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PREFACE.

IN presenting the following pages before the
public I have but a few words to say. While
carrying on my studies in Hindu Philosophy,
[ felt the want of a handy volume in which a
beginner, or one who has not the time and
opportunity of going through the numberless
volumes in Sanskrit, dealing with this branch
of Hindu literature, can find ready at hand a
systematic exposition of the various important
problems of Hindu Metaphysics. The ab-
sence of such a book, I believe, has stood
in the way of the popularizing of Hindu
Philosophy both in this country and in the
West.

It is undoubtedly very difficult for an ordi-
nary student to grasp the true import of the
various problems of existence which the

Hindu Rishis have sought to solve in many
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learned treatises for he edificatiun of their
succeeding generations, inasmuch as these
disquisitions are more or less of an abstrue
nature and intended chiefly for advanced
students of the Sanskrit language and litera.
tyre, And then even in Sanskrit there is not
a single book in which all important Meta-
physical questions have been systematically
treated in a regular order and sequence.

To remove this want, which at least I
myself felt very much, I have glganed these
sheafs from my own field of labour with a
view that they may be of some use to general
readers and students of Hindu Philosophy.

1 have tried to explain the various import-
ant topics relating to Hindu Metaphysics in
the light of the elucidation of those subjects
by the Rishis. [ have also attempted to make
the expositions as much popular as I could,
avoiding technicalities to the extent which
is possible in the treatment of such abstruse

topics.
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I have spared no pains and trouble to
make this little treatise a preparatory ground
for the study of higher subjects, and my
labours will be amply rewarded if, by the
perusal of my humble work, one single reader
feels himself interested in the study of Hindu
Metaphysics.

ELYSIUM BOWER,

BARAHANAGAR, } THE AUTHOR.
AucusT, 1904,
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HINDU METAPHYSICS.

CHAPTER L.

4

THE DIVINE BEING : HIS TRUE NATURE. .

Hinpu RisHIS have always meditated on
their Brakma or Supreme Deity in His two
aspects, namaly the Sggura or immanent,
and the Virguna or transcendent. The entire
universe is resolvable into two factars, 77s.,
Nature and God. By the former may be un-
derstood the “ totality of perceptible pheno-
mena, and by the latter the eternal ground
or cause whose essence they express.” God
is Himself the Real Absolute, and Nature
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is His objective manifestation. He is the
eternal abiding groupt.ll, and Nature is the
transient phenomenon. God i;‘. what £r, and
Nature is what appears. Thus in His true
and. real. pature God is transcendeat: He
is immanent when He manifests Himself ia
Nature. The relation of God with the ob-
jective world is governed by three Gunas or
qualities. These Gunas are the qualities or
primary elements which constitute the entire
objective world. These three principles are
the essential ingredients with which every
object of Nature, from a man to an insect,
from a mountain to a grass, is formed.
These are the three universal tendencies
which govern the relation of the universe
with God, the relation of the Object with
the Subject. These are the forms in which
the Absolute Reality manilests Itself. These
three Gunas are the Saftwa or the principle
of organisation, the Rajas or the principle
of. sell-attraction, and the Tamas or the
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ptinciple of disotganisation. = Wlien "God
manifests Himself ‘in'Nature, He -appears in
these forms, and as such, He is called im-
manent or Seguna. When God s in Nature,
when the objective world is. viewed- in ite
relation’ to, and ‘dependence 6n£-'its'Autﬁdr,‘
He is Saguna. < Immanency is attributable to
God gnly ‘when He manifests Himself in
N‘atu:‘e, only when the relation-of the Object
with ‘the Subject.ias taken into wnsidéiahon.
 The- phenotmena«f, Natute a%g‘iiiecw wfm!i
Ak, noteEternal  They are. ndbvwma;lgn#
ciitities and- andergo changes. Andso they
fnust "be: related. to: an ‘Etermal’ Subject, an
“bldmg ground that remains uhcha'nged' iR
the midst of changes. ‘No one caa help tlhinks
ing of something behind what he sees or
feels. The colour, the form, the. sound are
not floating attributes,—they are attached
unduuhtedl'y to a permanent ground. This
Eternal Essence, from which all objecls pf

Nature ,proceed this permaneut abiding
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ground, which sends out all'phenamena of
Nature, this Absclute Reality which suffers
no changes, is the Nirguna Brahma of the
Hindu Rishis. God is transcendent as the
Absolute Reality—the Absolute Truth, In-
telligence and Bliss—sat, chit, anandam.
This is the True Nature of God that has been
so often described in glowing terms by the
Rishis of the Upanishads.

The Sacred Scriptures of the Hindus
speak of God as both Sagura and Nirguna,
as manifesting Himself in Nature and again
transcending the objects of Nature~—as par-
taking of the qualities or gunas of Nature
and again transcending them. In the 7sf
Upanishad it is said :—

“ It (Brahma) moves, but (truly) does not
move: it is near, it is also distant. It is

inside all this, and outside all this.”*

¢ aenfa ad wfa aggt aufwd)
ATITA ¥ W AY TN WG A |
Vide Verse V.
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It is again said in the Katha Upanishad :

“The Being of Whom all the Vedas sing,
for Whom all penances are done, for attain-
ing Whom men perform Brahmacharyya, that
Being is, in short, indicated by the syllable
om.”

“This Indestructible is Brahima, this
Indestructible is Para-Brakma. Whoever
wishes for a thing in view of this Indestruc.
tible, gets it.'¥*

Similarly many other S’ruti texts clearly
prove that the Rishis of the Upanishads
contemplated the Divine Being both as

Saguna and Nirguna. The former aspect

* 9 KT qWERTANTN
aqife qatfy = ggzfer
afee Teadwia
A ug SUW AR fAaag |
THETATAL AW TALATRGTH |
AT WAt 3 afyewfa aw aq
. Pide Chap, 1, Valli [1, Verse 15—14.
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of the Divine Nature is transitory, subject
to change, relative and dependent, while
the latter is essential, absolute and eternal.
The Saguna aspect is limited in time and
space, while the Nirguna transcends all such
limitations. The Saguna is ever-changing and
whirling, the Nirguna is enduring, central,
regulative, and reposing eternally in the
midst of changes, The Saguna is accidental,
while the Nirguna is essential. The Saguna
aspect is finite, the Nirguna is infinite. The
Saguna excludes the Nirguna, but the Nir-
guna comprehends the Sazguna. The finite
caunot contain the infinite, but the infinite
can comprehend Lhe finite,

It is for this reason that the Rishis of the
Upanishads hold that the Nirguna describes
the nature of God in its absolute truth. Thus
the conception of the Nirguna is the concep-
tion of the True and Absolute Divine Being.
The true nature of God, according to the

Rishis, is Nirguna. 1t is only when His
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powers are alluded to in His manifestation
in the objects of Nature that He is called
Saguna. They have therefore given a decided
preference to the worship of the Nirguna,
though oftentimes their disciples are exhorted
to contemplate the Saguna aspect of the
Divine Being. It is, indeed, very difficult to
conceive One, Absolute, Infinite Being—but
it is not so very difficult to conceive Him in
Nature, to contemplate Him as the Author
of the objective world and exercising His
power in its preservation and destruction.
The latter, though practically infinite, is. really
speaking, relative and finite. The Nirguna
indicates the true nature of the Divine Being,
while the Szguna describes His power, which
though infinite in nature, depends upon time
and space for its manifestation. From the
contemplation of the Saguna aspect of God
one can arrive at that of the Nirguna—which
is the ultimate goal of the spiritual exercises

of a worshipper. The Nirguna or absolute
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attributes of  God include the Sapuna or re-
lative attributes. - The only difference between
them is that the former describes the true
‘Nature of the Divine Being, and the latter how
He manifests Himself in Nature and governs
the creation, Though the first stage in a
man’s religious culture is the contemplation
of the Saguna aspect, the ultimate goal,
however, is that of the Nirguna.

The Kena S’ruti thus describes Him :—

“ He is the ear of the ear, the mind of the
mind, the speech of the speech, the préna of
the prdna, and the eye of the eye.

“ He is not to be seen by the eyes, not to
be described by words, not to be conceived by
the mind. We do not know Him. Know Him
as Brahma Who is indescribable in words,
but Who (z.e., Whose power) gives utterance
to words. ‘

“ People cannot conceive Him in their
mind, but ‘He knows it. Know Him as

Brahma,
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“Know Him as Brakma Whom people
cannot see with their eyes, but through Whose

power they see all objects of vision.”*

& WYY Ald AW WA TEASAE o
3 UM ATUERaTy: |

o A% Y 7 qw wewfA A @A

Vide Verse 2—3.
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CHAPTER 1I.

MAYA*®

“FOR a right interpretation of the broad
outlines of the Vedanta Philosophy one must
begin with Maya. Itisaterm pretty com-
monly used, but with wide distinctions. It
has a scientific, and a popular, signification,
both of which it will be our purpose to shew
in the present notice.

“‘Miya has been defined as the inherent
force residing in the Supreme ZBrahma—
which 1s essentially existent and which cans
not be differentiated. As the consuming

flame of fire imparts an idea of its force, so

* We glean this from a valuiable contribution by
Dr. Naxpararn Daore, the eminent translator of
the Panchadasi in the columns of 7he Plhilosophic
fuquiver, Vol. VI1, p. 73, and insert it here with
the kind permission of his son, our esteemed friend
and brother, BABU HEERALAL DHOLE.
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the potentiality of force, present in Self, is
plainly seen in the objective world, But this
May3d cannot be said to be one with Para.
Brakma, nor as something distinct, in the
same way as the consuming force of a fire
cannot be said to be the fire itself. Then,
if again, you admit it as a separate entity, you
cannot by any means describe its separate
existence.’

