constituted of months and sezsons, by the fuel of days ond
nights with the sun for his fire. Do thou therefore seek rightenus-
ness (dharma) and direet thy steps towards heaven.” (Moksha
Dharma, Chapter 322, abstracted ) .

The question whether the soul when migrating to the next
world, retains recollection of its earthly connections, is answered
by saying that it does so in a large degree, undthe Mahd-
bhirata illustrates it by the parable of Vydea bringing the heroes
who kad fallen on the field v Kurukshetra to life, to meet their
kinsmen on earth., The Rishi bathed in the Ganges and summaoned
all the heroes who had been killed in battle. Headed by Bhishma
and Dronpa, the dead, numbering many thousands, emerged from the
waters of the sacred stream, each wearing the dress he wore on the
battle-field and carrying the standard be carried there. ** They wore
celestial garments, were free from anger, animosity, pride and



( 279 )

jealousy. Son "met father and mother, wife husbaund, brother
brothers, with most happy hearts and chesrful countenance. It
looked like a high carnival of happy men and women. This
wonderful phenomenon looked like a picture painted on canvas.
After passing the night with their pelations and friends on earth,
the dead disappeaved int» the waters of the river and re-asceuded
to heaven.” (Asramavasika Parva, Chepters 12 and 13.)
*“ The Puranic acconnts of the passage of the soul, and the
reglions through which it passes, and the bicths
{f) The heaven it has to undergo, are even more elmborate
and hell of the than those of the Kpics. .According to the
Puranas. Vishou Purana, above the earth arve the spheres
of Bhuvab, Swah, Maha, Jana, Tapas, and
Ssatya. Of these the last three are permanent, the others are
perishable. The path of the gods is to the north of the solar
sphere of Nagavithi aod to the south of the Seven Rishis,
There Siddhas of subdued senses reside till the end of a kalpa
(cycle). The region of Vishnu is between the Dhruva (Folar
Svar) and the Yeven Rishis, and thers dwell those whose sing
have been thoroughly purified and who are above virtue and
vice. The Supreme Vishnuo s oniy real, everything else ig
unreal. There is nothing which is without beginning or end, or
which can be called veal, except Vishou, Ile who knows Him to
be elernal, immutable, nochanging, and strives to sftain o Him,
oscapes the Sansara. The highest wisdom consists in knowing
Him to be the soul of all. There is no cessalion of misery even in
heaven. The attaioment of the Divine Being is considered by the
wise to be the only remedy for the three kinds of evils which beset
mankind.

' In hell men are bound, by the servants of the king of death,
with chords aud beaten wilh  sticks, and have to encounter the
fierce aspecl of Yajuw and horrors of u terrible route. |p Lthe
different bells there wre vavious intolerable tortures with burp.
ing suwud, fre, machines, sud weapons., Some are severed with
saws, some roasted in forges, some are chopped with axes,

some
buried in the ground, some are mounted on stakez, some cast
to wild beasts to be devoured, some arc gnawed by  vultures

s -

some torn by tigers, some are hoiled in oil, some rolled in
caustic slime. some are precipitated from great heights, some



are tossed upwards by engines. The number of punishments
inficted in hall, which are the consequeancas of sing, is infinite.”?
(Vighna Purana, Sectton V, Chapter V, verses 44 to 49.)

After enjoying the felicities of heaven or wndergoing the
suflerings of hell, the spirit reincarnates upon earth in
various orders of inanimate beings, aquatic animals, birds,
guedrupeds, men, rishis, gods and Iiberated spirits. Bach of
these stages is superior to the one preceding it, and the
spirit has Lo pass through each of them till it attains emuncipa-
tion. Severe peonalties are meted out for greater, apd lighter
ones for lighter, transgressions. The practice of righteousness
and devotion to Vishnu, however, purify the most harvdened
sinacr. DBy meditating upon Vishnu, he is released from all
worldly aflictions. ** What is the use,’’ says the Vishou Purans,
* of going to heaven whence one bas to' come back to earth, and
how different is devotion to Hari, which leads to final emanci-
pation! The person who meditates day and uightv upon Vishou is
released from all sins, and does not go %o hell after death. What
gives delight to the mind is heaven, what gives pain is hell, There-
fore vice is hell, and virtue ig heaven.”’ {(Vishnu Purana, Book
IT, Section VI.) And it declares that the king of desth forbids
his messengers from bringing to him those who are devoted to
Vishnu, for he is the lord of all but not of Vishnu. The story of
Ajamila, a Brahman, who had paken to evil ways, is generally cited
to show how even casual remembrance of Vishau at the hour of
death frees one from the tortures of hell. It is, however, more a
story of the conversion of a hardened simmer through latent
good than Karma of & casual remembrance.

The account of life after death, as given in the Garuda
Purana, is, however, more implicitly believed in by all modern
Hindus. In the darkest colours it describes the passage of
the soul of the sinful alter death. When about to dle man
obtains supcrhumun vision and sees ull as one. His vital air then
leaves his body and the messengers of the king of death draw the
Purusha {soul), who iz of the size of a thumb, out of the body.
Of terrific appearance, armed with nooses and clubs, they drag
him along the road to the regions of Yama, uttering dire threats
of the terrible hells in store for him. After suffering the pangs
of hunger and thirst, troubled by fervcious heasts, beaten by his
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captors, and exposed to many other dangers outhe road, now reel-
ing towards & pit, now rising, the poor soul is taken intwo orthree
Muhwrios in the presence of the king of death. After having a sight
of the king of terrnrs, he is brought back to earth to have a hody
according to his vdsnd (desire). Huuogry and thirsty, he eats the
cakes and drioks the water offered to him by his descendants, but
is not satistied. A body is then formed for him in ten days from
portions of the funeral cakes offered to him, and after living on
the cukes offered on the 11th and the 12th days of his funeral, he
is again taken by the messengers of Yama to the presence of the
king by u road 6,000 Yojanas in length, full of the greatest
dangers, with nothing to take shelter in, exposed to the severest
heat and cold and iofested by wild beasts. There, remembering
his past deeds, the miserable soul laogks round for & protector, but
finds none, ead grieves for haviaog acted sinfully, On the various
stages of the road be has to subsist upon the movthly cakes offered
to him by his descendants, and after six months, comes to a river
with & boat, and unless hehas some good deeds to show, is not
allowed to cross, but is thrown into the river and dragged out
like a fish and carried to the city of the king of death, which he
reaches in one year. Chut city has four gates, three for the good,
the chdritanle, the wise und the brave in life, and one (the sou-
thern) for thé sinful, The king of deuth sits in his court sue-
rouaded by the rishis, the sages, the wise, and the good. Untruth,
injustice or sin is not there. All is teuth and justice. The king's
minister, Chitragupta, has a separate court where he and his
wasistants keep exact account of ull that maa does in life, inthought,
word and deed. The account is now read and the sinful soul
is condemned to suffer the direst calamities ot hell till the end of a
kalpa, when it rcincarnales upon earth, and after passing through
various orders of being, animate and inanimate, is ultimately born
asman. In the mother's womb it prays to God for release from
its fleshy prison, vowing to serve Him alone in life, hut deluded
by the vanities of the world, it soon forgets its vow and is immers-
ed into the Sansaru and dies, and undergoe_;s the same round of
misery and birth, The rood and the picus do not, however, - meet
so painful an end. They are vcarried Lo the coart of the king of
death in resplendent curs, are accommoduted there in their proper
places, aad after enjoying all the felicities of heaven, reincarnaté
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tpon enrth in good and pious tamilies. A buwan incarpabion is
most ditoult to attain, and if even, on attaining to it, man does
not strive to kmow God, heis lost for ever. The wise, con-
cludeg the Garuda, keep the body for the sake of practising dharma.
"Thay practise dharmsa for the sake of knowing their &tmé, and
they know their Atm4 for the sake of engaging in meditation upon
Vishnu, wheveby they are released from the trammels of birth
and death,

All these are also more or less the nolions of modern Hindu

writers oo the subject of life after death.

Modern Ideas. ‘‘ When, by the command of the king of death,

his messengers shall bind and carry thee away,
then neither father nor mother, nor master nor iriend, nor son shall
share thy misfortune. When tortured by them, thou shalt call out
for help, none but Ruma shall be thy helper. When thou shalt visit
hell and meet & river full of fearful creatures and terrific eddies,
unfathomable in depih, with ite invisible banks, with no boat to take
thee across, then father, mother or friend will thore be none to lend
thee his arm, aod the long arm of llama, the unselfish friend of all,
shall, O Tulsi, be thy ouly support.” ‘¢ Wheve the distance of the
road caunot he vountied, there the name of Hari shall be the only
provision of thy journey. When walking in arkness, the name of
Bari only shall light thy footsteps. When thou shalt have ng
companion, Hari shall be thy ounly companion. When thoun
sbalt be scorched by tisvce heat from above, the name of Hari’
shall only afford thee shade. When thou shalt be dying of burn-
ing thirst, the name of Hari shall, O Nanak, be thy ounly nectar
to drink.”’

The sinful and the wicked, according to popular belief, have
to pass through as many as 8,400,000 of births, and great is
the dread of incarnuting in lower orders of creations. [ncarna-
tion is determipbed by what a man is intensely attached to at
the time of his death. But he who is intensely attached to God,
and meditates upon Him at the time of death, is released from
all transmigratory existence. Therefore they say ° anté matd so
mald’ (the last thought is the thought), and mske the dylng
repeat in his heuring, ‘Rawma, Ramus.” Says Kabir, ** When
burnt, - the body is left as a heap of ashes; if left lying, it is
infested by worms like au unbaked pitcher, which dissolves 1o
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water, is this frail body, why art thou running mad ? Hast
thou forgotten the time when thou layest in thy mother’s womb,
for ten months, head downwards ¥ Like the bee collecting
honey, thou hast collested wealth:; but when thou shalt die,
every one shall be saying, *Take him away, take him away.’
Thy beloved wife shall only accompuny thee up to the door of the
house, and thy friends and relations up to the crematorium and
thenceforward thy spirit shall have to jouroey along alone. Suys
Kabir, hear, O man, thou shalt {all into a deep pit, thy life-breath
gone. Thou hast imprisoned thyself in this unreal M4ya like 8
bird in a pond of lotus flowers.’’ ** Nune is ever born, none ever
dies, 'This body is unreal, but Rama (the spirit within) is true,
All worldly wealth is unreal like a dream, why art thou beguiled ¥
Nothing shall go with thee, why art thou attached to it ¥ Give up
praise and blame, remember God, says Nanak. God pervades
all.’’ This is the popular belief on the subject.

The teachings of the Sastras, ancient and modern, on the
subject of funeral gifts, are more or less implicitly followed
Iln modern times, and with the advance of ecivilization and
importasion of articles of luxuryg, many costly additions have
heen made to things 10 be given away at funerals. A com-
plete outfit of every article of dress, food, and housechold
furniture is therefore considered to be necessary for the com-
fort of the spirit in the next world. Gifts of water to drink,
lampa, sandals, umbrellas, Kapila cows, secure the favour
of Chitragupta, the custodian of the records of karma. Lib-
erality of disposition, honouriny the Brahmans, ocharity to-
wards the distvessed, erection of houses for public accommodation,
digging wells and providing places for free distribution of water
to the thirsty traveller, excavating tanks and making free gifts
to all who come to them, are applauded as leading 10 heaven where
the good and pious, reside till their wmerit is exhausted, when
they incernale in buman bodies in the fumily of the good,
the pious aund the well-to-do. The miser and the uncharitable
sink into hell to reside for many years and are then born
58 human beings subject to every misery. Thnse who are free from
arrogance, pride, who utter sweet words, wtno honour those who
deserve honour, and give away in charity to the deserving, who
yre devated to the good of all, and hear ill-will towards nooe, ga
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t0 heaven to enjoy the company of the gods and on retura to earth
live free irom cure and anxiety, Kings who are devoted to
righteousness and who protect the good and chastise the wicked
with discrimination, altain likewise o those regions which belong to
men of righteous deeds. On the other hand, furious dogs of fright-
ful mien, erows having iron beaks, flocks of ravens, vultures
and other birds, and blood-sucking wormz assail in hell
the man who tronsgresses the dietates of virtue. Buch a sin-
ful wretch, in consequence of his reckless transgression of the
baoundaries of righteousness, passes bis time in great affiotion
in the wild wastes that occur in the dominjons of the king of
Pitris. One who is tainted with cupidisy, who loves uatruth, who
alwaya takes deight in deception acd cheating, and who does
injury to others through hypoerisy and deception, goes to deep hell
and suffers great afflictions for his wickedness. Such & man is foreced
to bathe in the broead river Vaitarni whose waters are scalding, to
enter into a forest of trees whose lsaves are as sharp as sword, and
then to lie dowa on a bed of battle-axes. The cow is believed
s0 be a great saviour of its giver. The Sastriec injunction that
‘g gow should not be given to one who is sinful or unrighteous
or untruthful, but to one thabt is devoted to Brahma, who is
wige, seli-controlled and of good conduct, who never does an evil
act when iwpelled by hupger,’’ is, however, not always observed in
practice. Iis gift to a Bruhtman, wise or otherwise, is implieitly
believed to be the only means of vrossing the Vaitarni. The injune-
tion as to gifs of food (aanadara) which is ealled mahaduna in -the
Sagtras, is carried out better, and there is scarcely s Hiondu home
where food is not given to the huongry every day. Inthehot weather
when water is scarce, places for free distribution of water to
the thiesty traveller are provided in both cities and villages.
Cattle troughs are likewise provided for cattle to driok water
from, and the injunstions of the Mubdbhdvata that the giver of
water secures a sesb in heaven, is implicitly believed in, The
excavation of tanks and weils on the part of the rich and the
well-to-do, is also undertaken in the belief that it will add to their
bappiness in the next world, Now-a-days. however, in places where
the assessment of revenue is not permanent, its periodical revision
and the fear of increass due to a well or tank being exeavated in
the vicinity to add to the powers of the land, deters many a publie-



spirited Hindu {rom deing so, In the month of Kartik lamps
are put up high on poles to light the way of the nightly travel-
ler. 'Trees are also planted in the belief that doing so secures
bliss in the next world—an idea as old as the Mahdbhdrata. But
the pressuce of population unfortunasely prevents planting of
trees ona large scale as land is more vrgently required for
food-erops. Gifts of lands an® even villages are made hy the
rich 40 Brahmans in the same helief., 1But as the donees are
generally not worthy of the gifts, donors are, therefors, becoming
chary of making them. Our women are even keener about Jelicity
in the next world than men, and many & wife consents to be given
away in gift to a priest at & place of pilgrimage and then bought
back from him at the price he choses to put upon her{she urging
him all the while to fis it as high as possibley in order to have
her husband’s company in thenext world, - All these ideas are wood,
but they require to ba carried out with discrimination.
Evolution aceording to the Sastras is according to koowledge
and actim® (gyéing and karma), and, theve-
18 sevolntion up- fore, both upwards and downwards. ‘' There
wards or downwardg are,’’ says the Mabdbhdrata, ‘‘regions in the
both, or only wp- kingdom of Yama which are worse than those
wards, of this earth, and there, persoms addicted to
evil ways dwell, After dwelling there they are
born in various orders of lower animals, and after passing
through varions forms of animal-life, as worms, blrds, beasts,
fishas, quadrupeds for stated periods, are born as men where
they can expiate their bad karma by good, and thus help their
evolution npwards. Those men that commit sinand then expiate
them, become less miserable than those who do not repeut. In .
humanity &lso the bappiuess and misery of jira are determined
by his karma.”* The Sastras do not, therefore, say, once a human
heing always a human bzipog, superior or isferior. Belisf in
an evolution ever upwardls is cectainly more comforting than
balief in a dowaward evolution, whether in human or other
orders of beiug. But it is not recognized by the Sastrae, In_
gtances of men transformed into lower animals for lransgressions
in life, retaining memories of their past births aod recounting
their experiences in each, are cited that re-incarnation is both
up and down. The story ol king Nriga, who was transformed
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into a large lizard and had to reside in & well for making a
gitt of a cow already given by him to a Brahwman, is largely
currcat in Hindu society, and the well where he was contined
till rescued by Krishna is still visited by pilgrims. In the
Mahdbbdrata a worm tells Vyasa how he was once a Sudrs,
possessed of great wealth but very greedy, of a cruel disposition,
and full of pride and envy. He was, however, devoted to his
parents and, through the favour of the rishi, retained memory of its
past lives. The latter helped his progress onwards, and he. was
again born as Sudra, then a Vaishya, them a Kshatriya, and
finally a Brshman, all through his good karmsa in each incar-
nation, till he was finally absorbed in Brahman. (Mahdbhdrata
Anusasana Parva, Chapters 117 to 119 abstracted.) That a
creature may riss higher or sink lower in the scale of evolu-
tion by the action of his'past karma 'is ‘thus & well-recognized
doctrine of the Sastras. Amoog mankind a Sudra performing all
the duties laid down for his order and adhering to the path of
righteousness is born as a Vaishya, Where, ifhe wishes to rise higher,
he performs uot only zll the duties of his own order, but alsn
controls his mind and sensas, is devoted to study, becomes pure in
conduet and does good to all. By so do-ing he is born as a
Kshatriya in a noble famlly, where, by observing the duties of his
order as well as practising self-contrel and practise of righteousness
as he did before, he is horn a Brabhman.  Thence if he does not wish
to fall, he strictly observes the duties of a Brahman which
lead him to the status of Brahm, a condition free from il sin,
and all attributes.
The raore philosophie doctrine of the Sastras on the guestion
of life after death is, however, more likely to
Views of Indian commend itself to modern readers than that of
Philegophy on life transmigration downwards or of heaven and
after death. hell being specified localities for the abode of the
good orthebad in life. Accordivg to it, man’s
own senses are heaven and hell; well controlled they are heaven,
uncontrolled they are hell. 1t was accordingly declared by Rishi
Sanata-Sujaba that there was no death. and when asked by King
Dhritrashira as t@ why asceticiam was performed in order to
avoid death, he replied: ‘* Death is avoided by particular acts;
the other opinion is-there is no death, thon hast asked me
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whiclhi of these is true. Listea to me, O king, as I discourse to
thee on this, so that thy doubts may be removed. Know, O,
Kshatriya, that both of thes: opinions are true. The learn-
ed. are of opinion that death results from ignorance. [ say that
ignorance is death, and the absence of ignoraunce (i.c., knowledge)
is therefore immortality. It was from ignorauce that the Asuras
became subject to defept and death, and from the absence of
ignorance the rods attained to the coundition of Brahma, Death
does not devour creatures, like a tiger: its shape itself is unascer-
tainoble. Beeides this form of death some {magine Yanin to e
death. This, however, is due to the weakness of their own minds,
Knowledge of Brahma is immortality. That Gmaginary; god
(Yama) holds his sway in the reginn of the f'itvis, being the source
of hliss to the virtuous and woe to the sinful. It is by his com-
maad that death in the form of wrath, ignorance, and covetousness,
arises among man. Swayed by pride, men always walk in
unrightepus paths. None amongst them succeeds in attaining to
his real nature. Their understandiogs clouded and themselves
swayed by passions, they cast off their bodies and repeatedly fal]
into hell. They always follow their senses. This is why igno-
rance receives the name of death. Those who desire the fruit of
work, when the time comes tor enjoying it, proceed to heaven,
casting off their bodies. Hence they cannot avoid death, km-
bodied creatures. from their inability to attain to the knowledge of
Brahma, and from their connection with wordly enjoyments, arg
cowmpslled to sojoura ia a ruund of re-hirths, up, down and
around. The natural inclination of wan towards purswits that
are unreal, is alone the cause of the senses being led into error,
The sou! that is constantly affected by the pursuit of objects thag
are unreal, remembering only thabt upon which it is always employ-
ed, worships only earthly enjoyments that surround it. Desire of
enjoyment first killa men. Lust and wealth soon follow. These
three, niz., the desire of enjoyments, lust and wealth, lead foolish
men to death. They, however, that have conquered thsir inner
splf succeed by self-restraint in escaping death. He who has
conguered his lnner self and does not allow himself to be led away
by soaring desire; kills ib, regarding It as of nu value, by the aid
of true knowledge. Ignorance, assuming thes shape of Fumn,
cannot devour the sage who Kills his desires in this munner. llg
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who follows his desires iz destroyed along with his desires. Hae,
however, who overcomes desire, most certainly drives away all
kinds of woe. Desire is, indeed, ignorance and darkness and hell
in respeet of all ereatures, for swa&‘ed by it they lose their senses,
As druoken persons in walking along a street reel towards ruts
and holes, so men under the inlluence of desire, misled by unreal
joys, run towards destruction. What c¢an death do to & person
whose sourl has not been confounded or misled by desire 7 For
him death has no terrors like a tiger made of straw. Therefore,
O Kshatriya, if the presence of desire, which is ignorance. is to be
got rid of, no wish, not even the highest one, is to be entertrined
or pursued, That soul which is inthy body--associated as it is
with wrath and covetvusness and filled with igoorance,—that is
death! Knowing that death arisesin this way, be that relies on
knowledge entertains no fear of death. Indeed, as the body is de-
stroyed when brought uader the iniluence of death, so death itself is
destroyed when it comes under the ivfluence of knowledge.’
(Mahdbhédrata Udyoga Parva, Chapter 41.)

Hindu philosophy thus makes the mind as the cause of
bondage and release. . Attuched (o objects of semse it is in
bondage, unabbached it is released: - Subtie bodies and such
as sprivg from father and mother, together with the great elements,
are threc sorts of specific objects. Of these the subtle bodies are
everlasting, and those produced of parents are perishable, The
mergent subtle body, formed primicvally, unconfived, permanent,
composed of Buddhi aad the rest down to the primary elements,
migrates, is without eajoyment, and is invested with disposi-
sions. As a painting stands not without a ground, nor a shadow
without a stake, so neither does the Linga (Buddhi, &ec.,) subsist
supportless, without a specific (body). Formed for the sake of the
spirit, the subtle body plays its parts like a dramatic actor, on
account of the connection of means and consequences, and by union
with the predomioant power of Nature, By virtue (is obtained
ascent to higher planes ; by vice, descent to the lower ; from wisdom
(results) beatitude; and hondage from the reverse. From dispas-
sion results absorption into Prakriti : from passionate attachment,
transmigration; from power, non-impediment (of desires) : and
from the reverse, the contrary, Verily no spirit is bound, mer
emancipated, nor does it migrate. It is Nature ‘Prakriti) alone,
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which has many receptacles, and is bound, released, or mi_
grates. By the attainment of perfect wlsdom, virtue and the rest
become incapable of lsading to re-bivth ; yet the spirit remsnins
a while invested with body, as a potter's wheel continues to revolve
by the impulse previously imparted to it. When the separation of
the enlizhtened spirit from his corporeal frame at length takes
place, and Nature ¢sases to act in respect to it, then is final and
absolute emancipation accomplished.’”’ (Sankhya Kariks, 39, 40,
41, 44, 45, 62, 67 and 68.)
The causes which bring about death are, of course, disease and
old age. Says the Anu Gita : ' When the dis-
How death oceurs. solutior of his body is near, man begins to
do things injurious to life and health. His

understanding becomes perverted, and be brings on diseases leading
to death or commits suicide, - The wind in his body becoming excited,
excites in its turn the heat which pierces his vital parts, caunsing
greab pain to the soul nuw about to cseape its mortal casement. The
pain that is felt by aliving ereature inleaving a body is equal to that
in obtering it. The wind residing in the two vital hreabh, Prana and
Apana, now rushes upwards and the man becomes destitute of breath
and coosciousness. The vital parts of his body become over-.
whetmed with darkpess and he fails to know soything. Life is
not yet guite extinct, but seon the jire becomes even more agitatb-
ed by wind end is deprived of everything upon which bhe could
stay in the body. He then draws a long and a paioful breath and
goes out guickly making the body tremble. All his senses and the
mind in their subtle condition accompany bim. His karwma, cood
and bad, also goes with him. He has three regions assigned to him
eternalily. This world which is the field of action, the hell to which
doers of evil deeds go in consequence of bad action here, and heaven.
Fven as one possessed of eyes see g firefly amidst darkness, those
possessed of spiritual knowledge see the jivn ns he leaves and enters
the body.!' (Anu Gita, Chapter 17} This has now been partly verifi-
ed by experiments made by Professer Gates of America with his
new ‘' light rays '’ on the bodies of animals, and it was found that
at death a trausperent shedow of the animal, of exactly the
same shape, issned cut of the body and vanished as it passed
upward ou the rhodopsined wall. This is the Linge Surire of the
Hindus.
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To the wise death, however, has no terrorvs, * There is ai-
ways .a new pleasure,’” says Vashishtha, ‘*in going from ons
body tc aunother. The body is from its very nature perish-
able. Why do you, O fools, grieve when you ought to be happy
at the thought of approaching death ® Uf after death you are
not to be boran egafn. great is your gain:; for you are-thereby
roleased from & world which is full of trouble and constantly
agitated with the fear of gain and loss, exlstence and non-existence.
If after death there i3 to be another body, new is the pleasure.
Death is Only the dissolution of the body, and such a dissolution is
bleased. If you are afraid of your evil deeds, equal is the fear
both in this world and the next. Do you therefore abstain from

evil if you wish to secure happiness io both the worlds,”” ‘¢ I ghall
die,”” * Ishall die,”” I shall die,”’ so sayestthou. Why dost thou
not say, ‘‘ Ighall live,” **T shail live,'' **I shall live.”” (Nirvana

Prakarna Uttardardha, Chapter 101, verses 23, u3, 25, 26, v8.)
Thoughts like these deprive death of its terrors, and calm and
peaceful is the end of life of the sage apd the thinker.
The sage, wmorcover, preserves the memory of his former
igecarnations, for with the rise of true knowl-
Does the jiva re- edge and dispersion of ignorance, the past,
member his past ?  the present, and the future appear before him
like the present. ‘“Both I and thou,”’ says
Krishna in the Gitd, ‘* have passed thirough many hirths, but T know
them all, thou dost not know them.” (Bhagvad Gitd, [V, 5.) In the
Aitreya Upanishads, also, Rishi Vamdeo declaves: * Whils dwell.
ing inthe wombT discoverad all the births of these Devas. A hundred
iron strongholds keptme, but 1 broke them quickly down like a
falcon.” And having this kauvwledge he stepped forth after the dis-
soiution of the body and, having obtained all his desires in that
heavenly world, became immortal. (V.—-v.—14.15.) The ques-
tion was also put by Ruama to Vashishtha as to how Vydsa, the
tather of Suka, who had lived in another Kalpa, could be the
same Vydsa who was present in Dasratha’s sssembly, where
Vashishtha was lecturing, and the latéer replied that he hed koown
often Vydsas and bad himself incarnated maay titwes, 4nd that one
who is emancipated may, like other beings, be born & hundred times,
and yet retain the recdilection of all his incarnations. The vision of
Lila was, accordingly, related by Vashishtha to show that it is our
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vusnd (desire or past impression) that hides the memory of our past
incarnations, and that with the rise of knowledge of the self all our
past births become known. The stary goes that a Brabman, named
Vashishths, intensely desired tobe a king, and in the next incarna-
tionwasborn as King Padma, and Arundhati, his wife, who was deep-
1y attached to him, as his gueen Lila. The queen was so intensely
devoted to her hushand that she prayed to the goddess Sarswati
that after death her hushand’'s shoal seuld not lesve the precincts
of her inner apartments and that the goddess may show hergelf
when required. The boouas were granted, and when the king died,
Lilg in her grief called Sarswati, who told her where her hus-
band had incarnuted. The goddess then took Lila to the place
where Padma was born as king. There she saw him seated on a
throne surroueded by all the pomp of royalty. Presently another
king attacked his dominions and a herce war ensued. The queen
also saw another Lila of the same shape, size, figure, and beauty
as herself, sitting by the side of the king, and felt greasly perplex-
ed gs to how the second lady eould have the same features and be
an exact counterpart of herself. She appealed to Sarswati to clear
the mystery, saying, that if the real could only exist in time and
space, why did she see two Lilas ? Sarswati replied that rasna
{desire) was the cause of the. vision and that with the removal of
the vasne, all her past and present shall clear the mystery, At
death man forgets his nature and thinks himself to be the being he
is about to become and identifies himself with what he is born as.;
But when he itnows the real character of the visible (drishya), hia
vision is restored and time and space do not cbscure his vision. It
was therefore nothing but the queen’s own mind which reflected
the past, the present and the future, and the various orders of be-
ings she had passed through. Lila then applied herseif to Yoga,
and as her spiritnal vision was vestored, remembered all the
various incarnations she had passed through. She was lirsat
hoen as the bride of a Vedyadhara, then as a she-eagle, then as
a female huater, then as a plant, then as a handsome prines in
the Saurashtra couabry, which she ruled for a hundred vears,
then a8 a weasel, thexn as 4 bird, o bee, & fish, @ Chandala, a hunter,
a faivy, a tortoise, a goose, a crane, aud rr:ﬂay other beings, till
she was born as a Srahman woman and became the wife of YVashish-
tha, and then attained her present coadition. All that she did in
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each iacarnation became clear to her, and she found that all her life
upon earth was a protracted dream, unreal like the dreams of her
daily slegp, and that it was the evror of believing each of her incar-
nations to be real, that was the caunse of her not knowing her f{crmer
incarnations. (Yoga Vashishtha Uttapatti Prakarna.y The vision
of King Lavana, of the northern Pandavs country, is as wonder-
ful, Ho was seated in his court when, under the influence of a
magic spell, he found bimself riding a swift horsein a lonely jungle.
The horse left him and the king wepdered ubous hungry and thirsty
till he met a Chandals givl who was carrying some foad for her
father to eat. He implored the girl to give him some food, which
she did, on condition of his marrying her aond living with ber as &
Chandsala. The king in his distress agreed to it, married the
woman, lived with her as u Chandala for sixty years, and bad a
numercous progeny. He ate the flesh of wild beasts, wore barks
and racs, carried logs of wood and passed his days ip the jungles
exposed to all the vicissitudes of the seasons. A famine then
overtook the land and hs migrated to another country, where,
yielding to the importuﬁity of ooe of his starving children to give
him something to eat, he threw himsell into the fire and awoke
feom his reverie. To test the correctaess of his vision, Lavapa
undertook & journey to the places where he had lived in his dream,
and found his aged Chandala mother-in-law weeping for the loss of
her raysl son-is-law, The places and the persoas he met with cor-
responded with those he had seen 1o his dream, and the latter’s ac-
count of his adventures was also a counterpart of what he recollected
of his own vision. Theexplauation of these wonderful phenomena, as
given by Vashishtha, is that the mind sees befove it what it fanctes,
that things are real o unreal according as the mind makes them
to b3, that the remewmbrance by Lavana of his having lived as a
Chaudala in his dream, was the internal cause of presenting to him
tha picture of the Chandala abode as an external reality. The
idea which was in the mind ol the king was, bowever, also present
in the miads of the Chandals people, and as the ‘* same sentiments
and figures of sperch occur in different poets, of distant ages and
couatries, 80 do the same thoughts and ideas also arise simultane-
ously in the minds of differect people. The thoughts which arose
in the miods of thé Chandalas corresponded with those in
the mind of the king and viee vevsd, and one idea embraced many
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others, and the idea produced the material object.’’ (Uttapatti
Prakarna.)
These view: of Indians ou the subject of life after death,
have now found a supporter in a scientist,
Sopportof Indtam like Louis Figuier, in his book, called the
views in the West. ‘ Day After Death.”’ The touching stary
of the author as given in his introdnction
shows how the death of a dearly ioved object on earth, drove
him to seck comsolation from philosophy, and how the latter
solved for him the problem which exa&ct sciences had fafled to
solve. Be starts with saying that of the three elements of
which man is composed, w»iz., the body, or the material sub-
stance, bﬁe life and the soul, death i3 the separation of the souj
from the body. This separation is affected when the body ceases
to be animated by the life. The primary agent of life is the
sﬁu. The rays of the sun deposit tpon earth animated germs eman-
ating from the spiritualised beings who inhabit it and bring about
the birth of plants and zosphytes. These plants aud zoiphytes en-
close within the man the animal germ which abt death passes into the
body of the animal which comes next above it in the scale of croa-
tion. Thus from the zodphyte it passes into the molluse, the arti-
culated animal, the fish, the reptile, the bird, the mammifercus, be-
coming perfected in each locavnatiou and adding to seasution,
counsciousness, will, judgmeant, till in the body of the mamwmifcrous
it has added to it the principle of causation. Thenes it passes into
the body of a newly-born infant which is born without memory. 1f
the {nfant dies before the age of one year, its soul passss into the
body of ancther newly-born child ard commences & nsw sxistence.
This is also the case if the soul hes not, during its earthly )ifs,
undergone a sutficient amount nfenoobling and purification. If it
has been sufficiently purified, it Jeaves the body upon earth anid rises
thraugh the atmosphere of the sther to enter into the body of an angel
or a superhuman being. Thus incarnating, it recovers memory of
its paat births. Like the earth the other plenats also produce the
sgme kinds of beings, from zoiphyte to man uoder the action of
the rays of the sun. From them also beings rise to superhuman
heings, if like those ou earth they have undepgone the necessary
purification. These beings possess superbuman facultizs, and are
Independent of time and space. They visit the earth and comfort,
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counsel, and aid those who ave worthy of the privilege. At tae ter-
mination of their appointed period of existence, they re-incarnate
as arch-human beings. At each incarnation their energy, moral and
intellectual faculties, their power of feeling and loving, andtheir in-
duction of the profourdest mysteries of the universe, are increased,
till in the fnal stage of spiritualized beings they become absolutely
perfect. Thence they pass {nto the sun to send their essence in the
shape of animated germs on the earth and other planets for ereation
and evolution of other belngs. Tn this way does the great chain
of nature close and complete that interrnpted chain of vital activity
which has peither beginning nor end, and which linka all created
beings into one family, the universal family of the worlds. {Day
After Death, Chapter 17, abstracted,)