“It will thus be evident that Miyda and
Para-Brahma are but different names for
Matter and Force. We all know force cannot
exist without Matter as a separate entity, vet
to say that it is the same as matter, is absurd.
Hence in the text quoted,* we find the non-
dualist asking his opponent, a Madhyamika
Buddbist, to describe force as a separate en-
tity. But it may be urged that Para-Brakma
is force, and we have seen Miyi to be also a
force—therefore we have force 4 force—or

force within force—something equally absurd,

* Panchkadasi, Book 11, Verse g2—43.
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a condition which the mind fails to compre-
hend. But such apparent ambiguity is far
from real. For Miay3 is matter in its un-
differentiated condition,~=a condition in which
the difference between matter and its indwell-
ing potentiality is minimised to the lowest
numerical figure ; it is the boundary line of
Matter and Force,—where Matter, losing its
grossness, assumes the subtlety of super-et/he-
veal jinis, where no Matter is distinguishable
as such, but all is Spirit or Force. And such
an tnference is drawn from Nature. To quote
a familiar illustration, the transition from a
mineral to a vegetable and from a vegetable to
an animal is so gradual, that it is impossible
to distinguish the one from the other. Even
at the present moment, science is undecided
as to whether certain classes of the lowest
vegetables belong to the mineral class, or the
last in the scale of the animal series belongs
to the vegetable. So much do they resemble
each other. If such a view be accepted, the

2
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apparent inconsistency is removed. Virtually,
then, the difference between Mula-Prakriti
(Matter in its undifferentiated cosmic con-
dition) and Purusha (its spirit or Para-
Brahkma) for all practical purposes is nil.
Hence the Western Materialist, denying Spirit
all over, concentrates his attention on his
material atoms, which, with their indwelling
potentiality, supply him with a sufficient cause
to answer for every phenomenon. The Ve-
dantist, therefore, presents the sharp point of
a double-edged sword to his opponent, which
takes the ground from under his feet and
makes his own position invincible.

Now Miyi is described as a Force and
1t is elsewhere defined as something indescri-
bable, which is neither existence fszf) not
non-existence (asal/—in shott it is one with
Ignorance, which, again, being the chief factot
of the grand Cosmos, is the same as the Pra-
kriti of Kapila. Therefore Maya is nothing
less than mafter. Now this Mayi existed
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potentially in Para-Braima, :;md if we say,
that by an act of volition He created the
objective world from the very same Maya, we
imply no such contradiction as the Hebrew
account of God's creating the world out of
nothing. But, then, we may be asked, Pgra-
Brahma is an impersonality, and volition is
due to consciousness, which It can lay no
claims to. To such of our task-masters,
we reply that matter per se is unconscious
and inert, and can bring forth nothing until
acted upon by an intelligent Force and that
Para-Brakma is Consciousness itself; con-
sequently the impress of change which It
produces in the mass of inert matter to
make it evolve things varied and innumer-
able, is tantamount to the volitional agency
of a Personal Creator. Then, again, if it
be asked, since Para-Brakma is a pure
Spirit, how can It have any connection with
Matter, which is Its antagonist ?==Qur reply

is that Spirit and Force are, as we have
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seen, converlible terms, and we have likewise
seen that Force cannot exist without Matter,
hence wherever there is Force there Matter
must always be. To sum up, then, we find
that Mayd existed in Para-Brekma, and it
is the same Mayad which brought forth the
universe in a natural order of sequence by
undergoing mutations impressed upon it
through its force or Para-Brakma. Itis un-
necessary here to dwell upon the consecutive
series of changes; suffice it to say that from
its undifferentiated condition,~—a state in
which it had no properties to distinguish it,
for properties are due ta the elements, ether
and the rest,—its pre.elememntary condition,
if we may be allowed such an expression,
it became subtle, and then gross, and ulti-
mately quintuplicated. Change, then, is the
law of the universe; without it the worid
would lose its freshness and beauty; change
everywhere and at every moment is the

grand centric law round which are deposited
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the nuclei of future planets, their satellites,
etc., as it surely leads to the slow and
gradual but sure disintegration of the exist.
ing ones. In this way there never was a
time when the world was non-existent, nor
will there ever be a time when it will be
totally destroyed (Kapila); though in truth
it may be laid down that the earth we in-
habit is not the first of the series and that
our human race is not the first that has been
called into existence. From close reasoning
this must naturally establish itself. For if
Pavra-Brakma is eternal and essentially exis-
tent, and if such a Para-Brakma must have
its Miyi wherein to reside, if the contact
of the two induces changes which-are usually
called creative, but are, strictly speaking,
evolutional, then where is the beginning and
the end in such a plan?

Another signification of M2ya is fllusion.
This consists in believing the world and all

its goods to be real, and thus being enticed
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to bunger after material comforts. As an
apt illustration we may refer to the story of
Nirada. Nirada was enquiring of Krishna
one day what Miayd was. They were travel.
ling together in a sandy waste; Nirada felt
thirsty, and wanted some water to drink; a
shed was pointed out, where he repaired,
leaving his companion to wait for him. The
proprietress of the shed happened to bea
young damsel whom Nirada had no sooner
seen, than he fell head and ears over in
love. His thirst for drink was gone, but he
was now possessed with a thirst for obtain-
ing the fair creature’s hands. He marries
her, he gets several children and removes
with his family from place to place to avoid
disasters till ultimately his wife and family
are drowned while crossing the bed of a
river; and he is found bewailing the
loss of his dearly beloved wife, Insuch a
juncture Hari puts in appearance. To his

queries Nirada gives no reply, but intent on.
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grief he weeps as loudly as ever. He is
fully ensnared into the meshes of Miya,
Bhagavan deprives him of the charm, when
lo! Nirada is again restored to judna. He
had seen Mayi.”
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CHAPTER I1I.

THE THEORY OF EVOLUTION,.

BrRAHMA is the one Reality without a
second that underlies. the many. It is the
impersonal Absolute Self. It is Sachchidi-
nanda, “existent, intelligence and beatitude.”
It is called Sa#¢ or existent, because it is the
source of existence or manifestation to all that
is known and seems to be. It is called cki¢
or intelligence, because it imparts light to all
things. It is called 4#2nda or beatitude, be.
cause it is free from the miseries of repeated
births, from every sort of pain and sorrow,
Brahma is also called nityashuddhabuddha-
mukia or ever pure, intelligent and free. ltis
ever pure, because no sort of impurity exists
in Brabkma. It is free from desire, aversion,
passion and illusory limitations or wupadhi.

It is intelligent, because it lights up or
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manifests all individual spirits. [t illumines
the unconscious modifications of the sensory.
It is free, because it is not implicated in
avidyd or uanreality and therefore it neither
acts nor suffers from the effects of Karma.
According to the Vedantist Brahma #s and
everything else seems fo doay—i.e, Brahma
alone is real and everything else is unreal.

Brahma is both the spddéna and the
nimitta, i.¢., the material and operative cause
of the world. It is the material cause, for the
entire universe is merely the outward mani.
festation of Brakma Sattwa or the divine
existence. The Samsdre or the transmiga-
tory series fictitiously overlies it. Brabma is
called the operative cause, because Prakriti,
or the world-projecting illusion, which is
inert or inactive by nature, becomes active
when it cames into contact with Brahma.
Iron is by nature inert, but it is set to motien
by a loadstone. Such is the case with [Pra-
kriti and Brahma,
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The evolution of the universe or the work
of creation begins when Prakriti or Mayi
tomes into contact with or into proximity to
Brahma. Evolution, in Vedantic parlance, is
valled Ndwmiarupavyakdrana, or ' differen-
tiation under name and form.” As plants
originate from seeds and seeds from plants,
so the processes of evolution and dissolution
follow one another from eternity to eternity.
“ There never was a time when there was
no creation. Creation and Creator are two
lines without beginging and wilhout end, run.
ning parallel to each other. God is power-
ful and ever-active Providence, under whose
power systems alter systems are. being
evolved out of chaos, made to rud after for a
time and again destroyed. This is what
the Hindu boy repeats every day with his
Guru ‘The sun and the moon the Lord
created after other suns and moons'” The
world is a series, beginningless and endless,

of bodies and environments through which
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individual souls, that is the one soul regarding
itself as many under the influence of Miyd
or illusion, pass. They pass through it for
the fruition of work or dkoga. Thus embodi-
ments proceed from works and works again
proceed from embodiments.