The author stops short at the elevation of man to the condition
of an arch-human being; and has no place for his being absorbed
into the Deity, or abiding in His immediate presence, or in heaven
constantly blessed with Ais grace as the followers of the various
schools of philosophy in India do. He does nobt also believe in
the Indian, the Greek, the Epyptian doctrine of the human soul
ever returning to thebody ofthe animal. Jays he, ‘* We believe that
ths human soul has already passed through this probation and that
it can never be renewed. In nature, in fact, the animal has a part
inferior to that of man: it is below our species in its degree of
intelligence, and it cannot have either merit or demerit. Its facul-
ties du not invest it with the entire responsibility of its actions.
Tt is but an intermediate link between the plant and man ; it has
cortain faculties, but we cannct pretend that tbose faculties
assimilate it to moral man, Thus we reject this doctrine of the re-
turn of the humaa soul to conditions through which it has already
passed. Retrogression has no place in oar system. The soul
through its progressive march may pause for ap Inatans, but it
pever turns hack, We admit that men is condemned to recom-
mence an i1l-fulfilled sxistence, but this new expericence is made in a
human body in 8 covering of the same !iving type and not in the
form of an inferior being.’” (Pp. 262, 233.) The lessons he would
draw from this are to elevate oue's nature by the practice of
virtue, to be good, gewerous, compassionate, grateful for bene-
fits, accessible to the suffering, the Iriend ol the oppressed,
to aspire to the beautiful, to live in the most elevated aphere,
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least bound to lower things, to acquire & knowledge of nature and
her laws throngh science, to cultivate the mind aod £11 it with
gnod and useful ideas, to admire the power of God in learning the
wonder of His works, to perform public worsbip in temples aud
regpect other pesople’s religion, to banor and remember the dead, to
look upon dsath as a change, atransformation, not a dissolution,

" as & means of uuniting us to those whom we love, a passage from &
rotten to a beausiful body, from a world of trouble and sorrow to
a blessed domain where all happiness is realized. (Chapter 20.)
He also tries to find a place for (God in the uuiverse, and concludes
by saying, ‘* All these eelestial bodies without exception, all shis
antbill nf worlds which we have enumerated may be turning round
one point, one centre of attraction. What forblds us to believe
that God dwells at this centre of attraction for all the werlds
which fill infinite space.’’ ~ (Page 307.)

From what we have said in the pages, the reader will probably
share our opinion that the above is no advance over the cooclu-
sions of Indian philosophers on the question of life after death.
But slowly, thoogh uowillingly our conclusions in this respect
sesm to Hnd acceptance by scienmtists in the Wess, and though the
light of the physical science comes from the West, it is from
Asia that the great volcs of philusophy has been heard and shall
be heard.

From this brief and necessarily imperfecs survey of some of our

institutions, it will be seen that the moviog

Conclusion. forces of our society have always been dharia

) (righteousness), sufyw (brath), and fyege {renun-
ciation). Prowthe Bishis of the Vedas to the most modern think-
ers, every oae has, without exception, preached the lessou of
righteousness and self-denial  Freedom from egoism, freedom
from expectation, looking upon ail within an equal eye, and freedom
from desire have always been held up as ideals to aim at in
all times and circumstances. Doctrines may differ, Teachers
may preach their respective dogmas. But the common ground
of all our best thinkers is that absteation from injury and looking
upou &!l as our owa self, is the only road to bliss. Whether one
lives as a student in his preceptor's house, or as a householder
in the midst of & crowded city, or as a recluse in the forest,
the universal duty of charlty, self-restraint and merging of
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-the individual self into the self of all, is the goal he has to
keep always in view. Be good aand do good, for the Purusha
(the Supreme Self) is Good itself. T.oarn the lessca of goodness if
you wish to secure happioess here, and find ultimate rest in That
which transcends even goodness itself, the immortal Purusha.
This is what our best teachers teach. Theirs is not a religion of
those who are wedded to the world, bul of those who wish to rise
above it Auwd yet they never neglected worldly prosperity and
worldly duty. Only they made both subordinate to rightecusness.
The Lord, say they, does not make thvse whom 2e calls his own
and who set their minds upon Him, set their minds solely upon
the good things of the earth, which only lead to enmities, quar-
rels, mental disturbance, vanities, needless exertion and fighting.
On the contrary, he often saves his devotees the trouble of the
acqulsition of objects of desire. Ifwordly duty and worldily knowl-
edge, ceremonial action, science, ‘Polity and varions ways of
acqguisition of wealth, are to have any weasing, they can only have
it by leading to gydaa (knowledge of self), and the only way to it is
throuzh single-minded devotion and performauce of duty ; all else
is mare mockoery. This is the goal of Hindulsm for those who
wish to live itin spirit and not in form. Looking upon the
world as a place of sorrow and upon the body as a thing subject
to disease, destruction and decay, and knowing that of pleasxire
there is little and of paln much in the world, and ever that little
of pleasure not constant, do you do your duty and seek that
Supreme seat whence there is no fall. Direct your minds to
Truth, betake yourseif to that path which leads you to see your self
ag ditferent than the body, make your winds and senses tranquil
like the lake which is unruffled by gusts of wind, lock upon all
as pervaded by the divipne essence, and you will be happy here and
hereatter. 'Chis is the conclusion of Hinduism. )

ot ageq
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MISCELLANEOUS

{)—TRUTHFCLNESS IN MODERN HINDD SOCLETY.

Wi have already alluded, in move than oune place, t0 the love
of truth and justice which has eharacterized Hiondu society,
more or less, in all times and circumstances. The point for
considoration, bowsver, is whether the Hindus. as they are, aure
worse then people of other countries in point of truthfulness, and
whether even now they compare favourably with soment the most
civilized nations of modevn times in this rospecs. Those who hold
the Sastras responsible for the present state of things, have not
read them right. Taking a bird’s-eye view of the love of truth,
and jus{ice which characterized our penple at various periods of
their history, we find in the Vedic age the motto of the Rishis to be -
“Troth alone conguers, nobt falsehood.  Through truth lies the
path of the gods.”? (Mundakopnishad.) oL Aseceticism, self-restraint
and action arve the abode of Brahma, the Vedas are his limbs,
and truth is his place of shelter’’ {Kenopnigshad, Chapter LV,
verse 8.) ¢ Truth is dharma: therefare, if one speaks the sruth, he
speaks dharma, When oue speaks dharma. he speaks the truth,
This dharma is greatar than all ;s 6 prowects all, like tho king
protecting his subjects ”’iHrianadaranyaka Upanlshad, Chapter
11, Section V, verse 14.) Ii. was probably in times like thesc
that kiang Harischaodra not only gave away ail that he had, but
even sold himself aud his wife and child as slaves to keep his vow
of trush.  The story of Nichiketas in the Kathopnishad shows how
sons sacrificed themselves to keop inviolate the vows made by
their fathers. Such storiss. evenif they werenot based upon facts,
were intended to convey a high moval ideal, and as the inbternal
evidence furnished by the Sastrasshows, reflected the spirit of the
ago, for thronghout the whole of the Upanishad literature we find
truth and self-sacriHce to De the guiding principlss of the lives of
people of the period. Later writers describe this age to be the
Golden Age when dharma constituted of truth, charity, sell-re-
straint and self-sacrifice flourished infull force. With the advance
of Aryan society downwards into the plains of Iadia, and the mul-
tiplication of towns und kingdoms, dharma lnst much of the absolute

importance it vnee possessed, and expediency began to vreep in.
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But it was distasteful to the people who still tvied to adheve to
the ancient ideal. In proof of this we need only cite the example
of Rama indignantly repelling the suggestion made by Javali
reguarding the futility of kooping vows made to departed an-
cestors. Says Javali:—
‘¢ There is no future life : be wise,
And do, O Prioce, as I advise,
Injoy, my lord, the present bliss,
And things unseen from thoughts dismiss.
T¢ this Rama replies :(—
“ Truthis all duty : as the soul,
1% guickens and supports the whole,
The good respect this duty : hence
Tts sacred claims [ reverence.
The warrior’s duaty [ despise
That secks the wrong in virtue’s guise !
Those claims [ shrink from, which the base,
Cruel, and covetous emhbrace,
The heart conceives the guilty thought,
Then by theThand the sin is wroughs,
And with the pair is leagued a third,
The tongue that spealks the lyiog word,

Base were the deeds thy lips would teach,
Approved as best by subtle speech.

Those who in virtue delight,
And with the virtuous live, —
Whose flames of holy zeal are bright,
Whose hands ave swift to give,
Who injure none and good and mild,
in every grace excel,
Whose lives by sin arc undefiled,
We love and honor well”?
(Griltith’s Rawmdyine, Book LI, Chapter 104.)
As time went on, expediency hegan Lo assert itself morc
foreibly, till in thestimo of the Mahibhéarats even those who tiad
otherwise set before themselves tho loftiest ideals of truth and
justics, were foreed o yiold to cireumstances. Ruefully did the
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great Kurn Ieader Bhishma, when asked not to fight for the
Kauravas, betususe he was ws muach relabed t0 them as to the Pand-
avas, tell Yudhishthira : * Man, O King, 15 bound by self-interest.
Gain s the slave of no one.  Truly de I confess to thee, T am bound
to the Kauravas by gain.”’ The same was the confession made by
Drona and Shalys. We have already alluded to Yudhishthiva's
having had to speak on untruth on the field of battle in saying
that Asswaththama, the son of Drona, was slain, though in fact
an elephant and not a warrior of that name had died, Yudhishthira
did not say so willingly and regretied it, and was punished for it
in belng given 4 sight of hell. On every other occasion he ‘indig-
nantly repelled all attempts at compromising truth. He was exhort-
ed by Arjuna to act like other men of the world, and was told,
** Wenever see wealth that has been earned without doing some
injary to others. It iseven thusthat kiogs conquer this world. Hav-
ing‘(couqueved, they call that wealth theirs, just as sons speak of the
wealth of their sires as theéir own. The royal sages that have
gcne to beaven have declared this to be the duty of kings ** But he
replied : ‘‘ I shall not, for thy sake, tread the path thou recommend-
est. When the very gods fall down {rom heaven and great rishis
from their respective positions of eminevce, who that is acquaiated
with truths of causes (and effects) would wish to have even heavenly
prosperity ¥ Insignificant kings, having performed divers acus
relating to divers means of kingoraft ... often slay a great
king through some contrivance. Reflecting on these circumstances,
this nectar of wisdom (truth] has come 0 me. Having attained it,
[ desire to get a permaneut, sternal and unchangeable place for my-
self.”’ (Mahdbhdrata Shanti Parva, Chapters 8 and 9.) Krishaa,
the greatest politiclan ol his time alse, nover lost sight of the ideal
of truth set up in the Sastras, nov of the penalty which a departure
from it involved. The law of Karma, described elsewhere, was to
him as inviolate as to any of his predocessors, and he koew full well
that as soon as an individual or a nation departed from it, he or it
had to pay the penalty, and he recognized it in the case of his own
family and kinsmen belng destroyed through their own iﬁiquity.
Although, thersfore, in the Epic period the Hindus had much fallen,
they did not approve of expediencey and followed it unwillingly.

In later times alsn, expediency did not assume the importance
it did in other nations of that period. Tn the Vishnu Purana
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which is later than the Mahdbhirata, we find Prahlada when
agked by his father Hiranvakashipu to recite what he had
learnt of politice, replying as follows: ‘* Forsooth, [ have been
instructed in all these by my preceptor, ard have learns
them; but ! do not approve of all of them. TFor the subjection
of friends and foes, four expedients have been prescribed by
all, iz, econciliation, gifi, punishmant, and sowing dissension.
But, O fathor, be not angry, [ know neithier friends nor enemies. O
thou of mighty arms, wheve there is nothiog to be effected, whal is
the usg of resoriing to means for effecting it ? O father, it is use.
less to talk of friend or foe in Govinda, who i identical with all
beings, manifest all over the uaniverse, the lord of it, and the great
goul. The great Vishnu existe in thee, in me as well as in.all
other creatures. What then is the use of making such distinction,
as he i8 a friend, he a foe!l It is useless; therelure, to cultivate
such tedious or uvaprofitable sciences which contain but false
knowledge.!” (Vishnu Purana, Part I, Chapter 18.)

The Bhagvata, which s even later thun the Vishou Purana,
gays: ‘“Althungh dbarma (duty), artha (wealth), and ké&ma (en-
joyment), as well as various braoches of learning like logie,
pulity and the varicus professions, are all velatively true, for
helping one in emergiog his individual self into the Universal
self, yet for those who are uninterruptedly devoted to the Su-
preme, there is no necessity of these.””  On the coniwrary, “ We
seek shelter in Thee who art the cmbodiment of truth, who art the
goal of truth, whose vow is truth, who art attained by Truth,
who art Truth itself, before, duaring, and after the appearance
and disappearance of the visible Universe, who art the origin of
Truth, ‘who abides in Truth, whlo art the Truth of Truth, and who
legas Truth and Dighreousness.”” These and similar doetrines are
met with at every turn in the Poranic literature of the period and
reflect the spirit of the people and their idcala.

The same continucd to be the case later on, and even in the
Mahomedan period, although Hindu society was not the simple
and truthful society it once was, it challenged the admira-
tion of all foreigrners who knew it, There was much fiattery and
exaggeration, but little diplomacy in the moderz sense of the term,
in Mahomedan eourts, and when put upon their mattie, people did
not hesitate to speak oub the truth.
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{n the Hindu society of to-day, fallen as it is, those arts of dip-
lomacy, those subtle methods of making money by false advevlize-
ments, those commercial frauds and those soft and empty uothiugs
which form sueh important features of life in other ecivilized
ecouuntries, gre also generally unknown. Tn the field, the coumer
or the back there is aven now as much as perhups more, truthiul-
ness, more regard for honor, more disinterested churity than
in the corresponding places elsewhere. nglish law does not
encourage wagering con'raects, and yeb lakhs of rupees worth
of snch contracts in graip, opium, indigo, sugar, &c., are daily
made and fulfilled to the letter in all commercial centres in
India. The great wajority of our traders and bankers fght
shy of puffing up their googs. Written contracts are seldom
‘resorted to: verbal contracts are more common. In all towns
of importance hundreds of vupees are hourly lent and borrow-
ed at low rates of interest, to he cepaid tha same evening
without any record beiny kept by either borrowers or lendars.
People trust strangers living hundreds «of miles away and send
guods 1o order freely, and are not the worse for doing so. Had
the standard of truth and honesty been what we see in the law courts,
the trade of the country would bave long come %0 & deadlonk.. A
banker’s books, in spite of ail the frauds and forgeries that daily
come up before the courts, are as much trusted now as in times
wone hy. Oalhs op the Ganges’ water or other sacred abjects are
as frealy resorted Lo now as before, and the person who agrees tu
ahide by his ndversary’s oath in this manner, does so on the as-
surance that the latter will either speak the truth, or ve visited
with the consequences immedialely both in this life as well as in
that to cowme. [Even the Hindu jpurnelist or the orator wha i{n the
heat of political controversy exaggerates his adversary’s defects,
or the lawver who pleads a3 causs in Court, or the cundidate for
official favour who conceals the truth from his superiors, or the
litigant or witness who lies in Court, would not generally e found
to be worse than his compeer elsewhere. Experience shows
the contr‘ary, and class for class, or individual for individ-
ual, the average Hindua shall be found to be as truthfu! as the
average European or American. Avpd shose who know the laner
workings of our society, and have lived and moved in it, wili,
T think, concede that even as they are, the people of Tndia
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point of truthfulness. 'They have many defects of character but
utilitarianism has wot as many fullowers here as elsewhere.
If Foglish edueation has done to raise the moral character
of the patives of India in all departinents of the public service,
the Rar aod other learned vrofessions, and has enabled
educated Hindus to meet educated Buropeans on equal terms,
hoth in point of ability and a high standard of rectitude and love
of duty, it has done so because the seed was already there, It did
not imapart and plaot in us the seed of trothfuiness, which was
alveady thece. All observers have noticed it ; for iﬁetnnce, Sir
Lopel Griffin says: '‘Judged by any truthful standard, the people
of Indin are on a higher level of morality than Englishmen.’?
On the other hand, those who take part in public life in India,
torm but a small fraction of th= population, and speaking for the
great majoriby of the latter, even when they are unionched with
modern ideas, they are not worse than their compeers elsewhere in
point of hooour ortruth fuluess. There has certaiuly been a great
change in Indian society of late, but its iraditions are even now not
so unhealthy as they are thought o be. Exaggeration, a certain
want of aceurate thinking, love for the ideal in prefersnce to the
actual, may be the characteristics of some of our people or of a
postion of our litcrature. Bui the Hindu does not certainly exag-
gerato more than the Eoropean when advertizing his wares,
and in business where accuracy is essential, he is as accurate
as the European. lb fact, it is a matter of common kanowledge
that an accountant who has been trained in the Hindu system of
accounts, iz more prized in a European bank or firm for his ac-
suracy than one trained in the English system. The love of the
ideal is also after all not so bad ms it is thought to be; for
worldly prosperity and wordly wisdom do not always conduce
to the highest end of man, Onthe other hand, no sogeiety,
in which we find kings being exhorted by rishis to be ‘'embodiments
of truth, in truth the world abides, in truth dwell all virtues, even
{mmortality itself,’’ can, if it keeps up to such ideals, be unhappy.
A1 that need be done is to point oub to it how it can attain to those
1deals consistently with the circumstances under which it is now
placed, and he who does so in acalm and dispassionate spirit
should be counted its greatest friend. The ancient ideals are not
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mere cant nor inteliectual falsshoods. They aretruth itself, and
Indis cannot do better than to keep them steadily in view and try to
attain to them.

IT.—REFORM MOVEMENTS IN INDIA.

{ Weprinted with perssion uad correclions from the Hust el
West. }

HeristMas week io India is generally a week of activity,
not only among the Christians who celebrate their fostivals
and enjoy the season with their friends, but also amony the natives
who devise and discuss various schemes for the improvement of their
condition. A number of congresses and conferences meel at this
season of the year for pelitical, social, and religious discussion,
sud the otherwise dull monotony of every-day native lifc gpives
pluce to activity all along the line. To an oubtside observer this
activity of the natives of India in so many spheres of public useful-
ness is especially striking as the result of the present contact of
the Bast with the West. DMany, however, doubt the usefulncss of
this activity, because of its spasmodie character and of its want of
jideals steadily aimed at and pupsued.  There can, however, be no
doubt of the vast impetus which the Indian mind has received of
late in the direction of reform, and the aim of every well-wisher
of the country ought to be to point out the line which it should
follow in order to make its eftorts [ruitful and the gain com-
mensurate with the time and energy spent on such ocecasions. |
have watched many of these movements ever since their inception,
and have taken part in those that have the social improvement of
the country in view. [ have also full sympathy with everything
that tends to advance our country a step further in the direction
of prosperity or political progress. If, thercfore, I have ven-
tured to offer a few remarics on the net results of all that has
hitherto besn done, it is not in any spirit of carping criticism, but
beeause | wish to see all genuine reform movements flourish and
do the good intended.
The Tndian National Congress has outlived many of the
charges which used, av one time, to be levelled againmst it It
has, however, yot o command the attenbion which the charac-
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ter of its deliberations deserves, and this is due nut only to
the fact that the people to whom it appeals are naturally a very
siow and conservative people, and the classes which are likely to be
affected by the réforms ib advocates, naturally reluctant to give up
the powers and privileges they have so long enjoyed, but its efforts
want that degree of thoroughness and persistency which alone can
make an impression upon anation like the English. It has yet to
have amongst its workers men who will devote the whole of their
time and energiss to the political amelioration of their *country-
men, who will divide amang themselves the subjects which the
Congross discusses, fully study them and collect all available and
correct information, and present it to the Government and the
public for consideration. The demands ol the Congress are for-
mulated every time it sits. Good speeches are often made in sup.
port of these demands. But whas is reqnired is not merely specches
at a particular season of the year, bnt activity all the year
round as well as full and definite information on the subjects
discussed by those who have made them their study. Take, for
instance, the two great questions of famine relief and the condltion
of the masses, which are ocenpying public attention now-a-days.
Mo resolution will appeal to those who require facts so for-
cibly as correct and reliable data, showing how the preseng
system of famine relief has proved to be defective, and how
it can be remedied. The Congress can most effectnally do it by
deputing some of the members of its own provineial committees to
visit a number of villages and collecting all necessarvy facts.
The increu.sln;; drain of the wealth of the country is also patent
to every observer, but most impariial Unglishmen will require
facts showing in whal specifi¢ instances the present system has
aifected the condition of the masses, and how it can best be
modified to make them more prosperous.

The same may be said of the subject of industrial development
which is so clusely connected with the growing poverty of the land.
It is now the opinion of all who can think that there is no other
solution, no other haven of refuge for [udia axceph an industrial
regeneration, consisting not only in the revival of old industries
and fostering of new ones, buk also in competition with the West in
production in guantities and ab rates which would pay. Even one
who is Dot an expert in this mutter would at once say that steam
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and electricity, which have revolutionised the industries of he
West, are required to be largely employed in the Kast in order to
¢ompete with the Wesh, in regard to articles of everyday use with
which the latter loods it. But where is the spirit of self-help and
enterprise 7 Where isthe enormous amount of capital and organisa-
tion necessary for such regeneration ? Government ought certuinly
to be asked to do its share of the work in giving greater encourage-
ment to technical education, regulating the import dutics, and in
some instances acting as pioneer iu starting model workshops for the
training of native youths, orencouraging their being trained in lu-
rope through scholarships founded by it. But the capital and the
enterprising spirit myst come from the country itself. As Mr. Wacha
foreibly put it, you may send your most intellectual and practical
countrymen to Europe, America ov Japan for industrial and techni-
oal education, but of what use will they be if the capital and the
enterpriss of the country fail, to avail themselves of the instruction
they have received? The Vaishya community of Upper India
have shown their practical ioterest in this question, anpd lately
seab & Vaishya stodent to Japan to learn glass-making, bub be-
fore sending this youngz man, they carelully considered as to how
his servicos were to be utilied.  This gentlemau has now come
back as an expert in silk,' not gluss, and the Saubbha soon hope
to utilize his services. Talking 10 a prominent member of the,
Congress on the regeneration of lndia, { pointed vut tu bim
the necessity of the question of the industrial develupmeunt
Zlf the country forming a principal subject of discussion ab the
gittings of the Congress. This has now been done with the
addition of an Industrial exhobition held with the Coungress.
But in order to result in something substantial, the Congress
ought %o take immediate action in colleeting full and correct
information regarding the present condition of the varipus
arts and industriess of India, how each of them has been affect-
ed by Western competition, and how sach conld best be revived
In spite of its growing poverty, there are, [ am sure, still in
this country classes of peopls who, cven though they are nat ableto
command the enormous capital of people in the West, can yet com-
bine and raise decent sums for puyinys indastries. They have doae
80 in the matter of cotton, iron and other industries both in and
outside presidency towns., If new and prolitable lields of lnvestment
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were pointed out to them, T am sure they would nolonger be at a loss
88 t0 where to Invest their money. This can only be done by disinter-
ested persons who are fully in touch with the present condition of
the arts and industries in the West, and who realize what s reguired
in the East, taking up the question with some earnestness of purpose.
The functions of Government in a matter like this are after &ll very
limited. It is the people who have taken the initiative in their own
industrial regeneration in Europc and America, There they are
watchful of their own interests. If England invades America with
her industry and enterprise, America retaliates by starting trusts
and concerns as gigantic as her rival’s. TUnless India does the
same, its wealth cannot but be drained off is the way it is being
done now. No indulgence in regrets will remedy the situation un.
less what we regret for is remedied, which can only be done by
copying the Engliahman’s peraistence andenterprise in investing his
capital in obther than Government securities or money-lending
or banking business. Mr. Stead has of late been telling John
Bull to wake up. Let the well-wishers of India tell the same to
their country, not merely by speeches but in the way Mr. Stead
is doing.

The other questions dis¢ussed in Congress, viz., the larger intro-
duction of a representative element in the Councils of the Empire,
the widenlng of the sphere of the employment of the nativee, the
separation of the judicial and executive functions, the retrenchment
of military expenliture, have now passed thestage of discussion,
and have come within the sphere of practical politics. All that
seems to be necessary is to show in what specific instances the in-
troduction of a larger or more vital representative element in our
Councils, or in what classes of appointmenis a larger employment
of the natives of the country will do good, how our military ex-
penditure can bhe best curtailed, and how judicial apd executive
functions separated without impairing the efficiency of the adminis-
bration. Some usefnl literature has already grown up round these
subjects, mainly through.the efforts of the Congress, but in order
to make a deeper impression upoun those to whom it appeals, it
stould be persistently kept up to date, new facts collected to 11lus-
trate the extent of the evils complained of. and presented to the
public in an unbiassed manner. What seems to be wanting in all
our reform hodies is persistency of sction. They are all very slo-
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quent &t a particular season of the yeap, but seem to lack energy
t0 work all the year round. A learned doctor, who met me the
other day, told me that what we lacked was not the backbone which,
according to him, was a subsequent evolution, but even & motor
cord which precedes the ba-ckbone. With this defect unremedied,
the prospect of the regeneration of India by the natives of the caun-
try is rather remote. All our movements suffer from want of
vitality, and oaly start upinto life periodically. This is not a
very pleasant outlook.

The Indian Social Conference, which seeks to securs for
our homes what the Congress seeks to secare for us from
the Government is, also, not fres from this charge. Iits mem-
bers, who ars very distinguished men, mest every year after
the Congress is over, pass reésolutions against the customs of
early marriages, extravagance on occdsions of marriages and
funerals, disquuliﬁéabions attending forcign travel, re-marriage of
widows, elevation of the lower classes, ew:. The subjects must
necessarily be hurriedly discussed, for the sittings are over in
a few hours, with the undesirable spectacle of the Conference
not commanding that influence ino the country which it ought to.
Its programme  is much too long for the few hours it sits, If it
would curtail its subjects of discussion, and take up oanly one or at
the utmost two at a time, and present to the country facts and in-
formation collected from every availuble source during the year,
as well as suggest practical methods of reform to serve as guides
for the various caste and local reform associatioans in the coun-
try, it would better fulil its aim as the guiding and advising body
of all such associations than it does now in treading the same
ground year after year. [t has po lack of talent among its mem-
bers, bat they should now take stock of the net results in the past,
and devise measures for having & better out-turn in the future
The speechifying portion of the Conlerence may now he more use-
fully delegated to the various caste and subordinate associa-
tions which have to stir up masses of people to recognize the
avils of the présent system. The Conference should be only a
deliberative body cobsisting mainly of those who have devot-
ed their time and attention to the questions before it, and
who can bring koowledge and experience to bear upon ibg
deliberations.
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Regarding the various subordinate assoclations for social
reform, which also mest at oither this or other times of the year, it
musk be said with a fceling of satisfaction that most of them are
doing good work in their own way, and some of the smaller ones
possess much greater vitality than more prehentlous movements,
and are steadily making their influence felt in the communities in
which they are at work, They have in manhy, cases been able to
‘achieve substantial results with comparatively little show of
eloguence in the short time they have heen in existence. Take, for
instance, the Vaishya, the Kayasth, and cther caste Conferences of
Upper India, which are now doing much practical good io their
respective communities. Inthe Vaishya Conferences, which met at
Cawnpore and Agra as soon as the resolution regarding regula-
tion of marriage expenses was passed, the local leaders of the caste,
present at the mseting, oflered to carry it out as soon as
possible, with the result, that panchaynis of certain sections of the
Vaishyas which had been at loggérheads for many years pre-
vionsly, met and prepared scales of expenditure to be incurred on
such occaslons. They stopped nautches and the throwing away of
money on occasions of marviage apnd other ceremouies, and the
rules were publicly accepted by all the people of the caste. The
effect of this upon the other scctions of that community has been
that similar rules have besn framed by the latter for their respsc--
tive sections. The Conference also introduced a system of pledges
ontha part of its members. A large number of persons present
signed these pledges, some uncounditiouvally, some with reserva-
tion, but all intending to carry out what they had promised.
Stoek is taken every year of how far the pledges had been carrisd
out, and in many cases they are carried out, and one village
association whose members had shown themselves most success-
fal in this d&irection, lately got a silver medal for its efforts.
This iz the right spirit to work in and ocught to animate all
reform bodies in the country. As Sir Auntony MacDonnell
said in reply to the address of the Vaishya Maha Sabha, they han
canught the true spirit of national development in recognising that
in order to raise a good superstructure, they must lay their foun-
dation deep and firm. This they canuot do, unless they look the
evils of their society steadily into the face and put their shoulder
t0 the wheel to remedy them. The cvils are growths nf centuries,
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and if in one gaderation they can make people recognise the pre-
sent customs as evils, they will have done some good work ; for
onee an evil is recognised to be an evil, society, bowever slow or
backward, will not be long in remedying it. Oobly they must ap-
proach all ranks to make them recognise the evil, and not leave it
L0 some outer fringe to do so, And his parting advice was: *‘ Do
not pitech your idesls too high nor endeavour t0 enforce ideals
above the level of human goodness. This should, in my opinton,
be the motto of all social reform in [ndia.!’

The last great feature of our Indisn activity are our religious
conferences. From the advocates of the present system to s
most pronounced opponents, wll meet at various times of the year
to devise meaus for the religious regeweration of India, holding
as they do, rightly, that without & national religion and a national
ideal, no progress of Indiap society is possible. But when we
come t0-what should be the ideal, what the religion, we find our-
selves lost in confusion.

Our Pandits and Sastris meet in Bombay or elsewhere to dis-
cuss as to whether the Vedas are the revealed word of God without
any intermediate human agency ; whether any limit of time couid be
agsigned to them; whether they are themselves a sufficient awthori-
ty for all that is said in them, or require reason to supplement it:
whether the customs of early merriages, shradhas, etc., cught to
he recognised ag they are or with some modifications: whether the
worship of the gods a§ pow in vogue is correct, and other topics
of p like nature. The Arya Samaj, on the other hand, denounces
worship of many gods as idolatrons, condemns the shradhas as
they are now performed, limits caste distioctions to moral and
mental qualifications, and wishes to frace everything that is now
clalmed as the achisvement of Western science to the hymns of the
Vadas. The members of the Theosophical .Society meet for the
purpose of discussing the question of how far it is possible to
blend the old order with the new. They also discuss other subjects
ranging much higher than the sphere of the average Indian
intellect of thess days, while another ruovemcnt started on the
model of the Religious Parliament of Chicago aims to let ajl relig-
tons meet on 8 common ground. It seeks to promote a religious
spirit. among men of all faiths, atffords a common platvform for tha
advocates of each to show to the hest advantage the vital pricei-
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ples of his faith, without entering into hostility or controversy
with people of other faiths, and to bring within the easy reach of
every one trustworthy information about every form of religion,
and leave him to judge of its merits,

The Dharam Mahamandal is a counter-movemen$ to the Arya
Samaj, and seeks to defend the old order against ail aitempts
at innovation. It would keep intact even such portions of it
as the changing circumstances of Hindu society require to be
modified. It appeals largely to the masses of Upper India, and
provides good aund luerative work for many a Pandit wko has
the gift of a fluent tongue. It bas proved very attractive to those
who see no good in change or are content to let [ndian society
take care of itseli or would not examine its shortcomings be-
vond the veriest surface. Tha advocates of the religion of Sri
Radhaswami of Agra, some of whom are men of weducation
and culture, also wmeet in their Satsang and preach doctrines
akin to Yoga.