The process of evolution is thus described
by the Vedanta philosophers :—

{1) When Brahma is overspread with
May3 or illusion it manifests itself as Igwara.
The illusion of I¢wara is identical with that
of each and every Fivaz or sentiency. This
illusion is at once one and many. As one, it
is the Kdrana Shkarira, or casual body of
Igwara ; and as many, it is the drandamaya-
Fosha, or the beatific involucrum of the Frvas.
Icwara and Jiva are essentially identical, In
the order of evolution they are in a state of
Sushupti, dreamless sleep or beatitude. That
state is called Suskupts in which Fiva or the
individual soul longs for no object and sees no

dream. Ip this state Brahma manifests itself
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as Igwara or Demiurgus in whom, the
illusory universe, viewed separately in 'the
dreaming state of sleep (szapna) and of
waking (/égratl) exists as ome and in whom
is centered the knowledge of all objects,
who is bliss and the blissful sabject, whose
nouth is knowledge and who is endued
with Prajnd, discriminating knowledge.
Jewara is the lerd of all, omniscient,
omnipresent, the soarce of all and the cause
of the evolution of all creatures. The work
of I¢wara is to allot to the transmigrating
spirits their several bodies according to
adrista or the secretly operating law of re-
ward and retribution, and take them back into
him at the dissolution of the Kalpa or zon.
The Demiurgus does this wark by Maiya, the
world-projecting illusion or his all-creative
power. The great Shankara, in the celebrated
commentary of the Pedanta Sutras, thus,
describes Miy3;—“Name and form, the
fictitious products of illusion and the body of
3
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the omniscient Demiurgus—name and form,
inexplicable as entity and nen-entity, the
germs of the transmigratory series, are called
the illusion, the power, the productiveness of
Igwara or the Demiurgus.”

(2) United with Prakriti or all-creative
manifesta  itself as

power, Bralma next
As ene, it is Hiranyagarbha

Hiranyagarbha.
or Tuijasa; as many it is the ¥/vas or sen-
tiencies in the state of dreaming sleep or
srapia.  1n this state imperceptible elements
or Tanmitras are evolved. Brahma in this
state, /¢, Hiranyagarbha, is cognizant of
those objects which,are perceptible by the
mind. It has no external ergans by which it
comes into contact with gross objects. Only
subtle objects are perceptible to Hiranya-
garbha. Out of these subtle elements the
vestures of the spirit in its passage from
body to body are evolved. The soul, clothed
with tenuous involucrum, is called Jivatman

or individual soul and passes [rom gne body
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to another. The tenuous involucra consist
of three sacs, laid one over the other, visz.,
the cognitional sac, the sensorial sa¢, and the
respiratory sac.

(3) United with May3, Brahma next mani-
fests itself as Vaiswinara or Virat. As one
it is Virit, as many it is Froas in the waking
state. Every man, every sentiency, is Brabma
illusorily identified with this. or that tangible
object. The perceptible are evolved out of
impefceptible elements in -this state, In
addition to its own every- later element has
the properties of the earlier ones. : Ether
has the property of sound'; air, the properties
of ether, 7.z, tangibility and colour; water,
the properties of air, 7., tangibility, colour,
and taste; earth, the properties of. air,
t.e., ‘tangibility, colour, taste and smell. OF
these elements are formed the bodies of
individuatl souls which pass.from ane body to
another, as well as their various spheres of
fruition, The gross bodies of the Jipatnias in
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which they move about in this world: are
made of these gross elements.

Thus according to. the Vedanta, the. last
principle of creation is Brahma, the Supreme
Spirit, the Absolute, Impersonal Self, besides
whom. there is nothing else. It is the First
Cause, both of the substance and the form of
the world. Compared with. him, alt other
things are. not existing and bear predicates
opposite to his own. They are, hence, without
conscipusness and. existence in themselves;
the existence which they possess is only a
derived one and.their first and absolute cause
is Brahma. The world then, or the thing
which does not really. exist, and which is
without consciousness, is pervaded by Brabma
and, hence, ensues the creation or manifesta-
tion of the universe, by which the differences
which exist already, although.in an unmani-
fested state, become manifest,

The most important difference between

the Vedantic theory of evolution and. the
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Sinkhya is that the {ormer recognises an in-
telligent Creator as Jgwara, or Demiurgus
while the latter does not. According to the
Sankhya it is the soul and matter from
which creation proceeds. Creation depends
upon a principle whose nature is activity.
This is Mula-Prakriti, the first productive
nature. It is the material cause from which
all effects are preduced. The soul, on the
contrary, is merely perceiving, witnessing,
thinking, without any ebject that is perceived.
According to the Sankliya there are innumer-
able souls or spirits. The order of creation
or of production, however, is almost the samc
in both the systems. The gross. material
elements or the elements whiclhh are per-
ceptible to the senses proeeed from subtle
elements whiclh are imperceptible to the
senses. These elements, according to the
Sankbya, are derived from Nature as their
last cause, and, according to the Vedanta,

from Avidyd or nescience or ignorance.
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The work of evolution is-as instantaneous
and rapid as a flash of lightning. Accord.
ing to the Vedanta; Bralima, overspread with.
illusion, manifests itself in three orders of
intelligence in three states- of experience;.
(1) fewara in the state of sushupti or dream-
less sleep; (2) Hiranyagarbha or Taijasa
in the state of dreaming sleep (svapnal; (3)
Varshwénara or Virét Purusha in-the state
of waking (Ydgrat).

There are three classes of bodies for these
three orders of inlelligence;l the Kdrana
Sharira (casual body) and the Anandamaya
kosha (sac of bliss)' of Jgwara; Sukshma
Sharira or tenuous involucra or subtle bodies
of Fivatmas (transmigrating spirits). This
Sukshma Sharira consists of three sacs laid
one over the other, »/z., the cognitional 7e.,
the intellect and. the organs- of senses; the
sensorial, the organs- of action- and common.
‘senses; the respiratory or five vital airs,

Sthula Sharira is the gross body of the
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transmigrating spirits- or the Annarasamaya-
Kosha or the nutrimentitious- wrapper. Cloth-
ed with these five successive wrappers or
sheaths the impersonal self manifests itself as.

various sentiencies, as god, man, beast.
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CHAPTER [IV.

VHE THREE GUNAS. OR THE UNIVERSAL TENDENCIES
OF NATURE,

THE three Gunas or the universal tenden.
cies of Nature form a most important factor
in the metaphysical system of the Hindus.
The great First Cause is the Infinite, Incom-
prehensible, Self-existing Being from whom
all spiritual and material matter is derived
and. from. whom. proceeds the universe. Being
immaterial, he is above corruption—; being in-
visible he can have no form or gquality; but
what we behold is bhis. works. The entire
universe, consisting of animate and inanimate
creations, has emerged out of God, and into
Him, it will, in course of time, merge.
He is the Absolute Reality and all things

present tq. our consciousness are its pheno-
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mena or shows. God is the neumenon,
and the universe before us 1is pheno.
menal. The Absolute Real God manifests
Himself as related for creating the universe,
which is called His Mayi. As the beautilul
luminary the sun casts its rays of light upon
millions of pools of water and reffects him-
self at the same moment on each of them,
so are our souls the manifestations of the
Divine Being. The creative power or energy
of God is Prakrit¥ or Nature-—the material
cause of the universe. It is blind and pur-
poseless, withont form or parts, is eternal,
material, universal, lorming for itsell yet un-
developed being from which proceeds the
visible world. In this creative energy of God,
the material cause of the universe, we find,
on an analysis, three universal tendencies
which are named by the Rishis the three
Gunas. The action of these universal tenden-
cies is not only visible in the nature of man,

but it is equally so in the lower order of
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animate beings as well as in inanimate
creation. We find three universal tendencies
or f{orces acting on the face of creation.
There is the chaotic or disorganising ten-
dency which leads everything into confuajon ;
there is the isolating tendemncy, by which
every object tries te secure an individual
position of its own and there is the harmoniz.
ing tendency by which every object gravitates
to a centre in creation and which tries to
bring alil objects of creation into one universa)
order. Thua in creation there is one dis-
organizing tendency, ene isolating tendency
and one organizing tendency. These three
univeraal tendencies are inherent ir creatfon,
hoth animate and inanimate, and every form
of growth is dependent upon the working of
these tendenciea. They are not the materials
or ingredients which form all the objects of
rature, but the laws that regulate their crea-
tion—the inherent energies or tendencies.

The first is called the Tama-guna or the dis.
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organizing tendency or the energythat brings
on confusijon in the work -of creation and puts
obstacles in the way of order or harmony.
The second s called Rzja-grna or isolating
tendency——or the inherent energy by which
every object in nature struggles to secure
its own independence and to isolate itself
from the rest. The third is the Safiwa-guna
or the tendency that tries to establish uni-
versal order--the energy that tries to over.
come confusing and isolating tendencies and
bring every thing inte the centre -of a uni.
versal order. Because the creative -energy
of God is invested in these three qualities
or universal tendencies, therefore every ob-
ject in creation partakes of their nature,
Thus the harmonizing or organizing tendency
is called the Satfwa-guna ; the isolating ten.
dency is called the Raja.gana; and the dis-
organizing tendency is called the Zama-guna.
These three universal tendencies, energies

or qualities regulate the entire universe.