These are some of the principal religious movements now
flourishing among us with more or less vigour., Some of
them possess a considerable amount of vitality and are able
to show more substantial results than many of our purely social
or political movements. The Theosophical Soclety and the
Arya Samaj of Labore have Celleges which  command the
gympathy of not cunly their own followers, but of outsiders
also. They have, moreover, besn largely instrumental in tuen-
ing the current of Indian thought towards, and not away from,
India, besides bringing much of our old literature and philoso-
pby within the easier comprshension of readers both in the East
and the West. They also discuss important questious of social
reform, and Mrs. Besant’s ‘‘ Ancient Ideals in Modern Life»
has placed the whole question of rveform in the most prac-
tlca! shape possible. The guestion, however, is, what is the
direction in which all this activity is moving? That there has
been of late 8 great upheaval of the Indian mingd, is undoubted,
but whether it is in a proper direction is questioned by many
whose opinions are entitled to respect. The old order cennot
lagt, .It must be modified to suit the changing circumstapces of
our society, Our ancient ideals will have to be kept up, but if we
are to take the place which should helong %o us in modern
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civilised society, they will have to be adapted to the times. Our
religion and philosophy are now being more Jargely studied in
the West than in the East, and the influence they are exercising
on the thought of Western countries is very considerable. But
in the West they kuow what is good in our past and whbat is pot:
what is practicable and what otberwise. We shall have to do the
same. Our past is great, but the greatuess of the past will not
make us great, unless we resolve to be like those whose purity
of lite and steadiness ol aims and loftiness of ideals made them
achleve it. Not to move at ail and merely sit, admiring the
pasat, means death; to rush headlong into change in disregard
of the past, means ruin. To choose the mean between these
two extremes, means regeberation for Indfs, and this ought to be
the direction in which all reform ought to move. We cannot, for
instance, revive the four Ashrams of the Rishis of old in their en-
tirety, without doing violence to the present condition of our society
with ity growing love of ease and comfort, ils multiplication of
articles of luxury, the tralning now given to its youth in schools
and colleges and universities fashioned on Western models, the
disappearauce of its isolation from the rest of the world, and its
facilities for interchange of thought and its contact with o people
who are accustomed to lock more on the objective than the sub-
jective side of life. There is, however, no reason why the life of
the Indian student of even these days should not be lived more
simply than it is now, why his marriage should not he delayed
till he is able to know the nature of the marriage relatics,
habits of greater reverence for elders inculcated in bhim more
largely, and why he should be given uot merely secular education
which leaves him without 2oy idesls in life, but also wreligious
education which counld serve him in the hour of trial and mis-
fortune. There is also no reason why the modern houscholder
should be so intently bent upon personal aggrandizement, and
be so careless of what does not concern his own immediate
welfare. He van do much worse than set before himself the goal
in life of his own ancestors in the past, how ib inspired them
to noble deeds and noble thoughts and left for him a legacy
which not only he 'but all the world is proud of. The Indian
parent ought oot only to be anxious for the education of his
children, but should alsv set before them the example of o nohle
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life, as did many of the Rishis of old, while the Indian mother,
instead of being the family drudge, oughtto be the queen of the
housenold the Vedas wish her to be. Indian husbands who discuss
the problem of social reform onthe platform may most usefully
carry the discossions io the homes and thus pave the way for their
children receiving that home education which moulds the character
of the nation. Charity, gratitude and veneration which charac-
terised the Aryan household of ancient times ought to characterise
our Aryan househonld now, while our elders, after they have enjoy-
ed the pleasures of life and found their hair turning grey and their
sons ready to take up their burdens in life, may well devote the
rest of thelr lives to act as guides and counsellors of the youth of
the nation. They need not retire into the jungles and be religious
mendicants to devote themselves to prayer and meditation and
realisation of their ideals inlife. Their country expects them to
serve it with their ripe experience, to guide it onwards. It is
wrong to s8ay there is no hope of regeneration for Iadia. The
situation, though it seems disheartening, ias not altogether so
hopeless as somse pessimists think it to be. There is yeb life in the
nation ; only it requires to be regulated and guided in the proper
channel. This depends upon how our public men act in the pres-
ent. ‘* Now or never’’ should be their motto. The choice
hitherto has been between attachment to ruinous customs and at
headlong rush afier ideals which may also prove our ruin. What
the country requires is, brave, clean hearts, lired with enthusiasm
for all that is good and noble. If the result bf 50 much activity is
not a thousand, not even a hundred of such hearts, the sooner we
retrace our steps the better,

LII.—TrHE INDIAN SAOHL,

What canbe done for hdm?
( Reprinted with permission and corvections from the Kast and West,)

THm Indian sadhu has of late beena subject of publie attention,
and varions suggestions have been put forward as to how to make
him & more useful member of the community. But unless the laity,
who support him, show more diserlmination in their charity, nothing
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good is likely to result. [ have intimately mixed with this class
of people for the last fifteen years; and the more I know of them,
the more convinced [ feel of the uselessness of outside effort to
improve their status or utilise their services in the cause of religion.
There are both good and bad sadhus among all the various frater-
nities now found in India, but the good are getting fewsr, and the
bad preponderate. Idleness, gluitony, and ignorance are unfor-
tunately features of most of these men ; and instead of their devoting
themaelves tn study and meditatiown, they pass an aimless existence,
with no good to themselves or the community which maintains
them. Those of them, who own maths or gaddis, find money enough
to live in o style which any Indian prince might well envy. At the
last Kumbh, in Hardwar, [ spent some time is making a more in-
timate acquaintance with the ways of these people and was astonish-
ed at the command of wealth and the good things of life possessed
by many of their fraternities. Costiyequipages, elephants, retainers
and other paraphernalia of royalty, large and well 1aid out camps,
grand feasts, to which thousands were invited every day and fed on
dishes which even the richest householder can scarcely afford, mark.
o1 the celebration of the occasion on the part of many saghug, Theip
gvenings were devoted to musical entertainments by people specially
trained for the occasion, or lectures on veligion to large sudiences,
more with a view t0 exclte controversy or collest mowney than to
advance the cause of trush. .~ They had brought thousands of rupees
from pious householders all over the country, to spend at Hardwar,
and zad it was to see the hard-earned money of the peopls wasted
in pomp aud show, which did no good elther to the givers or the
receivers. One of thesehad a large camp where he gave lectures to
large classes of poople on the subject of religion. He was 3 very
gaod speaker, aad posssssed of muzh learning. Similar lectures
uged to be given in other places at the fair. Thinking this to be g
good opportunity for getting all the leading authorities on Hin-
Juism together, and having delivered a number uf lectures on sube
jects specially known to sach, somse of us tried to have these various
professors meet on & common platform to take up work. B8ut the
project fell through ; for no sooner were the invitations sent than
gsadhus and pandits begin to fght over questionus of precedence.
Those who were realliy good and earnest seekers of truth had either
left the fair or did notcome, or lived In out-of-the way places



( 314 )

Many of the best sadhuu greably regrst the present state ot
thiogs, and think that something ought to be done. The goneral
opinion, howecver, seems to be that unless the householders, who
maintain these sadhus, exercise better diserimination in the bestowal
of their charity, the bad will never disappear nor take to better
ways. [tis useless to expect the sadhus to relorm or to do work,
So long as thoy get enough, and more than eaough to live upon, they
will not work. It Is also useless to ask Government to legislate in
the matter and say that no sadhu will be allo »ed to take a minor for
his disciple except with the written and registered consent of his
guardians, Such legislation might prove an engine of oppression
in the hands of the police. That it will at once be interpreted by
many, as an interference with the Hindu religion seems almost
certain Oao the contrary, as poiated cut by a sadhu the other
day, i! housebolders opserved the rule of the shastras in nog
keepiog sadhus In their bouses, and only feeding them and not
giviog them cash, something good might result.

Anocther useful method of improving the status of these peoplé
will be to found a number of studentships for those who devote their
time to study at a regular insgitution for a number of years, Iam
trying the experiment of having a small library in Hardwar,
where books on all branches of Sanskrit literature are kept.
This library has for the present been placed in the Ramkrishna
asrama at Kankhal, and the books made available to all
who care to read them. They are also lent out at the discre-
tion of the manager. Tn connection with this institution are
given [ive studentships of five rupees each to five sadhﬁs,
on condition of their regurlarly studying in a recognised path-
shala in Kankhal., 1If the experiment succeeds, the studentships
will be continued. T have discussed the proposal with some
of the best sadhus, and they seem to approve of the idea, In
ocourse of time, as the number of educated sadhus increases,
inducemsat to idleness and imposiure will becoms less, and we
shall bave men who will be the religious guides of the community,
like their predecessors in the past. Of Mathas and Akharas we
have enough; what we want is more education and less show.
Only the other day I met Swami Kaivalya ashrama, of Uttara
Kashi, and it was really a great pleasure to find a man of his
attainments and plety showing such a genuine regard for the
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canons of his order as to refuse even a blanket in place of his
kuntha (coverlet) which was torn in rags, and yet without béing
conscious of his renunciation. The gsame is the case with several
others. But they are few and far between, and not very popular
ezcept with the more earnest students of religious philosophy.
In Hardwar and elsewhere hundreds of costly houses and dharm-
salas are appeering for the accommodation of pilgrims and
visitors, but & few or po schools where Sanskrit is taught re-
gularly and after & delinite standard. If those who devote money
in building these places were to spare even ten per cent for
educational purposes, the cause of learning and religion would
both be greatly advanced and much good would resuls. Nothing
can be nobler than a number of well-read and well-trained sadhus
going about the country leeturing to peopleon true religion and
philosophy, and showing bow both could be puriied of both
superstition and dogma, and restored to their pristine purity ss
Sankara, Nanak and Kebir did of old. Such an ideal is worth
aiming ab, and if our educated and infHuential classes keep it in
mind, it may be attained in the near fulure.

There are at present several lakhs of Sadhus in India, but
the number of those who stir themselves in the cause of religion
can be counted upon one’s fingers, and evon these find it more
profitabis to work putside than in India. On the coutrary, they
{the sadhus) all seem bo think ib their right to be fed by the com-
munity, and sowme of them, like the Nagas, gu the length of
extortiag charity not werely by threats, but by personal violence
also. I noticed this with much pain in my late trip to Badrinath,
where parties of Nagasg extorted supplies and eash from shopkeep-
ers at egch chatti by threats and even worse means. I brought this
to the notice of the Local Governwment. But on consulting the
jeaders of the Hindu community, I found all of them opposed to the
Government proposal of limiting the resort of pligrims to Badri-
path by passes which wers not to be granted to beggars, like the
Nagas, aud had to suggest the strengthening of the local police as
the only other course possible. I hope this will minimise the evil.
But it shows how the sacred institution of mendicancy is now
abused in India.
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IV, —~BADRIKASHRAMA.

(Reprinted with peymission from the Host and West. )

BADRIKASHRAMA has beon tho favourite resort of Hindu
ascetics from the time of the Mahibhdrata ; and those to whom a
life of contemplation is more attractive than living in a world full
of troubles and cares, have always resorted to it to pass their days
in happy seclusion. The ashrama of the rishis Nara-Narayana was
the place where Narada went in ovder to perfect his devotion. Ut
was the place where Krishna himself lived as an ascetic, abd where
he advised-his friend Uddhava to go and pass the rest of his days,
It was the place where the Pandavas went on retirement from the
cares of sovereignty, and where the Hindus of old placed their
swarga or heaven. To a student of Hindu religion and philoso-
phy, places which Sankara, Vyasa and Vashishtha and others trod,
cannot but be assoclated with all that {5 good and noble, and it
has ever been the ambition of the seeker of retirement to live in
juogles where the Upanishads were read and commented upon,
where the rishls discussed the mysterics of Brahmavidya arnd
realised the truth of what is taught in the Vedas, not merely by
argument, but by contemplation of the grandest scenery in the
world—a scenery which by its majestic grandeur forbids man from
prying into it, but tells him to sit in-awe and admiration at the
work of Him who made it what it is, It was with thoughts like
these that [ started on a tour in the hills of Badricath, and can
now say without fear of contradiction thet no place in the world
is grander than the Himalayas, no place more conducive to
elevation of thought than the hills of Badrinath,

I left Agra on the 6th May 1803 and reached Kathgodam the
next morning. 'T'henceto Bhimtal is an easy ascent by a good road
of about 8 or ¥ miles. Bhimtal is largely resoried to on account of
its charming lake and mild climate. The lake is very deep, and
its waters irrigate a large portion of the country. 1t is about
5,580 feet long and 1,400 feet broad, and is about 190 feet deep. .
The height abgve the sea-level is nbout 4,500 feet, and altogether it
is a very gquliet little station to live in. Prom Bhimtel to Almorah
s about 28 miles through hills dotted with tea and fruit gardens,
rice and wheat-fields, wild roses, walnuis and other trees for miles
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round. This is tho Kumaon district. The people of the pluce ars
hardy mountalneers, though not sc¢ hardy as those of Garhwal.
They are free from many of the evils which beset the poor of the
plaine. They appeared to me to be a good sober lot, contented
with tilling their fields nnd paying their ren$ to the Government,
and living upon what they could save after satisfying the revenue
demangd. Thecountry is divided into a number of small farms where
the farmor pays his rent direct vo the Government. There are no
zemindars, except in a few places. Each farmer ownsthe little farm
of which he paystherent. Rice, wheat, madua are the principal crops.
The rent is paid at so much per noli, and 20 nalis make an acre.
In some places, it is about 2 annas per nali, Each village has its
Pradhdna or headman, who looks after its local affairs and
through whom revenue is paid to Government. Some of these
headmen appeared to me to be very good, intelligent men. One of
them, whom 1 met between Ganai and Mahalchori knew some
Epglish, and was a man oOf refined tastes. The most noticeable
fentuure among the tenantry of the place was their deeply veligious
feeling. Some of those who were impressed as coolies ssemed to
be more thoroughly imbued with the spirit of religion than those
whom they carried. From Bhimtal t0 Decdwara and Peura,
thence to Almarab), is two journeys, through lovely scenery in
places picturesque like s panorama. In the morning it is very
refreshing to walk in those lonely hills, with the birds in the trees
for your companions, and flowers shedding their swestest
fragrance all round. Here you have truly what is called the May
of English posts. At Almorah they seemed to suffer from scarcity
of water, because of the springs having dried up for want of rains ;
otherwise it is a very good place to live in. Bikat Bani is an
artificial forest laid out near the town, and it is always refreshing
to walk there in the morning. The town stands on the crest of a
ridge, and its fort has played an important part in the history of
its rulers. [t has been in the possession of the British siuce the
conclusion of the Gurkha war of 1815, and is now the headquarters
of the Kumaon district. The population is mostly Hindu, the
Brahmauos being the most advanced and prosperous membars of
the community. They stand foremost in point of education and
occupy almost all places of trust under Government. The
Kshatriyas are not all prosperous, but the Vaishyas are. A madst
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noticeable feature among the Vaishyas of the place is, that they
freely take girls in marriage from the Kshatriyas, who as freely
intermarry with therm as with the Brahmans ; also, that all clasaes
of people freoly eat animal food. From the caste names of the
Brahmans—Joshl, Punth, &e.,—it is certain that they are foreign
to the soil of Kumaon and have come to live here from the Mahratta
counatry, Their features also poiut to a southern origin, The mar-
riage customs of the people are said to be more clasely allied to
the system described by Manu than those of any other portion of
the Hindus of the present day. It is not, as Mr. Burn, the Census
Suyperintendent for the United Provioees, says in his report, that a
Dom, who ig a member of the lowest caste in Kumaon, can marry
his danghter to a Kbus Rajput or a Vaishya; but that Vaishyas
do intermarry with Rajputs is certain. There are two classes of
Rajputs here, the real Rajputs and the Khus Rajputs, The latter
are people who are said to have become degraded on account of
conpections with lower tribes.  Similarly, there are the Khus Brah-
mans and the real Brabmans, But [ did not find any Brahman,
real or Khus, nor apy Vaishya marrying in a Dom family. The
statemsnt, therefore, that ¢ there are few Banyas or Vaishyas, and
these also intermarry with Domsonthe one side, and with the Khus
Rajputs on the ather,” as contained on page 216 of the Census Report
is due to misinformation. 1 questioned about 500 Vaishyas who
were present at a meebting convened for the purpose of taking
practical steps towards social reform among the Vaishyes of
Kumaon, and they all told me that while they intermarried with
Rajputs, there was not one instancs of their having done so with
Doms. Inorder to test the accuracy of this statement, I questioned
a number of other intelligent and well-informed independentgentle-
men, and they supported the Vaishyas in the above statement, I
shonld therefore think that statements like the above, which give
peedless offence t0 & community, should not be made in a
public report, or the authority on which they are made should
be stated, In this casze, I hope, the statement, which is due fo &
misapprehension, will be corrected.

At Almorah they asked me to lecture on soclal reform, and I
did go to an audience which T was glad to find, was ready to meet
the reformer more than half-way. They observe the practices ol
Hinduism more closely than we in the plains. The ceremony



( 319 )

of performing the yagyopavita is universal among all the twice-
born clasges. The practices of the Vaishyas are, the Brahmans
themselves told me, as good as those of the Brabmans. The ages
at which boys are warried, are very fair., Only a change is
necessary in the marriageabls age of girls, and I think if the re-
formers work on moderate lines, they will soon achieve success. I
tried to poiat out to those who honoured me with their presence
at the lecture, the necessity of observing Hinduism more ia the
spirit than in the letter, and I bellove some of them at leass felt
convinced of the necessity of doing something in this direction.
In Almorah the Christian missionaries are as strong as everywhers
else, and it does not speak well of the public spirit of the people o
this place that they should allow their daughters to be educated by
zopans migsions when they know how uvnderminiog to their re-
ligious bellefs are the teachings of that body. Some time ago
there was a strong agitetion in Almorah against the missionaries,
and the people succeeded in establishing a high school as a rival
to a flourishing missionary ianstitution. But they have no girls’
school there as in mauoy other places of these provinces, even
though they grumble that the effect of zemana mwission teaching
{s not what they would iike it to be.