HINDA? METAPHYSICS. 37

We will first explhin how we can pércéive
the work of the three gunas in’ inorganic
creation. Before doing so we should try
to éxplain the relation of the three universal
tendencies or printiples of creation. In
Hinde cosmogony the thrée gunas lie in a
state of equilibrium in Prakriti off the mate-
vial cause of the universe. Theré is no action
possible when thes¢ three are in a balanced
state. Suppose, 2 piece of stone is tied with
three ropes and drawn with equal force and
at the same time by three persons: it does
not move and remains stationary where it lies:
THerefore when the three energies or quali.
ties {1e in a balanced state in Prakriti, it does
no work. This is called the pure or balanced
state of Nature.®

The weil-balanced state of the three gunas:

is Prakriti;. The first product of Prakriti

* Thus is it defined in the Sankhya :

FECAWAGT SeqaWT T o«
r
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is Buddhi or the grand nucleus of-intelli-
gence. [t isa free, uncreated and uncreating"
principle which exists everywhere ; is cternal,
without beginning or. end, invisible, im--
mortal and only known by refiection. It pos.:
sesses no active quality unless when united
with matter. It partakes of the qualities of
Nature. Next was produced dkhankira, ego«
ism or self consciousness, the active power of
Nature produced by the union of matter and
soul. This produces the isolating tendency of
Nature and ia it predominates raje-guna.
And then the elements were produced-the
first of which was ether (Akasa). The Hindu
philosophers came to the conclusion that
there is no vacuum in Nature; and observing
that air and other elements were excluded
under various circumstances from space, they
devised, in order to account .for the separa-
tion of particies, a subtle element or ether by
which all interstices, even the most minute,

were pervadEfi and to which they ascribed
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the! property of carrying sound. By its trans-
.formation the air or atmosphere, the vehicle
of sense, was formed ;.it is.possessed of sono-
rousness, tangibility and lightness. Having
~much of the active principle it gives the
moving powers and qualities to bodies. From
it proceeded fire or rather light. And then
were produced water and earth. The joint
operation of matter and spirit, the active prin-
ciple, with the five element‘sg constituted the
principles by which the universe was formed :
at first as an undeveloped mass from which
proceeded by a regular gradation the sensitive
and intellectual faculties of man. Thus we
find tama-guna in crude, chactic matter,
raja-guna in the form which it gradually
assumes, and saffwa-guna in the order and
arrangement which forms the great universal
order. . ‘

These three gunas are, therefore, per-
ceptible both in organic and inprganic

creation, In inorganic creation the three



o OUTLINES OF

universal tendencies are thus seen. Take
for instance the solar system. The earth
originally existed in the shape of formiess,
crude matter. In this state the Tame-guna
predominates. Then it takes a form and
‘becomes earth with certain forces of its own.
Herein the »gja-guna predominates. Then
by another force it is regudarly drawn towards
a centre and performs regular and well-
ordered movements centributing towards a
grand and regular system. This tendency
is called the satfwa-guna. Similarly we find
the action of the three gunas in the vege-
table kingdom. A tree, for instance, origi-
nally exists in the form of a crude, shapeless
particle. This is the #dmasik state of the
tree: it then sprouts up and grows up into
a tree: herein we find an individuglizing
tendency : this is called the rdjasié ten-
dency: a tree gives fruits and serves many
other purposes for men and other animals.
This act of giving fruits has nething ta do
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with the individual growth of the tree. In
a tree this is the sd#fwif tendency.

It is the action of these three gunas on
human nature that we mean carefully to ana-
lyse. The Hindu philosophers held that the
body was formed of the same elements and
qualities as those of the world and crude,
inert matter, and was ooly known in connec-
tion with, and governed by, the independent
soul. This union produced the active power
of Nature, “egoism” or self-consciousness
(Akankira) ov personal conviction, or the be-
lief that 7 am, by which external impressions
are conveyed to the soul. As in inorganic
creation, so in organic creation we find the
universal tendencies both in men and the
lower order of animals. In animals and beasts
their brute nature is their fdmasi® state. The
rdjasik tendency works in them when they
put forth exertions for procuring food, for
destroying others, for their safety and so

forth. When, amongst some animals it is seen
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that they do not show themselves as the brutes
ordinarily do, they do not injure others-—but
show signs of gratefulness and reciprocity,
itis to be understood that in them predo-
minates the Sgftwe-guma. On many occa-
sions we have heard of a human baby brought
up by a tiger or a bear, of dogs following
their masters [aithfully, of horses reciprocra-
ting feelings of love in other animals. This
happens when Sattwa-guna prevails in excess
in that particular animal, becanse by its pre-
dominance that particular animal does not
show itself in the way in which others of its
species ordinarily do by their brute nature.
A tiger naturally kills a human being. But
when it rears up a human baby, it surely does
so under the influence of Sarftwa-guna, be-
rause it is an act agatnst the brute nature of
the tiger.

It is in human nature particulasly that we
observe the influence of these three vniversal

tendencies or Qualities. In men Lhey regulate
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the relation of the human soul with the body
and: the faculties and that of the human soul
with the Divine Soul. The Gerta says,¥—
“Sattwa, raja and tamae, these three
qualities of Natuxe, O mighty-armed, bind
down the eternal self in.the body of beings.
Amongst the three, seffws, from its un-
tainted natuvre, from. its being enlightening,

and as it is free from misery, keeps the self

gaeaa xfa@ - usiaeamn
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bound with the attachment of happiness and
‘ knowledge.

Raja, having desire for its essence, is
born of thirst and attachment; therefore,
O son of Kunti, it binds the embodied self
with the attachment of work.

Tama is born of ignorance and, therefore,
it deludes all embodied selves. O Bharata,
it binds the self with error, indolence and
sleep.

Sattwa unites the self with happiness,
rajz with work; but, O Bharata, Zama, shad-
owing knowledge, binds self with error.”

These slokas from the Geela clearly bear
out that the three universal tendencies or
qualities govern the relation of the soul with
the body and point out that they have a
great influence over the temperament and
nature of men.

If we take a careful survey of human
beings, we find three forms of human nature

ot temperament. The one class avoids bad
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and strives to perform good actions. A -man
of this class has patience, is a lover of truth,
holiness, faith, knowledge and understandiog ;
has no bad desire, possesses a good memory,
is charitable, just, firm and devoid of anger,
and is contented and without avarice.

A man of the other class has desire, the
fove of gain, industry and activity in works.
He is miserable, insincere, wants veracity, is
unquict, anforgiving and prevericating. He
has no mercy, is rash, haughty, proud, lasci-
vioys, intemperate, passionate, changeable
asd coyetous,

The third form of dispositien is inert,
proud and wicked. In it there is a waat of
energy or loss of conscieusness and love of
retirement, secrecy and distraction of theught.
Such a one neither believes in God nor in
another state of existence.

Thus, in the first form of disposition we
find & harmonizing tendency, in the second
an isolating tendency and is the third a
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.chaotic tendency. The first is called the
sdétwik disposition, the second the »gfasig,
and the third the fdmasik. As the Geeta
says :—The first possesses knowledge and
happiness; the second has the attachmerit
of work and the third begets error, inddlence
and sleep. It is knowledge . that brings
about the union of the Divine Soul and the
human soul, and this harmony is the parent
of true happiness. It is Akhankdra or the
consciousness of self that creates attachment
for work .which takes .away.a man from the
universal order and makes him seek selfish
desires. Error, ignorance and sleepiness land
a man ultimately in-the region of chaos.
These three tendencies of human disposition
and temperament lead to the various kinds of
human actions in the world. . :
The greatest spiritual idea of the Hindu
metaphysical system is that the human soul
always strives to have union with the Divine

Soul. This communion of the human soul
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and the Divine Soul—this great Yoga is the
highest state of spiritual culture. But to
acquire this a man has to struggle very’
hard. His human disposition is pervaded by
three tendencies or qualities, and unless he
can bring them into a state of equilibrium
he cannot attain to this highest form of spiri-
tual communion.

These three gasras do'not, however, exist
severally in human nature. It is not that one
man is sdttwik by nature, the other rdjasik
and another {#dmasi®#. The existence of
one guna does not imply the absolute nega-’
tion of the others. They all exist jointly in
every human nature. Every disposition is
pervaded by the three qualities, but they
do not all co-exist in a prevalent state. In
one nature in which the one predominates,
the other two exist in a latent form. Thus
when the sattwa-guna predominates,‘the
other two exist in a suppressed state. When

raja prevails, saffwd and Zama lie dormant.
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Similarly, when ‘ema works powerfully,
saétwa and Faja work latently. It is thus
how the Geed4 says on this point :—

“ Sattwa prevails if raja and fama are
suppressed ; fuma predominates if sattwa and
raja ave suppressed, and raja predominates
if tama and sa¢twa are suppressed:*”

Thus there is no human nature to be
seen in this world in which only one guns
exists. Every human nature has the three
gunas inherent in it; the two lie dormant
when the one predominates. A man, how-
ever, can, by culture, repress the two inferior
gunas and cultivate the satfwa-guna, the
predominance of which brings on the equili-
brivm of gunas leading to the communion of
the human soul with the Divine Soul—the

highest purpose of spiritual culture.

» Tr@Riingg wd wafa )
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The characteristics of the three gunas are

described in the fourteenth chapter of the

Geeta*
The extract below gives further details of

the characteristics of the three forms of dis-
position slightly teuched upon by us before.

“When, in this body, knowledge per-
vades all, then should one know that seffwa
has been developed.

Y When, O chief of Bharata's race, avar-
ice, activity, attachment to wark, want of
tranquillity and desire are born in this body,
then should one know that »gjas bas been

developed.
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“When, O son of the Kuru race, gloom,
inactivity, error and delusion are born in this
body, then, should one know that Zemas has
been developed.”

Though these slokas do not give hard
and fast definitions of the three gunas,
they sufficiently signify, however, what they
mean. In the Zdmasik slatc of a man, his
understanding is thoroughly enshrouded by
errors and he loses the reflective faculty. Not
only is he steeped in gloomy ignorance, but
he is sunk in lethargy and drowsiness. He
does not know what to do nor does he try
to know it. It is intellectual chaos, pure and
simple. He is guided by his senses and
passions and falls into 2 whirpool of error.
And though he has the higher intcllectual
and spiritual faculties of a man in him, they
lie in such a suppressed state that he is in
no wise superior to an inferior animal.