From Almorah to Badrinath is about 130 miles. I left Almo-
rah on the 13th May Tho stages are Banskhet 13 miles, Dorahat,
13 miles, Choukhutia, 10 miles and Mahalchorl 8 miles. This is the
1imit of the Kumaon district. The journey is by a good rond leading
through pleasant scenery. In placss it is very lovely and the sight
of the Ram Ganga running in the valley below, the birds warbling
in the trees above, the road wiading round the hills, now ascend-
ing, now descending the immense forests on the hills around, the
walnuta, the wild rose and other jungle trees spreading their grate-
ful and inviting fragrance arcund, elevate one’s thoughts to ths
Author of al]l whose command they obey and of whose power and
glory they remind man at every turn, At Mahalchori the pilgrim
enters the Gerhwal district. Here the scenery becomes wilder. In
the firat three stages, Lohba, Adi Badri, and Karanprayaga, he meets
with much the same kind of trees and flowers as he did in Kumaon,
Between Lohba nnd Adi Badri he walks up to ¢he Devali-khal, and
then descends for about a distance of six miles. On both sides the
hiils are covered with lofty pines ; fountains of water cool hisg way
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at gvery turn. Cascades are falling from the hills, and in the morn-
ings birds greet him with their song of glory. The road winds
through shaded arbours created without the hand of man, and sweet-
scented Aowers invite the traveller to rest his weary limbs at every
turn. T reached Adi Badri at noon, and on inguiry asto why it was
called Adi Badri, was told that it was the original Badrikashrama
of the time of Nara-Navayana. There are two hills here, the Nara
and Narsyana bills, nearly touchlng each other. The river between
is easily fordable. The hille are covered with vegetation and the
valley is free from extremes of heat and cold. All that an ascetic
requires to keep his body alive can be easily had here, and the de-
lightful scenery around assists his contemplation. There Is there-
Tore littla doubt that these hills formed the favourite resort of the
rishis of old, I found here a number of old temples builtin the an_
cient Hindu style of architecture, and the one said to have been built
by Sankara muost be at least 1,000 or 1,200 years old. The main
temple is surrounded by a nqmber of smaller ones built at various
intervals, some of them at the same titne as the primecipal temple
and the others at subsequent intervals. The images in the temples
are not old, but the reliels are, After discussing the matter with
the best informed local men, T think that the popular saying which
divides the Badrikashrama into Sthula (grossj, Sukshama (subtle ),
Ati Snkshema (very subtle) and Shuddha (pure), points out to Adi
Badri, which is she Sthula, to be the first Badrikashrama of the
eple times. As you go on, the journey becomes more diffienlt and
the means of subsistence less easily procurable, till ic Shuddh
Badri, which is the present Badrikashrama, you can get nothing
from nature oxcept a few roots, the water of the Alakhnanda and
snow all round. Ic Sthula Badri, which extends from Adi Badri,
Karanprayaga to Garuds Gangas, nature is more bountiful and the
way easier, From Adl Badrl to Karanprayaga is 12 miles. Here
you are ab the confluence of the Alakhnanda and the Pindar rivers,
called by some the Karan Ganga. It is a sight to see the crystal
blue waters of the Karan Ganga rushing into the crystal whibe
waters of the Alakhnands, The pilgrim bathes ai the confluence,
But the force of the stream is too great to admit of his erjoying
his bath., PFrom Karanprayaga the pilgrim goss to Nandprayaga.,
the confluence of the Alakhnands and the Nandgkini., The road
has been newly built, and is much wider than those further up.
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Naudpraydge has some pretensions to trade, for here, for the first
time after leaving Almorah, T saw shops for the sale of brass and
sopper vesssls, bankers’ shaps, and oue bbokseller who dealt in
Sanskrit and Hindi books. On the banks of the Nandakini, away
from the hauunts of men, you can enj(':sy the sweets of contempla-
tlon if you can forget for the nonce the world with its turmoils
and cares, ‘The road between Karanpraydgn and Nandprayiga
having become breached in one place, we had to descend dawn to
the bed of the river for several hundred feet through huge
boulders, and could then realise in part the dilliculties contended
against by those who visited these places in times when there
were no roads, no bridges, no villages for sale of provisions
or supply of lodgings to the travelier. Truly, as the Hindus
say, Badrikashrama is essentially for thoge who, having
played their part in life, go there to die. From Nandpraydgs
to Chamoli is the next stage of same eight miles. Chamoli or
Lal Sanga is the headquarters of one of the Deputy Collectors of
the Garhwal district. Here the road from Kedar meets the Almo-
rah and Garhwal road. Ths journey was hitherto not very difficult.
But from Lisl Sange it becomes mors and more diffienlt atevery
stage. The ascent and descent arc both very rough and steep, and
the road In places rather narrow with the hills over head and the
Ganges roaring several hundred feet below. It makes you giddy
to look down, and you had better not.do it, for once your foot siips
you ave goue for ever ! 'The next stageis Pipal Koti, about nine
miles, which you reach in about tive hours, Thauks to the care of
the British Governmen’, we bave now hanging iron bridges for
rope bridges of old, and the number of bridges they have built at
various places in the pllgrim route between Hardwar, Badrinath,
Ranikhet, and Kathgodam, have earned for them the gratitude of
thousends of pilgrims who have thereby been saved from the juws
of death. All these bridges are well and strongly built, and in
most of them [ could easily go on my dmmdi. Qualy the one uear
Nandprayfiga is rather shaky, wnd tho footputh has given way in
places, which makes it rathor duogervvus for the uuwary to walk
gver it, especially when it iz dark. A few miles up Chrmoli
is the Bribi-Ganga, which, by the falling of a rock,
became the Gohana lake. This lake 1s still several hundred
feet deep. and when last it burst, about three hundred



feet of water rolled down the Alakhnandua which caused such
great havoc all round. As the lake again becomes full, another
overflow is likely to iead to the same disastrous resalt. The
Bribi-Ganga is not a river worth the name; but itis the rock
which has made it into a laks. and the rogk promises to remain
there for snme time to come. Hrom Pipal Koti to Kumar Chatti is
about twelve miles, and nsar Gulab Koti, about three miles from
Kumar Chatti, you have to climb up one of the most dangerous
and the roughest ascents in the jourmey. The coolies said it was
the Mrityudwara, or the gate of desth. Here you bave to climb
up several thousand feet between stones roughly placed, one over
the other. The khud below and the hill ahove are terrible to look
at, and in one place perpendicularly straight is the khud with the
river like a white streak of water, with no trees, nob even a slope
to relieve the eye. The hills ave ail very bald and bare, and no
stream of water nor even a refreshing shade lichtens the tvpuble
of the journey, and great is the misfortune of those who have to
ascend this peak in the day time = It was a piteous sight to see
women and oid and infirm people ereeping up and down the hill,
crying for water, or sorrowfuliy lonquiring as to the nearest
halting-place. Well might one shed tears of joy at the sight of these
poor people braving all the extremes of heat and cold, bunger and
thirst, and leaving home for a sight of the Badrikashrama of the
Kishis. Truly it is in places like these thut you see the forve of
faith carryiog oae through all  obstacles, The pilgrims ave
not wenerally men of pusition or thuse who love comfort and
luxury. Badrinsth is not for the idle or tha luxurious, or those
who have become enervated under the influeace of modern c¢ivilisa-
tion. Itis for those who have no care for the body and are
prepared for everything—even death at every turn. Aad yet the
journey is now comparatively much easier than cven fity years
ago, What it most have been in the time o! Krishna, Vyasa and
Sankara, even imagination cannot conceive The beggar-class
fu-nishes the majority of the pilgrims. These beg their way up
and down, and private chariby is oftzn quite sufficient to relieve
much of their want. Ta 1993 the number of householder-pilgrims
wag much le+s than hat in other years, and I met only a few men
of wealth from Bombay, Bengal, and 1’anjab. The United Pro-
vigees did not furnish manv pilgrims 0 Badrinath, [,oud were the
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appesals for charity at every Chatti {lodzing place) made hy thesc
begrars, Tha Nagas werc, however, the besy off of the whole lot,

Their system of enforcing their demand is uniquo in the history
of Hinduism. At each Chastti they collected all the Bauyas, and
t0ld them to give them so much «ite, ghi, sugar, fuel, and cash,
They commenced by appealing to their sense of religion. DBut
when they found that sweet words would not carry conviction, they
enforced their demands by roushoer means and beat every onc who
resisted them. In one place a refractory Banya had to suffer
from a broken arm for resisting the demards of the Nagus.
[n another pluce a Ranya very cleverly escaped their exaction
by saying that he was neither a Hindu mor a Mohammedan,
but a Christian. The Nagas are o very rough set of people, stoui,
well-boils, and well-fed, and walking publicly in a siate of
nature. The shopkeepers were loudest in their complaints against
their extortions, and most of them did not earn for days what
was exacted from them in the course of & single raid nf these
beggara, 1 think something should be done to put a stop to
this. There is no strong polive in these places, and one or two
constables you meet with here and there are scarcely sulticient
to control roughs like these. The remedy docs not lie in the

Banyas' refusing to comply with demands which are enforced by

violence, but in checking their exactions by strengthening the
police on ths road as well as ablhe Chatlis. Should such a state of
things remain unmended, it mighs lower the prestige of Government
as well as set law and authority at defiance. There is no inter-
ference with relizion in controlling rutfiuns like these, aosd I hope
the matter will attracs the attention of the authorities. I fuund the
shopkeepers of Garhwal readyto give as much in charity as their
means permitted. Prices there are very bigh. In some places atia
sells aufour or Gve anuas a seer; gur, two seers a rupee ; dul, three
geers; gram about as much  No vegetables can be had. Tn some
places burning oil was also conspicuous by its absence. There are
few fields worth the name in Garhwal, and graln and other things
for those who go or live there have to be carried from Jong dis-
tances by snall goats. The shopkeeper does not, therefore, make
any fabulons profic by selling wtie atthree or four seers for a rupee.
He has to pravide free lodgings for his custormers, as well as to give
away a lot in voluntary gifts. He shonld, 4herefore, be protected,
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and after considering the matter in all its aspects, I think there ias
no other means but the above, of protecting him. The beggar-class
in Badrinath were very loud in their complaint at the prices
charged. Butb un inquiring into the matter there seemed to be no
help for it.  All that the Government can do is to see that the
provisions supplied are wholesome, and for this purpose periodical
examination should be made at every Chatti. It iz the had allu,
dal, and ghi supplisd to the pilgrims which canse so much cholera
and other djseases.

We now reached Joshi Matha, veally Jotirmatha, one of the
four seats of learning, lounded by Sonkaracharya. The village
presented the appearance of a deserted place with few people
living in it. Cholera had broken out im the neighbourhood, and
g0 morbally afraid is the Garhwali of this bemdri (disease), that he
leaves everything and runs into the jungle to save himsell, When
the epidemic prevalls to any extont, he deserts his nearest relntions
to save himself. No Garhwall could be induced for love or money
to go near a place where he famcies cholera is prevalling. Joshi
Mathe hns ceased to be the residence of the Sanyasis of thg
Sankara sect for several hundred years. I tried to find out the
reason, but the answer given was not satisiactory. " What appear-
ed to be the case was thab the head of the institution fell into evil
ways, and was removed from office by the ruling chiefs of the
place, and the inssitntion made pver to another sect of Fakirs who
called it the Jogi Math. It again chaanged hands, and the priest
of the temple is now a Dakshini Brahman. There is here an
ancient temple of Basudeo which is said to have been built by
Sankara. The appearance of the temple and its out-bouses lend
support to the belief that Sankara, or at least his successors,
lived here, and that the place was an ashrama of the ascetic and
the contemplative. There is here also a temple of Narsingh, not
so old as the other temple, wnd tradition goes that oue of the
arms of the idol is gradually becoming thinner, and that when
it falls off the way to Badrinath will be entirely blocked. Whether
this is wmerely a popular belief, or points to some physicail
changes in the road leading to Badrinath, cannot be ascertained,
The belief is, however, founded upon a sloka met with in the
Sapatkumara Saphita. Joshi Math is the headquarters of the
priest and the other establishment of the temple of Dadrinath,
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when it becomes buried in snow, in winter. Here we have two
beautiful fountains supplied from the hills above, and it was a
great pleasure to bathe in them. A few miles up ie an old temple
of Mahadeo, called the Joti Linga, under a tree which must have
been at least 8 thousand or eight hundred years old. From
Josht Matha to Vishou Prayaga is only oce aud half miles,
bnt the road is very rough and the descent very steep. Vishnu
Prayaga is the confluence of the Vishnu Gonga aad the Alakh-
nanda. Herve the pilgrim bathes, holding thick chains of iron
tastened to the hills, and yet the other day a woman was carried
off by the force of the stream. From Vishnu Prayaga we have
the Atl Sukshama Badri, the Sukshama exiending up to Joshi
Matha, The journey is now not only diffcult but dangerous, and
fortunate is he who does it safely both ways. The road is not in
the charge of Government, but is repaircd by the managers of the
Badrinath temple from the temple funds, so they told me. If it is
a0, the nuthorities of the temple oughtto be made to keep it in
hetter repair; at preseat it is very unsafe aud zccidents are com-
mon. If itis in the charge of Government, they cannot do better
than take it up at once, instead of waiting for the completion of the
rest of the road from Haerdwar, I am informed that they are going
to spend about four lakhs of rupees over the pilgrim route in ten
yeurs. The latier has been greatly improved of late. But the road
from Vishnu Prayaga to Badrinath, a distance of about 20 miles,
eslls for immediate attention, and its repair cannot be undertaken
a day too soon. Tn some places I measured it and found it nboy
more than three or four feet broad, with a very deep khud on one
gide and a hill rising up to the skies on the other. From Ghat
Chattl it becomes worse and you have to climb up hetween stones
roughly placed one over the other, for several hundred fect over a
narrow footpath of about two feet, with the Ganges below and the
hilla above. If you look down you may roll down the khud. 1f you
logk up you may smash your head against the rock. The pilgrim
has therefore to follow the traditional song of the bird panchipag-
ahyana, mukh Rama, Rema. (Wayfaror, attend to your foet ; keep
it steady and repeat Iloma, Roma.) Accidents to cattle and men
are not rare, and the khod of the Ganges bears wituess to wany an
unwary traveller having lost his [fe by missing his step. Only
the other day a woman who was being carried in a khandi (basket-
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chair) met her death in this way. Not only are the steps rough
and daogerous 2and the road very narrow, but the incline in some
places is very steep and the risk of your foot stipping very great,
and the wonder is that in spite 0f so many dabgers the journey is
feavlessly attempted by men, women and children in the belief that
Badrinath Viehal will carry them safe through the danger.
Between Vishnu Prayage and Pandulesar is a place called the
Lokapala-tirtha, where people perform the sraddha of their an-
cestors. The tradition of the place 1s, that the pond there is sur-
rounded by a numwber of birds which would not let straw or any
other thing remain in the water, but wounld immediately bring it
out. We now come to Pavndukesar, really Pandeva kisetre, the
field or the place of the Pandavas 7iere we have the nnigue sight
of a glab of stone, callea the Pandava Sila, placed on the top of an
apparently inaccessible hill on the other side of the river. It makes
one giddy to look atit, and yet tradition says this was the place
whers the Pandavas wers born, Thab the Pandavas wers bora in
the hills is true, but whether it was here or elsewhers i3 uncertain.
King Pandu, according tothe M ahibhirata, went to the mountains
of Naga-shatta, whence he crossed over to the mountain of
Kalakuta, thence to Gandhmadana, thenceto the lake of Indra-
dyumns and thence to the mountain of & hundred peaks. But it
is doubtful if Lokapala-tirtha is the Indradyumna-tirtha and the
Pandukesar the mountain of & huadred peaks of the Mahdbhdrata.
At Pandukesar we have again a very old temple of Vishou,
called the Yoga Badri. The temple Is said to have been bailt by
Sankara. Bot whether it was buils by him or after him, it is a
very old temple. Here [ saw four very old copper-plates bearing
inscriptions in the old Devanagri characters. The plates contain
probably records of graats from kings of lands or property to the
temple. But thoughi tried much I could not read the inscription:
it was illegible in many places. But thatthe language was Sanskrit,
the concluding words, Sakalem idam purushad parkilayaps, showed.
This is the Atl Sukshama Badri.