In the Rdjasik state Ahankdra, egoism or

consciousness of self, predominates; the self



HINDU METAPHYSICS. 51

asserts itself in everything. The man is
moved to action—he is led to put forth his
energy—but it is the selfish desire that is the
incentive. He grows so very selfish that he
forgets every other consideration and seeks
to secure his own end. He creates a false
centre around which he moves. By thus
continually seeking self he forgets the
higher qualities of a man, He is always filled
with anxiety—always restless, always jealous,
and does not care for anybody but his own
self. He is, in fact, a miserable man. The
difference between him and the man in whom
tamas predominates, is that he is active and
the other is lethargic. ]

In the S4¢twik state a man conquers all
the lower propensities of nature. He does
not seek his self, but tries to establish uni-
versal order and harmony. It is not that he
sits idle; but he works for a great end. He
sacrifices his little self for the spiritual and

moral order of the universe. The centre of
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his actions is not his own self, but the spiri-
tual and moral well-being of the universe.
In this state knowledge and true wunder-
standing predominate in him and by these he
understands the true nature of his soul and
its relation with the Divine Soul. When
he sees the manifestation of Divinily In
every object of the world, he drowns his
own sell in the Great Self, his own indivi-
duality in the establishment of the great
spiritual and moral order of the universe.
He is happy and contented. This is the
highest state in a man’'s spiritual and moral
life. He becomes a deva.

As these three gunas are inherent in the
nature of man, they exercise a mighty and
potent influence upon his temperament, moral
sense, intellectual faculties, seniiments, tastes
and emotions, and, therefore, on hig actions.
We will describe in the following pages, in
the words of the Geeta, how a man’s nature is

affected by the gunas and the effects thereof.
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The Geeta says :—

“The fruit of setfwa is good and un-
tainted ; the fruit of »¢jas is misery and that
of tamas is ignorance,

“From sefiwa proceeds knowledge, from
rajas avarice, and from famas error, delusion
and ignorance,

“Those that live in saffwa go on high;
those that are addicled to rajas live in the
middle ; and those that are inclined to famas,
having the lowest quality, go down.”"*

There is always a moral struggle going
on in man between good and evil. There

is one force which draws him higher "up and
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tries to secure a union between the human
soul and the Divine; and there is the other
which tries to spread a veil over his
higher faculties and bring him down to the
level of a brute. There is a higher and
a lower nature in man. The former is
devoid of selfish desires and the latter par-
takes purely of the nature of a brute. The
higher nature gradually draws him high on
the path of spiritual and moral culture and
the lower nature gradually takes him down.
There is, however, another tendency which
keeps him stationary. He does not rise up
in the scale of spiritual culture, nor does
he go down gradually: he moves about a
false centre of his own, working only for his
own sell. Thus by the effect of satfwa-guna
on his nature a man goes high up in spiritual
and moral culture, the final end of which
is Yoga. Under the influence of raja-
guna one carries on his individual existence:

be tries only to maintain his own ground;



HINDU METAPHYSICS. 55

he does not care for others. Under the
influence of tama-guna he is infatuated: he
goes about without any purpose, commits
mistakes, and does not like to work. He is
merely an animal in the shape of a man.

About the effects of the gunas in parti.
cular the Geeta thus expresses itself .—*

Men as a gents are divided into three
classes corresponding to the three gunas.

“ A sdttwik agent is one who is frec from
attachment and egoism, who is full of con.
stancy and energy and who is unmoved both

in success apnd failure,
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“A rdjasik agent is he who is full of at-
tachments, who desires for the fruit of actiuns,
who is covetous, cruel and impure, and who
is subject to both joy and sorrow.

“ A tdmastk agent is he who is devoid of
application, who is without discernment, obs-
tinate, deceitful, malicious, idle, desponding
and procrastinating.”

The actions of men are also divided into
three classes according to the nature of the
three gunas®

“ Sdttwik action is that which is pres-
cribed in the Shastras, which is performed

without attachment, desire or aversion and is

-
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without the desire for any fruit by the per-

former.
“ Rdjasik action is that which is attended

with great trouble and which is performed by
one who desires for the fruit of action and
who is filled with egoism.

“ Tdmasik action is that which is per-
formed from delusion, without regard to con-
sequences, and with one’s own loss and injury
as well as those of others.”

It is impossible in this world for a man to
abandon action. The state of inaction is a
psychological and physical impossibility. The
Geeta says that *“ actions cannot be absolut:ly
abandoned by man. Body, mind, physical or-
gans, vital breaths, and the senses are the five
causes of action. When the physical nature
of man stops, his mind is working, his vital
breaths are working. Knowledge, the object
of knowledge, and the knower form the three-

fold complements of action.” Chap. XVII,
V. 18.
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Impelled by the three gunas, man always
performs actions, Therefore “ knowledge,
action and agent have a threefold enumera-
tion according to the difference of qualities.”
The Geeta thus describes the threefold know-
ledge #

“Sdttwik knowledge 1s that by which
one Eternal Substance, undivided in the
divided, is seen in all things.

" Rdfastk knowledge is that which sees
various essences in different things on account
of their separateness.

" Tdmasik konowledge is that which sees
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each single object as if it were the whole,
which i1s without reason and without truth,
and which is mean and low.”

The three gunas exert their influence upon
the tastes and sentiments of men also. Their
influence is shown in the very food they
take, in the various works of life which they
do, in the various forms of faith prevalent
among them, and even in the religious rites
and ceremonies which they perform. In fact,
whatever a man does, or thinks of, is the out-
come of these three universal tendencies either
jointly or severally, We will begin with the
food which every man is bound to take.” The

Geeta® says on this subject i—
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“The food that increases longevity, ener-
gy, strength, health, well-being and joy, and
which is juicy, cooling, nutritive and agree-
able is liked by men in whom saffwa pre-
dominates.

#“The food which is bitter, sour, salted,
over-hot, pungent, dry and burning and which
produces pain, grief and disease is desired
by a man of rdfasi# temperament,

“The food which is cold, dry, stinky, cor-
rupt, filthy and a refuse, is liked by 7dmasik
men.”

The experiences of spiritually-minded men
in our country have testified to the fact that
the nature and quality of food has greatly
to do with the spiritual culture of man.

The Geeta next expresses itself thus about

the religious rites and ceremonies of men.
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Even when men perform various religious
ceremonies laid down in the scriptures and
practise hard austerities, which seemingly
appear to be all of a pure nature and which
generally good and pious people celebrate in
this world, they are not freed from the action
of the three gunas* The Geefa says:—

11. A sdttwit sacrifice is one, which,
being prescribed by the Shdstras, is perform-
ed by a man who desires no fruit from it and
who performs it by believing it only to be
a duty.

12. But, O chief of the Bhirata race,

a rdjasik sacrifice is that which is performed
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in expectation of recieving fruits from it and
for an ostentatious show.

13. And a fdmasik sacrifice is that which
is performed against the ordinances of the
Sh4stras in which food is not distributed,
Mantras are not recited, fees are not paid
to the assisting priests and which is void of
faith.

About penances the Geela says :—¥

17. A sdttwik penance is that in which
the three-fold penance is performed with per-
fect faith, with devotion and without desire

for fruit.
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18. A rdjasik penance is that which is
performed with hypocrisy for gaining respect,
honour and reverence and which is unsuitable
and transient,

19. A {dmasik penance is that which is
performed under a deluded belief and with
torture to one’s self and for the destruction
of another.

The Geeta again says touching gifts or
donations¥* ;—

20. A sditwik gift is that which is given
because it ought to be given; it is given to

one who cannot return it in any away; it is
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so given in a proper place, at a proper time
and to a2 proper person.

21. A rdjasik gift is that which is given
refuctantly, in return of some sort of service
or benefit and with an eye to fruit.

22, A tdmasik gift is that which is given
without respect and with contempt to an un-
worthy object, in an improper place and at
an improper hour.

Thus we see that even in those acts
which pass as good and religious these three
gunas have their own play.

We will next describe their action upon the
intellectual and mental faculties of men. The
Hindu metaphysicians understood intellectual
faculties by the word suddii. According to
the Hindu metaphysical system, the soul,
when existing in the body, is encased in a
succession of sheaths; the first is the interior
sheath and consists of bdudd%i associated with
the organs of perception ; the second consists

of manas associated with the organs of action ;
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and the third of vital airs together with the
organs of action. These three sheaths cons-
titute the subtile body of the soul. The
fourth and the exterior sheath of the soul is
composed of gross elements. The Geeta
thus detefmines the position of duadii and
manas in the constitution of man.*

Says the Geeta :—

42. Itissaid, greater are the senses (over
the material body); greater than the senses
is the manas (mind); and greater than the
mind is the understanding. That which is
greater than the understanding is the soul.

The intellectual and mental faculties to-
gether with the impressions of the senses
constitute what is called human conscious-
ness. Human conciousness is again divided

into three states according to the influence of

* yfemfogurerefeRda: gt | )
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the three gunas. In the last state man is
carried away by his senses. They reign up-
permost in him and the mind (manas) or the
understanding (buddki) lies dormant. In the
second state the mind governs the senses and
guides them to one particular object. There
ahankidra, or consciousness of self, predomi-
nates. In this state manas strives only to
secure its own supremacy and guide the
senses accordingly. It does not care for any.
thing else. In the first state understanding,
intelligence or buddhi prevails over manas
and makes it work for universal order and
harmony.

Thus the intellectual and mental faculties
of man become threefold on account of the
three gunas.* The Geefa thus describes the

threefold aspects of understanding :—

* gafay frafeg wrawE wawd |
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30. A sdftwik understanding or intellect,
O Partha, is that which knows action and
inaction, what ought to be done and what
ought not to be done, which knows fear and
fearlessness, bondage and deliverance.