We now moubt up the Shudh Badri, the goal of the as.
cetic of India. The road, which is now only eleven imiles, is
not so dangerous as the one from Vishnu Prayaga. In places the
valiey of the Gaopges presents the appearance of an opasis in
the desert of barren hills covered with snow all round. The as-
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ceot is steep and the way lopg. Baut the pilgrim koows that his
trouble will soon he over and onward he poes, staff in hand, shouting
“* Badri Vishala Lal ki jai,” not mioding the roar of the Ganges
below, the hills over head or the narrow and rough road in front.
At Hanuman Chatti he is shown the place where coals of a sacrifice
performed by Reja Maruta several thowsand years ago, are still
found. Some traces of coal in the ground were found by digeicg
deep, but whether they were of Raja Maruta’s time or due to the
nature of the locality itself, is not certain. We are now in Lhe
snows of the Himmalayas (the Abode of the Srow). Hero we havein
front the snow-covered peaks, raising their heads aloft to the sky.
There the Janges has been bridged for about a mile by a natural
bridge of snow, and it is a sight to see the water forcing its way
several thousand feet below this mountain of snmow. The Rishi
Ganga, & mile below Badri, is crossed by & bridge of snow, and we
have snow above, snow below, snow right, left—nll round. The
world is catirely lost from the view amid these snow-covered hills,
aad if the mind is not eclevated here from Nature to Nature's Gods
it cannot ke elevated anywhere else. How majestically silent is
Naure hare! Tttells you not to be toe prying into her secrets, but
bend your head in awe and admiration, and learn how insignificant
a creature is man compared with the marvels he sees in these hilly
around him. The rishis looked upon the Himalayas as their heaven,
aud there is no doubt that thoy arve the gates of heaven to those to
whom the world has lost its charm. 1 reached Badrinath in the
afiernoon of the 24th May, and at once went to bathe in the Tapta
Kund, a hot spriog close to the temple. Here again we sep the
hand of a benign P'rovidence, Uitterly cold all round, and yet
you have a very hot sulphur spring in the middle, a plunge into
which at once refreshes you aud relieves all the fatigue and trouble
of your journey. The poolis supplied with water by a spout in the
shape of a dragon’s hoad. As the water comes out of the spout it
is unbearably hot, but becomes coolas it falls into the pool.
The room through which the spring passes; presents the uppearance
of a nice and wurm outer room of & Turkish bath,

The pilgrim has now bathed in the thermsl spring and all his
fatigne is gone, and he is now ready to pay hig reverence to Shri
Badri Vishal. The door of the shrive opeus at apout five in Lhe
afterpoon smidst the din and rush of pilgrims shoutiog ©* Badri
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Vishal ki jal.”’ He enters the temple by a {light of steps leading
into & quadrangle. The temple has not mush pretension to
architectural beauty. But it is a very old institution dating from
the time of Sankara. Formerly there were no houses here, and
the temple alone graced the *vast table-land. The present Badri-
nathpuri dates from abgout 150 years. The table land extends for
about three miles on one side from east to west and about half as
much from north to south. The elevation of the place is about
10,400 feet, Higher up, about 23,000 feet above the sen-level, are
the glaclers from which the Gangos takes its rise, The cold here
is more intense than the coldest December night of the plains, and
those who had some experience of the cold in January last,
may perhaps realise the intensity of the ¢cdld in Badrimath duriog
the end of May, when they are told that it was about half as much
more as last Jannary. The temple was built at various intervals of
time. The inner sanctuary dates from Sankara’s time, which,
according to Indian ¢hronologists, was 2,313 years. ago, and ac-
cording to Huropean chronelogists abuut 1,200 years ago. Itis
built of white stone with a decdar roof. Its inside is covered with
gilt copper, and its cost is estimated to be about 14 lakhs of rupees.
The design is esseatially Hindu. The bellshouse and the other
rooms outside are later additions, and the cost was, they told me,
about two lakhs of rupees.  The temple carrics a large establish-
ment of priests, cooks and aother servants, and is mow under the
managemett-of the Raja of Tebrl, in Garhwal, Under his mansge-
ment it now shows a good surplus, more than s, 40,000 being in
the bauk, and the Maharaja's manager, who is a man of much
intelligence and business capacity, is very anxious to secure for
it a permanent income capable of meeting all expenses independent
of offerings from pilgrims. The total income of the temple is
about Ra. 48,0 a year, and the expenses about [is. 28,000. There
are & number of villages atvached to it yicldiog an income of ahout
Rs. 7,000 a year. The income from uiferings of pilgrims amounts
to Rg. 20,900 & year, and the number of pilgrims is about 60,000 or
W,000.  The elief privst is koown s tho Ruwal, and is & Brahman
of the Numburi caswe from Kerala in Southern India, the caste
from which Sankaryg came, The offlice is not hereditary but elective.
When 2 Rawal dies, the manager of the temple communicates with
the Raja of Travancore for securing another Rawal, and ons who



( 3290 )

fuitils the necessary conditions as regards birth, clan, &e., is
selocted. Learning is not so much regarded ag uther gualifica-
tions. The pay of the Rawal is now Rs. 100 a month. Formerly
he was the sole manager of the temple, and at one time this led to
much mismaoagement of the temple funds, The temple was formerly
managed by the Maharajs of Benarves. But un account of distavece
his management was pot successful, and it was made over to the
Maharaja of Tehri. The Government does not exercise any dirkct
control over its aftairs, though it indirectly superintends them,
I think the management of the temple should be in the hands of s
;omimittee presided over by the Maharaja of Tehri and consisting
of men who would take more interest in ita affalrs than he can do
consistently with his state affairs. The manager of the temple
gets about Rs. 70 a month, and the stafl is quite sufficient to
control the affairs thorougbly if properly supervised.

It is now the time for Bhog acd no one can go inside the
temple, The rasoi is propared in a pukshale inside the temple
enclosure, where Lakshmiji is supposed to cock for Badrinath,
The Bhog cousists of rice of various sort: and dal; vegctables
being scarce are not generally cooked. The Bhog, after the god
has been served, is distributed among the temple establishment in
fixad proportions, and from vhem it finds its way through Pandas
among the pilgrims. Some of the rice preparations of the Bhog
are dishes of a very superior order. 'I'bere is, moreover, a system
of gifts to the temple called wiku whereby the giver recelves a
fixed proportion of foud for what he gives and the rest goes to
the egtablishment of the temple. Unfortunetely, this atke has
given rise to some litigation between tbe temple of Badrinath and
that of Laksbmiji which is in the same enclosure, and I hope the
Maharaja of Tehri will see that sacred institutions like these
are not dragged before courts of law, and will sel the matter
at rest by compromise.

It is at about 9 c'elock in the morning when the great god
is to be bathed. Tothe privileged few is accorded the Nirvana
Darghana, that is, a sight of thegod as he is in his samadhi posture,
without any of the jewsls or clothes that are subsequently loaded
over his person. Thers are two rooms in the t®mple. The cutside
room, where the Image is installed, has a door edvered with shesta
of silver, The outside room is covered with gilt copper. It is about
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24 by 18 by 12 feet. The inside room is smaller still. The pilgrims
stand by a ralling at a distancs of o few feet from the inner room.
But the latter is too dark to admit of 2 full view of the image,
unless you go very close, which is hot the privilege of every
one. The inside room is wvery insufficlently lighted. No oil,
vegetable or mineral, is allowed. Only lamps fed by ghi are
Jighted and the light even in the daytime is very dim. They light
camphor for privileged visitors and then you have a full view
of the god. 1 soggested to the suthorities of the temple the neces-
sity of lighting the place better, and proposed their pusting up
so electric lamp in the outer room. Bub it will be very ditlicult to
manage a battery there. At all events, the matter is worth sericus
consideration, both from the fact that it is necessary tO preveny
accidents, when there is a rush ef pilgrims, and to allow those who
have made such a long and difficult joursey a fuller view oi thelr
favourite deity. The guestion of property lighting the temple is as
importaot here as in Jagannath, where also the light is very insuf-
ticieat. I do not think the object of the sastras is to prevent people
from baving full dershene of the object of their worship. 1hers
are no texts to that etfect iv any of the Smritis ovr Puranas that §
know of, and T think in these days of improved lights for all
purposes of sveryday life, our temples should not employ means
of lighting wbich, however sacred, are insufficient to afford light
t0 those who resort to them. In Badrinath, on account of the
temple being under snow for more than six morths in the year,
greater ventilation than is now available is not possible. But
batter arrangements for lighting the place ought at onece 1o be
wade, and I ¢commend the matter to the aittention of both the
Hindu public and the authorities of the temple. A bright selectric
lamp, will, ! think, meet all reyuirements and might be put up

without much trouble,
The image of Badrinata is & very old and historical (ndian

relic. It was brought out by Sankara after diving in the Narada-
kund about seven times. [t is of grey stone in the ‘* padamsana
samadhi’ posture, Closs by are images of Uddhava, Narada and
other great Bhaktas. When decked with clothes and jewellery, the
imuage of the god presents a magnificent appearance. Hut it is
grander and more elevating to have its view in the '‘ nirvana ’
posture. The ‘‘singhasana *’ lipun which he sitz is woarth Rs. 4,000



( 331 )

and the jewellery and clothes about Rs. 7,40t or Rs. §,000. [n winter,
when the temple begomes buried im snow, all this treasure is
brought to Joshi Math, and when the temple is closed for the winter,
a lamp containtog about two measures of oil ig lighted by a wiek
as thick as a wax-candle.

There is evough ventilation in the temple to let the candle burn,
and when after six months the snowis removed and the door opensd,
8 green light is seen. If the candle goes out, it is counsidered
a bad slgop, and a year of sickoess and drought is feared, The
whole arrangement of the temple shows that it is simplicity and rigid
asceticism iteelf. At night the god is not given a luxurious bed as
in gther temples ; he is left with ooly g silk cloth and a girdle.
To the winter all furniture and jewellsry are removed, and hsis
rgaiu left as ap ascetic should be.

This i8 a brief account of one of the greatest institutions of
the Bindus. There is nob the slightest doubt that the very air of
the place is elevaling and even the most sceptical man feels him-
self the better for living in this sacred place, Here from Vishnu
Prayaga onwards you see Hinduism ioits moat primitive condition,
No Mahomedan face is segn here, no worker in leather finds his
way up to Badrinath. There isnot the slightest chanee of animal
food of any desecription, or apny intoxicating liguor finding its
way bere. All is pure and good, and superstition and dogma
have not heen able to destroy the sanectity and purity of the place
to the extent they have done eisewhere Bvery inch here is sacred
ground. T walked outside the Puri, and how serene and quiet the
country was all round ! The snows of the Himalayas extend as far
as the eye can reach. Down below, near Brahmakspal, where thse
pilgrim otfers oblations to his ancestors, is the Narada-kunda in
which Sankara dived for the image. The water of the Alakhnanda
is 50 ¢old, that it requires some courage to dip one's hand ip it
for even a few minutes There is an inviting cascade rushing
down the hill close by, but the water is too cold to driok.

‘We must not, however, linger in these sac¢red haunts longer than
the presceribed period, but must hurry back to the ordinary humdrum
life of the plains. Before doing so, let us have & glance at the
men and women of these places. Primitive simplicity is the great
feature of their lives. Thefts, lying and cunning these people
know not. You can trust a hillman with your most precious



( 332 )

belongings without being sorry for it. These men have a deeper
sense of religion than our people in the plainms, end some of them
rise superior in their simple faith to many of our learned pro-
fessors of religion. Often I heard them singing their songs in
Pabari, and on getting them interpreted, found them permeated
with « deep religious sense. Their women, though poorly clad,
have graceful features, and even their rags sit gracefully upon their
persons. Some of the Bhot women wonld beat many of our society
ladies in point of grace. What one ought to admire above all
is their freedom in meeting strangers. Their character is gener-
ally good, and their fresedom is therefore all the more impregsive.
And yet how strong and surefooted they are! One of these
creatures has just placed her little household in a basket and her
beby over her pots and pans. ' She ties the basket to her back and
leads a child of about seven by the hand over a steep ascent of
some six or seven miles, and reaches her destination before others
who had no such load to cavry. Another woman comes from Mang-
gaon as a coolle. Of she runs with & heavy bundle of about a
maund to the next stage, which is full eleven miles, and gets there
in about five hours, none the worse for her journey. The same
is the case with the men. The coolies, who are brought to cur
camp every day, carry us and our luggage cheerfully to great
heights for the very low rate of 4 annas per man per stage—
not because they care for the money, but because it is the
order of Government, Over the roughest ascents these peopla
carry us along with a boldness which is truly surprising.
And yet how timid they are, how mortally afraid of the
bemdri (cholera) ! There is no trade in these parts. The only
things that are sold are hill produce, like musk, salajit, hides,
blankets, &c., and except a few cereals like wheal, rice, madhwa,
nothing is produced bere. The psople are pastoral, and their wealth
consists in their cattle. Goatsare the chief pack-animels. Buffaloss
and cows are only reared for milk and ghi. In Badripath there
are ouly two annachetras where food is freely glven to the needy,
Tlere ig no dispensary, though there is a post-ofiice there. The
climate of the place is not very healthy for dwellers of the plains,
who often become sick aund carry back incurable diseases as ga
prasada of their journey. T think something should be immediately
done to alleviate the suffering one sees here at every turn. The
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sizht of men, women and children appealing for medical relief at
every stage is very heart-rending, and T wished my stock of medi-
cines, which [ distributed freely, were greater and the means at
my disposal ampler to afford relief to these suffering people. The
pligrim here {s at the mercy of the coolies, and the coolies from the
Tehri side gre nota good 1ot and care more for their money than for
the comforts of their clients. [t is a common practice with them to
place their Kandis on the edge of precipices where the loads are in
constant danger of tumbling down. Oae such case oceurred in my
presence and an old womau, I tried to save, met her death by the care-
lessness of her coolie, Cholera, diarrhiea, dysentery, cough, colic
are most common Among the pilgrims, and many of them were found
lying onthe roadside away from ali medical help. The Chattis, where
people lodge for the night, ave generally very dirty, and theve they
are huddled together, getting bad food, badly cooked, to eat. The
Government i doing something to eosure cleanliness inthe Chattis,
but T am ateaid they are nob procesding In the vight way ahout it.
They insist upon the shopkeeper undertaking the responsibility of
keepiag the Chattis clean or employing a pashban (watchmun) for
the purpose on Bs. 3 or Rs. 6 a month. The shopkespers, of course,
chose the former alternabive, with the result that the Chattis are
not kept clean. I think the Government should themsslves employ
sweepers for the purpose, and if they cannot affard to do so, levy
the charge from the shopkeepers. This is one of the most eryingr
evils gf the pilgrimage to Badrinath and the cause of much suffer-
ing and mortality among the piigrims.

1 should conclude by suggesting—(1) that the road from Vishnyu
Prayaga to Pandukesara at least be immediately repaired, either by
Government or {rom the Temple funds 80 as to minimise the risk to
life which it now presents ; (2) that in the pilgrimage season a sysiem
of medical relief be organised for the treatment of pilgrims on the
road ; (3) that ordinary medicines, like quinine, peppermint, ehloro-
dyne, camphor be distributed at each Chatti ameng shopkespers and
patwaris for free distribution among pilgrims ; (4) that instead of
one, two or more hospliel assistants be employed at places where
there are dispensaries, one remaining in the station and the other
touring among the pilgrims: (5} that in large Chattis two, and in
small Chaitis one, sweepers be employed by Government, either from
public funds or from rates levied from shopkespers : {6) that snitable
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arvangements be made for lighting the temple of Badrinath, aund
that the influx of beggars, like the Nagas, who comwmit robbery and
extortion in the name of religion, be stopped. 1 hope these sugges-
tions will commend themselves to Government and the public,
and that something will scon be done to make the journey to
Badrinath more comfortable and less trying. I look upon my
visit to that sacred pla.'ce as one of the most interesting incidents of
my life, and shall always remember it with feelings of pleasure and
raverence,

V.—~PRACTICAL, RELIGIOUS AND SOCIAL REFORM.

WE have, in the preceding pages, dwelt at some length upon
the present condition of our society and shown all reform in
religiovs and social matters fto lie in the attainment of the
ideal of unity. AIll our best thinksrs, hoth iu the past as well
as in the presemt, have had no other ideal in view, and the
diffarence ohservable is in the steps laid down for s attain-
ment. And it s becausze we, in modern India, seem to forget
it, zand instead of going to the root of the matter, are trying to
make the tree lock healthy and bright by pruning the branches,
that we are so often unsuecessful. Our innumerable creeds aod
castes and subcastes, our infinite systems of worship, our varyiniz‘
beliefs, and the various tongues spoken by us, if looked at
superficially, are sufficient to bewilder not only the ordinary but
the educated mind also. And yet beneath all thia habel of tongues
and apparent confusion of seets and castes, there will be found a
principle of unification which, if kept steadily in view, is the only
beacon light in this otherwise impenetrable darkness. How this
noderlying principle has been lost sight of in the war of ereeds and
secis and divergent schemes of reformers, is painfully apparent
to every observer. If we are to believe the advocates of status
quo, we should let things drift on, unmindfal of what {8 gaing
on around us, of the numerous forces at work in our society and
of the march of events in the vest of the world. If we are to follow
the revivalists, we ought’to revert to the good old days of Tndia
when there were no railways or steamships or foreign government,
when life was simple and wante few, towns that could be counted
upon fingers’-ends, and petty kinga ruling their small states under
the guidance of Brahmins or mrking war upon each other. If the
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advocates of modern ideas arve right, the struggle for life, the
hurry aud competition, the breakdowns and premature deaths and
decay, the turning of man intu a machine, ought to be our goal.
The future of India does not, however, lie in blindly following any
of these, but in taking from all what it needs for present require-
ments and making it subserve to the principle of unity.