31. A réjasif understanding or intellect,
O Partha, is that by which one imperfectly
discerns right and wrong and what ought to
be done and what ought not to be done.

32. A fdmasik vnderstanding or intellect,
O Partha, is that by which one, covered by
ignorance, coasiders wrong to be right, and
sees all things in a reverse state.

Thus we see that the basis of the Hindu

Ethical Science is duddki or understanding
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Chap. XVIII, V. 30—32.
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or intellect as affected severally or jointly by
the three gunas, What is right and what is
wrong is always determined by the under-
standing as it is influenced by the three
gunas. In the practical field of ethics, we do
not meet with the action of these three gunas
severally.

When seffwe guna prevails over one’s
understanding, he acquires the highest
spiritual state. He has very little to do in the
world and his actions do not at all cause any
friction. He engages himself, day and night,
in spiritual culture. Again, when a man’s
understanding is over-powered by the fdmasik
tendency, he does no work; he is steeped
hopelessly in lethargy and delusion. These
two classes of men are rare in the world.
Right and wrong deeds, as tested by the
ethical code of man, are the combinations
of these gunas. In the practical world, in
the every day business of man’s life, these

two gunas, the seffwe and tama, have
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nothing or very little to do. The former re-
presents right, and the latter wrong, ten-
dencies. The moral code enjoins men to
follow the former and avoid the latter. But
in the practical field of work, the second,
namely, the raje guna plays the most im-
portant part. It is the self-centering tendency
of man, the attribute of @hankdra or egoism.
It occupies the middle position, and as such,
it sometimes leans towards seffwa and be-
comes satfwa-rdjasik, and again towards
tama and becomes tama-rdjasik. In the
field of business and practical work men are
generally impelled by these two tendéncies.
The ethical code of man is determined by
these two tendencies, namely satéwa-rdjasik
and fama-rdjastk. Any action, that is per-
formed with a self-ful desire in which order
and energy are manifested, is the outcome
of rajz guna. There may be certain actions
which a man may perform with a selfish

motive, but they help the establishment
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of universal order and harmony. For ins-
tance, for the sake of name and reputation
a man gives all his money for the establish-
ment of a charitable institution. A man
petforms religious rites with the desire that
people may take him for a religious man.
In actions like these he is guided by a selfish
desire, and, therefore, they are the outcome of
raja guna. But inasmuch as they do a great
good in the world, and contribute a good
deal towards mitigating human miseries, we
find in them a touch of satfwa guna. Acts
like these are called satfwa-rdjasik. How
many men in the world perform good deeds
unimpelled by selfish desire? How many of
us perform charitable and religious works and
never think of a good mame or reputation?
But generally in the world all charitable in-
stitutions and works of public utility have
name or reputation at the bottom of them.
Inasmuch as all these works, although per.

formed with a selfish motive, lead to results
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beneficial for the world—they are pervaded
by both the saffwae and reje gunas.

Again in many diabolical acts, which dis-
turb the peace of the world and destroy the
lives of men and animals, we find order, energy
and arrangement. For instance, one nation
engages in an unjust war against another
purely actuated by the greed of territorial
possessions, They, to acquire their end, des-
troy many human lives and animals, but dis-
play sufficient order and energy in their work.
Because we find energy, plan and order in
this work it is the cutcome of raja guna.
And because it disorganizes the world, creates
misery and commits error it is the effect of
Zama guna. And both the tendencies pre-
vailing in this act, it is to be called fama-
vdjasik. Such acts are always to be met with
in this practical world. The former class
according to the ethical code, is called right,

and the latter, wrong.
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Although in the field of practical work
and ethics setfwa-rdjasik acts are regarded
as morally right, spiritually they are not
so regarded. It is the saffwa guna only
which predominates in a highly spiritual
state, The Hindu philosophers regard it as
a state in which true knowledge or jndna
reigns. It is a state in which saffwa guna
totally conquers the other two and reigns
-supreme. Self or ehankira is the greatest
enemy to spiritual culture—and this enemy,
one, given to spiritual culture, must abso-
lutely conquer. Such a person does not care
at all for his own self—he looks upon all with
an equal eye. It is a state illumined with
jndna and bhakti—it is a state of tranquility,
peace and pure happiness. It is what a true
Yogin aspires to. Any act, that has the least
tinge of self in it, is regarded by him as
spiritually wrong. What is morally right is
not always spiritually right. That act is abo-
minable and ought to be avoided if it has
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the touth of selfishness although it might do
immense good to the world.

As the intellectual faculties of a man par-
take of the nature of the three gunas, so are
the mental faculties and emotions pervaded
by them. Thus the Gee#a describes the three
sorts of pleasure or enjoyment.*

30—37. Now hear me, O best of the
Blarata race, where the three hinds of plea-

sure or enjoyment are. A sdifwek enjoyment
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is that in which one finds pleasure from re.
petition of enjoyment, which brings an end
to all pain, which is like poison in the begin.
ning, but ambrosia afterwards, which is born
out of serenity and is produced by know.
ledge.

38. A rdjasik enjoyment is that which
arises from a contact of the senses with
their objets and which resembles ambrosia
in the beginning but poison afterwards.

39. A fdmasik enjoyment is that which
deludes the self in the beginning and in its
consequences and which arises from sleep,
indolence and foolishness.

Thus we see that the emotional aspect of
sattwa guna is true happiness begotten of
knowledge. The emotional aspect of raja
guna is selfish attachment and that of fama

guna is infatuation and delusion,

The three gunas are also applicable to the
various faculties of mind such as concentra.
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tion, etc. It is thus the Geefa says touching
this point* :—

33- A sdttwik concentration, O Partha,
is that by which through devotion one controls
the function of the mind, the vital airs and
the senses.

34. A rdjasi# concentration, O Partha, is
that by which through attachment one holds
to religion, and profit wishing for fruit.

35. A tdmasik concentration, O Partha,
is that through which an undiscerning person
does not abandon sleep, fear, serrow, despon-

dency and fear.
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‘We have thus clearly shown that the three
gunas are the three universal tendencies that
govern the relations of the noumenon with
the phenomena, i.¢., that of God with the
universe. They work equally.upon the organic
and incrganic bodies. But these gunas are to
be studied relatively. What is the rdjasik
state in a man is the saffwi# state in the brute,
and what is the famasik state in a man is the
rdjasik in the brute.

Hindu philosophy has clearly shown
the influence of the three gunas upon the
intellectual, mental and physical nature of
man. They have their influence alike upon
the intellect, mind and. body of man. They
regulate: the relation of man with God and
the universe‘arouncll him, Thus the relation
of the three gunas is at the bottom of
the Ifindu metaphysical system. The high- -
est object of man is to seek union ‘with
God, and this union is to- be. accomplished

byT acquir"i‘ng‘ the nature of God, re., the
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well-balanced state of the three gunas. This
equilibrium is again brought about by the
development of the sazffwa guna and this
development is caused by the suppression
of the other two gunas. This is the grand
process of spiritual culture—so many means
of which have been recorded by the spiritual

experiences of the Hindu Rishis.
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CHAPIER V.,

MONISM AND RUALISM.
THIS vast universe which exists hefare us
is in one sense real and in another unreal
It is both real and unreal. It isreal and
eternal for the work of the universe is going
on in a regular order from time immemorial
and it will go on ever in the same way.
We perceive in this universe merely the
change of forms, places and circumstances,
but nothing disappears for good.

Though in this sense the universe is consi-
dered real, but in another sense it is unreal.
It has no independent existence or power of
its own. The Divine Knowledge and Will
are its all. It appears as real for ever but, in
sooth, it is non-real* It is said in the Yoga
Vdsistha -—

» gfy u; vrE®: TR ¥ AW |
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£ As there is light as long as the lamp exish,,
as there is day as long as the sun shines, as
there is scent as long as the flower exists, so
the universe appears as real on account of
the presence of the real and intelligent
Brahman.”

That which exists for ever in the same
state and condition is indeed real. But such
is not the case with this universe. Everything
contained in it suffers change at every
moment, Therefore the universe is not real.
Even the atoms, which are the ingredients for
the construction of the various objects of the
world, are nat eternal and independent, other-
wise they would not have submitted to the
will of Providence., They all work in one
regular and harmonious order arranged by
Providence. And thus they are subject to
the Divine Will,

Although the universe has no independent
existence of its own, still it is not a mere

figment of fiction, it is no illusion,~for it is
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pervaded by order and harmony. ' Thus it is
both real and non-real. It has an existence
no doubt, but that is not independent but
dependent. 1t depends on the power and
Will of Providence.

As this universe is not identical with
Brahman, so our individual soul is not the
Divine Self. Nor it is a material object. 1t
cmanates from Brahman and it is dependent
on the Power and Will of Brahman. The
relation between the individual soul and the
Divine Soul is thus described in the Katha
U'panishad +—*

i Two have entered into a cave situate in
the most excellent part of the body. Of them

one reaps the fruits of Karma (action ) and
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the other distributes them. Persons knowing
Brahman describe them as the shadow and
ray.” .
The great Hindu Lawgiver Manu
says¥ :m

“ Besides The Great Soul there is another
which is called individual soul, which is born
with the body and which enjoys happiness
and suffers misery.”

It is again said in the Prasma Upani.
shad —t

“He sees, touch;as, hears, smells, tastes,
perceives, understands. He is the doer and
the Purusha endued with discriminative know-

ledge. He exists in the undecaying.”
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The monistic philosophers of the preseni
age hold that all objects and creatures of the
world are Brahman devoid of avidyd ( nesci-
ence ), For how can a second object save
Brahman appear? There was nothing before
the creation. Only Ged Himself existed in
his full form. He thought of multiplying
himself and became manifold. So they con-
sider this universe, the individual soul, and
the Brahman as all identical. This view,
however, cannot be accepted fully. Every
object in the world cannot be Brahman void

of avidyd.

That All-Intelligence Being who exists in
our hearts as a witness, and by whese Being
and Presence in us we live, is Brahman. He
is our Life of life; He is our self. Monism,
tinged with this conception of dualism, is true
monism, One cannot acquire the true know-
ledge of the science of Brahman unless he
views monism in this light. The Lord Shiva
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i the Awldrnava Tantram thus speaks on

the subject® ;—

“Some uphold the doctrines of adwaita
( monistic) system and some those of the
dwarta (dualistic ) system. True philosophy
is neither absolutely monistic nor absolutely

dualistic, but is a combination of the hoth.”

The Patriatch Daksha has also supported
the same view. In the Dakshasmrits we

readt :—

“ Monism and dualism cannot be des-
cribed. Absolute monism or dualism is no
good : a combination of the both leads to the

attainment of the greatest object.”

» e arafessia Fafwwmia 20
wA A® A safe Faralzaikiano

T WL qATRA TAIFE A6 7 |
« ¥4 wlomdafpd@aaramame.



HINDU METAPHYSICS. 83

The greatest religious teacher Rémédnuja
has thus spoken against monism* ;.

“ Hoping that [ will be freed from endless
miseries, and will enjoy eternal felicity, I
hear and think of God.”t

And again :—
~ “H emancipation is acquired by destroy-
ing the significance of the word ‘1’ I fly
away even at the smell of such a topic re-
garding this world.”

Thus we see that Daksha and other
Brahmavadins have held that emancipation
is not attained unless one can drive away
from his mind the ideas of “1 and ine,”
whereas Rdmidnuja has gone to the other
pole and opposes the idea of destroying the

+ frranfEag @ smRaeaE |UZ |
wAgufa wremat saedY uawd o
+ weafam® ¥ O seraTwia |

wqyzizal A TRAA A |
]



86 OUTLINES OF

conception of “I and mine.” These differ-
ences are, however, very superficial and both
the schools are, in reality, at one. By des-
troying the conception of mineness one
dedicates himself entirely to the Will of
Providence. He sees nothing else in this
universe but Brahman., But by preserving the
conception of mineness, Rdmdnuja wants to
prove the existence of individual soul which
the adwaitavddins or the followers of monism

deny.
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CHAPTR VI

CAN MAN KNCW GOD.

THIS is one of the most momentous ques-
tions which the Rishis have tried to answer
in their sacred writings. All the Hindu
scriptural works, beginning with the Upani-
éhadas, the gnostic portion of the Vedas,
have tried to prove conclusively that by going
through "a course of systematic mental and
spiritual discipline man can know God. The
highest object of human existence is to
know his Creator, to learn for himself the
relation existing between him and God for
this is the panacea of all mental and physical
evils, The Rishis have always held that man
can know God, but spiritual discipline is a
condition precedent for such a knowledge.
In the Prasnopanishad we find the Rishi
Pipplada sending away six enquirers after God
f(;r another year of disciplinary exercises, say-

ing,~* Go ye and spend another year more
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by leading the life of celibacy, by practising
asceticism and cherishing Skraddid ( reveren-
tial ) faith,'*

Thus we see that it is possible for man
to know God, but he must go through spiritual
discipline before he is qualified for the task.
The nature of this discipline is also in-
dicated in the same Upanishad. The enquirer
after God must lead the life of celibacy, that
is, he must give his whole-minded attention
to his great work—having no family attach.
ments in the world to perturb his mind.
Secondly, he must practise penances, for that
will still all mental disturbances and qualify
him both mentally and physically for his
work. And thirdly, he must have Sreddii,
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reverential faith, It is always seen that no
sne can accomplish a task, however insigni-
ficant it may be, unless he is earnest about it.
Earnestness is the key-note of success. A
man must have faith in God and it is then
only that by dint of spiritual discipline he

would know God.

In the last Prasna the Rishi says that
God resides in our inner self—and if one
can know Him he is saved from death, i,

he acquires immortality.

In the same manner we find in the Chlan-
dogya Upanishad that Satyakama Javala is
turned away to tend his teacher’s cattle. He
was put to such a hardship only for being
qualified for receiving Instructions in the
knowledge of Brahman. This was intended
as a period of apprenticeship when he would
acquire all the qualifications, such as concen.
tration, meditation, reverence, faith, etc,, and
afterwards with a little help of his master
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acquire the knowledge of Brahman. Thus we
see that the Rishis felt the difficulty of know-
ing God but never felt that it was impossible
to know Him. They only say that spiritual
discipline and a competent teacher ( Satguru ;
are required hy an enquirer after God. Says
the Rishi j—

“ Arise, awake, seek competent teacher
and try to know God. The wise say that,
that way is as difficult to pass as the sharp
edge of a razor,”

Texts like these and a thousand others
from the Hindu Scriptural works conclusively
prove that if is possible for man to know
God. It is the highest end of man’s exis-
tence, The anly one thing necessary for him
for the purpose, is to qualify himself for the
same by a sort of spiritual discipline. Im-
purity and restlessness of heart are consider-
ed by them as obstacles ta the acquirement
of a divine knowledge, The Divine Lay, the
“ Bhagavad Geeta,” has also pointed out these
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obstacles of spiritual culture. Mind must be
purged off all evil desires and be concen.
trated on the meditation of the Supreme
Self. This is the Yoga of the Hindy Rishis.
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CHAPTER VII.

GOD VISICN.

WHEN a man engages himself in the medita.
tion of Self, he perceives the existence of a
superior power in all his mental and physical
activities. Blood runs in his veins; the
stomach disgests the food ; all organs perform
their respective functions; the mind thinks;
the words come out. In all these mental and
physical actions the man perceives the exist-
ence of a Higher Power or Force which
animates him and sets to action all his physi-
cal and mental functions. When this percep-
tion of a Higher Force both in the inner self
and in the external world grows deeeper, it
is designated God-vision in a man. By God-
vision Hindu Rishis never meant the seeing
of God like a physical object, which a man
can see with his naked eyes as he does the
various external objects around him. It is

the vivid realisation of the presence of the
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Almighty Power in his own self and in the
world out-side. It is a possibility which they
have declared in unmistakeable terms in their
sacred works. By continued meditation on
one's own self and his relation with the
Supreme Self, a man can perceive the pre-
sence of God everywhere.

When we think seriously about our self,
the constitution of a man and his relation
with the physical world, we perceive that the
senscs are not the agents of all the works
that we do, for they cannot themselves per-
form any work and have no power to deter-
mine the fruits thereof. It is the soul which
is the direct agent. So the soul is only the
agent of all works and the enjoyer of their
fruits. As soon as this fact is determined
by us we can clearly apprehend that our in-
dividual soul is an emanation of the Supreme
Soul and we are absolutely powerless in all
our actions. There is the presence of an

Almighty Hand in all our works, It is He
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who makes us work and it is He whose pre-
sence permeates our own self and the entire
universe.

But this perception of the Supreme Power
is realised by spiritual culture. When we
vividly realise that there is a Supreme Power
always present in us, we gradually consign
ourselves absolutely to His mercy., We realise
that we arc nothing. We live, move and have
our being in the Supreme Power. We can-
not do away with the great power which he
exercises over all our actions. We are then
constrained to depend on llim eatirely, We
cannot but then feel that God is alwdys with
us. We see him in our own self, we perceive
his presence in the actions of our senscs and
we see him in all the external objects.  Qut
individuality is immersed in the Omnipre.
sence of the Almighty and we are convineed
that the Divine Will is all-powerful and it ix
He who exists everywhere. In this stage of

spiritual culture when a man pereeives his
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own self and the entire universe as being
identical with the Supreme Self that God-
vision is acquired by Him. A real Yogin, a
real Sannyasin enjoys this eternal bliss of

God-vision in this world,
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CHAPTER VIIL

SEEKING AFTER GOD.