Taking thie revivalist’s view firat, does he really wish the India
¢l to-day to have all the various pyeyuas which were in vogue
in the Vedic times with their attending destruction of animal
life 7 In these times they had yagnas for everything, from
procuring of rain and wealth to the destraction of encmies.
The wealth of the country did not go out of it. Oog the contrary,
it poured into it from outside. Then kings like Rantideva, Janaka,
Rama and Yudhishthira could well perform their Aswamedhas and
Rujsupus and give fabulous sums of money and gold to Brahmias,
-and thé highest could chesrfully undertake the task of serving them
The Brahmins were elso leyrned and devoted to truth and duty, and
though they accepted the gifts, they never hoarded money, but imme-
diately gave away all they had got. [fthey wiclded immense spirit-
ugl power, they also made good use ofit. The gods were invoked
in a splrit of love and equality. Indra and others drank somg in
sacrifices as friends and companions of the Aryans. Kings attained
to the stasus of the gods by their merit and reigned as Indras sill
thelr merit was exhausted. When the sacrificial horse was let loo: g
armies had to follew it o Oght whosoever ventured to capture
it, Viswasrij yagnas in which kings wsed o part with all they
had, were notuncommon, The ceremonies were, moreover, not the
lifeless and the formal ones they subsequently came to be. Brah-
mina dlscussed at king’s courts, dispuled puints of religion und
philosophy, and were rewarded for their labours. Can we say the
same of lndia of the twentieth ceatury? There is now wo raja pos-
sessing universal sovereignty like Yudhishthira, nor do we find the
Vashishthas and the Yagyavalkyas of old amongst the Brahmins.
Any petty raja who would let off 4 horse for an Aswamedha, shall
soun be brought to his senses by either his own people or the Britigh
Ltesident at his court, and might find himself elsewhere than on his
foddi. If he attempted to give away all his wealth to Brahmins,
he wonld be soon set right by his brothers and cousins, or by the
Hritish Government telling him ty take up some other pursuit than
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that of governiny a kingdom. [f you attemnpted a yagna for
destroying your enemies, you would bo none the better for your
pains. Perhaps you will set the police ufter you. The plague
is now committing havoc in all parts of India, and even the modest
proposal of all Indians joining in a prayer td the Almighty to rid
us of this monster, met with an amount of opposition which was
unexpected. To call upon people to perform pagnus as they were
performed in the Vedic times, though it may flatter national vanity,
is thersfore not practieal in these days. The other day the Vedas
were carried in procession in Delhi, but what good did it do to the
cause of religion ? A yegng according to the Vedic methods was
also lately attempted to be performed in a native state in Rajputana,
but the ceremony only added to the wealth of a few Brahmins and
did nothing more. In Benares and other places, Pandits now and
theu perform yugnus where the gods are invoked and the Vedas
chanted after the good old method. But that also "leaves no
permanent impress upon soeiety, nor ¢an it be said to be a step in
the direction of revivul of the Vedic religion. [nthe matter of wor-
ahip, also, if we are to follow the Vedas, there shall ba no temples
a8 in the Vedic times. But who will remove all temples and images
fromour midst # Few Hindus would tolerate the idea and any re-
former who told them to do so would sooa find himself in a serious
position. Great is the merit of gifts of all your weaith to Brahmins,
but the Brahmins must be men of learning and piety, unattached to
wealth and pussessed of 4 spirit of renurciation. But where shall we
{ind for these givers of all their wealth, receivers possessed of the
qualifications 1aid down in the sastras? There were no Vaishnavites
or Saivites or Shaktas, or any other sects in the Vedic or tke
Swmriti or the Kpic periods, nor were the many jarring creeds
and dogmas which are now preached here, preached in those
days, nor did each claim to be the only exponent of truth, nor
the only guide to bliss here and hereafter. We wish we could
follow the Vedas, and abolish all the sechs, creeds and systems
of worship now found in the country, as it will conduce to
national unity and well-being. But who will go first, and will not
each claim to remain and sce thé others go firet > Then, as to the
variouns places of pilgrimage, eash of which claims to be the only
sacred place on earth and its priests the only guides to heaven.
Here also we doO not see men of learning and piety congregating
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for the discussion of religious truth and enlightening each other
on the best means of securing future bliss as was done in
the past. On the contrary, vice aud drunkenness are very common
in these places. Disgusted with the ways of the worldiy-
minded, you turn to those who profess to have given up the
world. But there also you do not see much of renuanciation.
1t you tell the Sanyasins to give up all their maths, their incomes,
their numercus disclples and return to the Vedic ideal of owning
nothing and hide their head where the sun sets upon it, and
look upon all with an egual eye, you will be none the better
far your pains, Amoag Pandits acd men of learning, also. your
only chance of finding a hearing is possession of money and
promise of gifts. In ithe temples of the gode, too, there is more
of show and pomp than of worship in the heart. In Brindaban
and Mathura in the month of Savan, Krishna swings in cradles
amidst costly Furepean furniture—lamps, chandeliers, mirrors and
pictures—to the great delight and amusement of the masses. His liles
(adventures with the gopis) are c¢elebrated by siogers and dancers
who have now ascribed to him maery more ot such sports than was
done even by the aunthor of the Bhagvata or the Brahmavaivarta
Purana. The priests of these temples are as often as not men of
aoy character or learniog, Were we to revive the ancient sy=-
tem of worship, much of what we now see in our temples, priests,
paadits, maths and places of pilgrimage will have to go. It wiil
be a good thing, but oo revivalist is seen to undertake it in serfous
earnestuess.,

The other alternative is not to attempt to reform, which i» im-
possible, with veference to the altered conditions of ocur society,
and we hall therefore have %0 keep up the old ideal of vonity and
try to attain it pot through the ceremonial (Karma Kdnd), buat the
knowledge portion of the sastras. The universally true ideal of
the Veddnta, 7at fitai asi (Thou art That), the gospel of love and
mutual help, of recognition of cvery one as your own self in every-
daylife, of merging of all limitation and isolation for the good nf all,
is the only true gospel for Tndia. Any other is bound to fail. The
requisites of success are work, love, cheerfnlness, self-reliavce,
fearlessuess and puriby ; in & word, caltivation of what in the Gita
is culled she daivi sumpatii {Divine attributes), a spirit of true
renunciation and recognition of the value of work for the sake of
work. This iz the only possibls line of action for those whe wish
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to see the Hindus form one nation with common aims, fired with
a common zeal and striving after @ common goal. People are now
making festivals in honour of Sivajl or Guru Govind Singh or
- Rammohan Roy or Ishwarchandra Vidyasagar. All these men
were great io their own spheres, but they were not natiunal
heroes like Rama and Krishns. The latter’s birthdays are
celebrated more or less universally in India. The Janam Ashiiug,
the day of Krishna’s hirth, and the Ramnoumi of [Rama’s are well
known to all Bindus, The gospel of both was work in the true
spirit of renunciation ; and i we Hindus require & national festival.
as we G0, we cannoct o better than observe the Rumnaumi or
Jonum Ashlami, not merely by keeping a fast for the day and mak-
ing & show of the hero’s birth at noon or midpight, but by devotiog
the day o meditating upon what he said and did, as gathered from
the Rimdyana and Mahébhdrata and determining to briuy it
into the spirit of modern life. In Japan they have recogunized the
prineciple of tempering past conditioss with the wnew spirit of
freedom and equality. We shall also have to do the same.

In matters social also, it would be very desirable, but it is not
possible for many years to comg, bo revert to the Vedic ideal of
havipe only four castes and sweeping off the numerous subeasties
and their divisions now found in India.  So also would it be to have
inter-marriage between costes, as was the case In those days.
f3ut it is a dream not to be realized. Any Brahmin who would
attempt to marry in the four, or a Kshabriya in the three, v
a Vaishya in the two forms of marriage prescribed by Mauu,
will soon find himself outcasted, and perhaps much worse. No one
even among Brahmins now-a-days gives his daughter to a vit-
wija (performer of a sacrifice), baving decked her. If cne were to
pake & girl by ziving a pair of bullociks to the bride s psopie, he
will be looked dowa upon by his commuanity. No Brahmin will
tolerate his girl aud a candidate for her hand meeting together and
consenting to live as husband and wife by the mere promise of pew-
forming dharma together. No Kshatriya can dare to carry off a
maiden by kiiling her relatives. If he did, he shall soon tind
himself in & jail or on the gatlows. If he attempted 0 carry her
off when she was asleep or drunk, the Penal Code will soon set him
right, Swayamvars{marriage by eelection) is well nigh impossibe
even among rajas. Even s Kshetraja son, born through niyoyn and
vecognized by Manu, will not be allowed to inherit the wealth of a
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Brahmin or any other person. The rules of studentship of the
Smriti times, if followed now, would soon result in many a student
giving up his studies,  No Brahmin would consent to partake of
the food of a person of another caste, as was done in Manu’s time.
If we areto follow the Vedas and the Smritis, the whole of our so-
cial system and way of living shall thus have to be changed. in
matters of marrisge, especially we wish we could revert to the old
ideal of marriage, after one had finished his studies and the giri
had developed, but even the little reform in the age of marriage
of girls stirs up opposition even in states governed by Hindus.
Thus, in matters of social life, it is as impracticable to rever: to
the Vedic, the Smriti or even the epic ideal as in matters of religion.
Taking caste as the first great item of reform, the greatest advi-
cates of revival will unfortunately he found to be the greatest ad-
vocates of caste exclusiveness.  On the other hand, the numergus
castes and sects of India are increasing instead of decreasing in
number, each claiming to behigher than others, and its claims hotly
contested by the others who do not wish it to come into its rangs.
Were the Brahmans allowed to have their own way, as some o
the orthodox would wish them to have, many of them would k¢
to keep all the learning to themselves, letting others remain x-
.gnorant as before, no work to do, and plenty of mobpey aad wer-
ship to enjoy, no discrimination in matter of gifts, and everythiry
kelonging to every member of the community to be the property «i
the Brahmsn, learned or unlearned.  But will this, even if pos--
ihle, be a desirable condition of things for the innumerable wieiu-
ers of ploughs and labourers in the fields, zemindars owning uro-
perties or carrying on trades or professions, or occupying posis
under Government ? None of them would like to live in jungles upcn
roots and fruits and give up all he has. The same applies to tac
other castes.

The fact seems to be that in a highly complex and greatly divid-
ed society like ours, neither revival nor status quo is possible. Stz
quo is not-possible without leading to extinction, while revival
out and out, is not possible without caunsing rupture for whicih
no one is prepared. Adoption of foreign habit of thought and
action is even more impracticable, because no society can a:ford
to disregard its past, nor at one sweep destroy the work of
centuries. On the contrary, if we gradually broaden the basis of our
society and make it less exclusive and its groups less mutually re-
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pellaat, spread true education both among males and females, have
marriages at proper ages, inculcate a spirit of Iove and chariky
in place of & spirit of isolation and uncharitableness, have a com-
mon language like Hindi, impress upon all the necessity of re-
cognizing every one as your own self, not oaly in realms of religion
and philosophy, but also in every-day life we can hope to go good.
As Swami Ram Tirtha says, ** [f you wanbt to live ia the present
century of marching and advancing industries and arts and not
die by inches of political consumption, do capture the Matriswa
of electeicity and enslave the Varuna of steam, bacome familiar
with the Kuvera of scientific agriculture. The purohitsto introduce
yo to these gods, are the scientists or artists who instruct these
branches of knowledge. Do see God in nature, but as something
more; see Him also in the laboratory and the science room ; let the
chemist's bable be as sacred to yow as the Yagnoa fire.” We are now
great admirers of Japan, and may well learn the secret of her
suecess in the solution of the problem of national reform., ¢ [n
omerging from an Asiatic hermitage to take vur stand upon the
broad stage of the world, we were,’’ says Mr. Okakura, ** obliged
to assimilate much that the Occident offered for our advancement,
and at the same time to resuscitate the classic ideals of the East.
The idea of the reformation is clearly expressed in the Imperial
declaration of 1868 in which his present Majesty, after ascending
the throne, statéd that national obligations should be regarded from
the broad standpoint of universal humanity.’ (**The Awakening
of Japan,” p. 162.) The chie! factors in this progress were the
elevasionv of womanhood, promotion of liberal education, ethical
training hased upon the teaching of earlier days, resulting in the
readiness of every Japancse to mavch to certain death at the word
of command, upob an ever-willing readiness to offcr oneself us a
sacriflce for the whole natsion in patriotic love which recognizes
wo limits. We In India must also learn to ‘do the same. The
“"Nighﬁ of Asia,’* as Mr. Okakura calls our present condition,
should now disappear under the light of the rising sun of libsralisin
based upon that cardinal teachine of the Vedas Thow art That
brought into practice in the way it has been done in Japan by the
recognition of every son of India as our own self, and basiog life
not upon artificiality or dogma, but upon the broad prineiple of
unity, love and sacrifice.

o amd
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Page Line For
Intro-
ductio}t\;{, 32 | anicent
X131 31 | sociae
17 26 | latter
22 27 | atina
24 26 | its
30 4 | tradional
30 25 | bend
31 5 | 00,000
33 2 | Vasdso
34 11 | has dons
34 28 | ourselves with
36 111
a0 2 | 7tk
45 18 | Dhusar
ol 36 | religiuos
61 25 | Books
63 10 | ealive
70 29 | fortunate
T3 1| meane
75 301 to da
17 28 | Syndhys
80 33 | Sundar-Kunda ..
82 30 [ mantained
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Lvratta. -(Contdl,)

Page Line oy Read
BG 20 1 and thought deed | thought and deed
81 3| its it is
9 G | Sustrata Susruts
93 33 | They Thave both : They have both
have, ’

93 A0 | ascetic ond  self- ; ascetic self-denial
denial. i

101 1o | F=iasqig EI R

128 ¥3 | mind mire

134 i | Prabhdida Prahlads

134 32 | his this

147 26 | crosses ; cross

156 \ 20 | wish  the Dhan- i with Dhanwantri

; wantri. .

158 | 20 | dedica ed the . dedicated to the

159 | 17 | Singh ‘ ging

169 ‘ 13 cast caste

187 24 whaoss .+ whose

101 | 32 | is ' are

193 ‘ 5 | &7 | {3y

193 10 | wglg ey

145 24 ) represent . répresents

186 11 &Y 8 e | AT gA Ak

197 39 | Gandapada | Gawndapada

199 26 | the Swatamarama | Swatamaramd

200 2 { consist consists

205 6 | too to

211 19 |The Brahman Sutras| The Brahma Sutras




Breatta, —(Contd.)

‘ !
l Line Hor J Read

215 1 36 | post i pool

215 l 3% | gyo'ir .. Diyotir

220 ! 3% | Matter and soul i Matter and scul are the
[ the body. | body.

220 | 36 1 wrokiug ;j worlting

225 ! 28 | alone  knowledge | alone

251 . 2 1 arise , i drises

201 | i ‘* idier ot idler

263 6 | TR | AT

270 6 | no : ] S0

278 3 | hearts .. | heart

282 36 ) mald’ ; i tata

253 37 | repeat | i repeat or say

285 38 1 eited i cited to show

i ‘ 3G | often 1 al ten

241 1 N shounl sonld i sonl rhould

204 if [f wordly . E woridly

2906 28 f than i rom

300 22 | emerging { merging

3o f' 24 | abides | abidest

300 30 { leads j: leadest

303 | 2 | Indis ; India

303 : ¥8 | exhobition | exhibition
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Hinduism : Ancient and Modern.
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EXNTRACTS FROM LETTERS OF FXINENT
SOIOLARS.

T have vead vour book wiih much whtention, us I take it
to represent the beshand hitest views of thoughtfuland
mtellociual Hindu writers apon the present state and
tendencios of reiigious cnqguiry and opinions in North
Iudia.

St AUPRED LY ALL,
Lade Licutenant-Goverior, N3V, o oand Oudh,
and new MHewder of the Lidia Cognend,
Author of Adsiutic Studies,
Dated 28rd tebhruary P00

Yoo are guite vight in thinkisg that sucha work as
vours, coming from one of vour distimetion, conld not fail
{0 interest mo.

itnrpRric HARRISON,
/’,'(W{‘(]{ il /:}V./_"r‘{‘ Fovdon l’f)-?il‘l”UiS“ S{.”‘«"(’fil,
At Marveh 1000,

It gives a clear idea of the development of the Hin-
dus in the past, of thelr greéati achievements in philosophy,
religion and art. I share your hope that the treasure of
the past, rightly understood and appreciated, will lead
your countrymen to abright future when the present pros-
perity unites with a mental and moral advance.

Prorrssor H. Jaconi,
Dated 22nd March 1900, Bonn,
....Your work covers a very wide ground and deals with
a great many interesting questions. 1 have no doubt
that it will lead to promote the study of Indian antiquity
and will be highly welcome to the geuneral reader.
Prorrssor J. JOLLY,
University of Wuriburg, Qermany,
Dated 31st March 1900,
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Your book is mos{ eraditable to you, and 1 have vead
it with great interest.

Of course, your hook is too small for the immens
subject which you wrote on, but it will prove yery use
ful as an introduction,

THE R HoN'BLE Proressor F Max Muroe
nd April 1900, (Oxford).

“1t s interesting and useful.”
MRS, BESAXT
3rd April 1800 {Bengrex)

“With thanks for your patient and intelligent and
interesting efforts to amake a befter knowledge of the
great past of your countrymen accessible to the West, ]
wish you a good continuation of this work.”

Proressor CHARLES R. LANMAN,

Harvord University, U. 8. A.
Gth Aprit 1900,
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