THE most important factor, in the forma-
tion of a spiritual life, according to the Hindu
Rishis, is the hankering after God. A man
must seek God with all the earnestness and
yearning which his little soul is capable of,
and it is then only that he can eschew world.-
liness, envy, egoism, cenceit and pride, and
other enemies of spiritual life. A beautiful
anecdote, illustrating this point, occurs in the
sixth chapter of the first book of Bhagavat-
puranam. Narada says to Vydsa :— _

* In that dreary solitary forest I sat under
a Pipal tree fixing my soul on the meditation
of the Great Soul in pursuance of the in-
structions com nunicated by my spiritual guide.
While meditating devotedly on His lotus
feet, | began to shed tears out of excessive
anxiety. There and then Harl appeared in

my soul. Out of excessive love the hairs of
9
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iy body stood on their end and my heart
sank in a flood of joy. I lost all conscious-
ness, interpal and external. As soon as the
fit was over I could see no longer that charm.
ing form of the Lord destructive of all sor-
rows. Anxiously and with my heart agitated
I began to search about. Again to behold
him I concentraled my mind in a solitary
forest, but could not see Him. I grew im.
patient and miserable. Then while I was
engaged in his adoration in the man-less woods
that Purusha, in sweet and grave accents,
said, removing the grief of my soul—"“0
Nérada, you will not be able to see me in this
life. Those, whose impurities begotten by
desire and envy have not been dissipated,
cannot see me. But I manifested myself to
you once only to increase your hankering
after me. When this yearning for obtaining
me increases in the heart of a pious man he
relinquishes all desires of his heart. By seek-
ing me for a long time you will acquire
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reverential faith in me; and renouncing this
region, contaminated by desire and envy, you
will be recognized as one of my votaries.”
This picture of a devotee’s life, painted
by the celebrated author of the Bhagavat
unlocks the portal of spiritual culture. Itis
not an unfrequent occurrence in the lives of
saints and religious men that they occasion-
ally are favoured with the vision of God. In
their devotional exercises they, on a lucky
moment, come, as if were, face to face, with
the Great Object of their devotion. The
Divine Light flashes profusely on their soul,
and they are immersed in the perennial flow
of the Divine Love. This state of God-Con-
sciousness, however, does not last long and
they again hanker after Him. This state of
forgetting one's self in the majestic and all-
pervading presence of the Almighty, is the
happiest stage of spiritual culture, and so
every devotee pants for it. Thete is no end

of misery and affliction if one loses it after
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having once obtained it. The devolee, in his
miserable wretchedness, asks, * Why my Lord
appears before me and then leaves me alone.”
The reply to this query is embodied in the
words of the saint Ndrada. The occasional
flood of Divine consciousness, coming down
from its ethereal height upan the human soul,
is intended, by the All-Merciful Ged, to
awaken in the mind of the devotee an cager
desire, a yearning, nay a hankering, to find
Him out. For it is this earnest seeking—this
hankering that paves the way to communion
with God. When the mind of a man is
possessed entirely by such a strong desire—
his all other impulses are gradually curbed—
his passions are subdued, and ultimately his
mind is full of hankering after God. When
the desire to see God grows strong in the
mind of the devotee it reigns supreme over
all other desires. He gives up worldliness—
he does not seek riches and other com-

forts of life—he is not jealous of others—he
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does not think too much of himself. All his
passions and desires become hand-maids of
one supreme desire to find out the Creator
of the world—to go to the Great Object of
his devotion. He is led by this strong desire
—and nothing on earth can stand firm before
this divine flood. The man-soul, urged on
by a strong dominant soul, makes a pilgrim-
age to the Divine Soul. Influenced by a
powerful yearning the human consciousness is
immersed in the Divine consciousness.

Such then, according to the Rishis, is the
true ideal of a religious man. In human
society the expression is a misnomer. A
moral man, one who observes the law;', of the
saciety, a charitable man, one who helps the
needy, a good man, a kind man, generally
passes for a religious man. He is held in the
highest esteem by his own community, and is
regarded as a shining star to whom many-
resort for help and guidance. But mere

abstract morality cannot take a man to the
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Divine shore. Charity will not take him t¢
the Lord. He may be a gbod man to-day-—
there is no wonder if he will be quite a
different man the day next. There is no
absolute security that he will gradually ad-
vance in his spiritual life. There is no gua-
rantee that he will steer clear of the Scyllas
and Charybdis of the world. His boat of life
may, on an unfortunate day and in an un-
lucky moment, strike against the treacherous
rock of worldiiness, The world is beset with
temptations and perils. Numerous enemics
of spiritual life are stalking all over the world
day and night. The only safeguard against
them is the hankering after God. If the
devotece seeks Him earnestly-—all the pass-
fons and impulses of his mind will fade
away—and he will be a proof against all the
temptations of the world. This hankering
after God is the very backbone of spiritual
life. Without it no one can carry on spiri-

tual exercises, without it no one can sce God
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in this life, and without it no devotee can
ever experience God-Consciousness in  his

soul.
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CHAPJVER [X.

THE THEORY OF A PERSONAL GOD,

THE word Braiman, in Hindu scriptural
texts, signifies impersonal, absolute God, and
Is'wara conveys the idea of a personal God.
Now who is /s'wara 7—*From whom ori-
ginates birth, sustentation and dissolution
of the universe. He is the Eternal, the
Pure, the ever-Free, the Omnipotent, the
Omniscient, the All-Merciful, Teacher of all
teachers.” He is elsewhere described as
*the embodiment of inexpressible Love.”
These are the definitions of a Personal
(iad which we meet with in Hindu scriptural
wrilings. Are there then two Gods? No—
The impersdnal, absolute, ever-existent, all-
knowing .and all-blissful God of the philo-
sopher is the same as the God of love. The
Impersonal and the Personal are one and the
same. That which is Brakman is also /s'wara.

When it is inactive it is called Brahman and
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when active, as creating, preserving and des-
troying the universe it is called /s'wara. Are
Brahman and his powers different ? They are
same when one acquires the knowledge of
the Absolute,

Sri Ramkrishna thus beautifully expresses
himself on this point.

“They are identical after one attains the
knowledge of the Absolute. Thus a gem
and its brightness are one. To think of the
brightness of a gem, one has to think of
the gem. Thus, too, milk and its white-
ness are one. To think of the one, one has
to think of the other. But this conscious-
ness of the identity does not come until the
realization of the Absolute. This realization
is Samadhi—( mental concentration ) in which
the twenty-four Tattwas ( the Sankhya cate-
gories ) are left behind; not even the ego
remains, What is felt in Samadhi, cannot
be expressed. Coming down from Samadhi

one can give only a faint glimpse of the
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stale. When after Samadhi breaks I utter
‘aum, aum,’ then I have alrcady come down
a hundred steps lower. Brahman is beyond
the Vedas and the S’astras, and is beyond
all expressions. There is neither ‘1’ nor
‘you.!

“So long asthereare ‘1’ and 'you,” so long
as there is consciousness that I am praying
or meditating there is also the consciousness
that you (God) are hearing my prayers. There
is the consciousness that God is a person.
There will remain the consciousness You
are the master, I am the servant,” ‘ You are
the whole and I am the part, ‘You are the
mother and [ am the son,” and so on. [ am
one thing, you are another. This is differen-
tiation. It is He who causes this differen.
tiation. Hence comes discrimination as bes
tween light and darkness, man and woman
and so on. So long as there is this difference,
one has to admit the personal God. It is He

who keeps the ‘1’ in us. Discriminate how
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mach you like, the ‘1’ does not disappear.
Thus He manifests Himself as a Person.

“ Therefore so long as there is the ‘I’ there
is differentiation. None can say that Brahman
15 without attributes and every one has to
admit Saguna Brgkman."*

The Brakman is one without a second.
But it is impossible to love and worship such
an abstraction. So the devotee worships the
relative aspect of Brehman which is Is'wara
—~The Supreme Ruler.

Brakhman is the real substance or the
absolute reality and fs'wara is its highest
manifestation. The human mind, limited as
it 1s, cannot concelve an absolute absiraction.
So whenever any conception of Brakman, by
a human mind, is possible, it is of its aspect
as [s'wara or the Personal Creator of the
universc. Creation is eternal and so alsb is

{s'wara. He rules the universe and guides

* Leaves from the Gospel of Sri Ram Krishwa.—
{ according to M ).
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the form and life of all sentient, and in.
sentient, beings. A Bhakta always worships
God as a Personal God. There can be no
worship of an impersonal God. it can be
offered to Brahman only in his personal
aspect. The way to the Absolute is very
difficuit, and people cannot devote themselves
to the Lord in his impersonal aspect.

The worship of a Personal God is, indeed,
very sweet te a worshipper. It specdly
develops spirituality in a man—it does away
with human mperfections—and takes a man
nearer to God.

All classes of philosophers and students
admit directly or indirectly the doctrine of a
personal God. Religious aspirants have been
divided by the Hindu Rishis into two classes,
vig., the Jndnin—one who busies himself ox-
clusively with the knowledge of God, and the
Karmin and Bhakta—one who has faith in
Personal God and dedicates himself entively
to MHis service. The former is a student of

10
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Religious Philosopby and follows the process
of elimination in coming by a definite know-
ledge of the existence of the Supreme Being.
In his attempt to find out the true nature of
Divine Being, he declares,—* Not this! Not
this [’ He eliminutes the changeable and the
gross, and gets at the eternal ground—the
undecaying and everlasting Soul of all beings.
He represents the rationalistic school of philo-
sophers. This class of aspirants, too, though
the highest object of their spiritual discipline
is to know the Absolute, Impersonal Self,
cannot but admit the existence of a Personal
Giod to a certain extent as the Creator of the
universe. Creation implies will and ntelli-
gence, and this necessarily indicates a Per-
sonal Creator. It Is said in the Bhagavad

(Geeta :*

¢ TUR; JEUGHA AT JTINA: |
A Mwwgarfase farwaeg Sw:

Chapt, 15 Verse 17.
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‘“ But there is another, namely the Supreme
Being, called Paramatman, who being the
everlasting Lord and pervading the three
worl'cls, sustains them.”

It is then only a Jnanin acquires the
highest spiritual culture when he sees Visu-
deva (God) in every thing. It is said in the
Geeta ¥

“The man of knowledge reaches Me at
the end of many lives. But such a high-.
souled man is exceedingly rare who thinks
that Vésudeva is all this (every thing and all
things of the universe.)”

The Karmin or Bhakta, however, thinks
and works in a different line. He begins with
his own self, Heis a man and as such has

all the desires and tendencies of a man. He

* YT ARATHR NI RT 7URA |
g ARfaf® @ aeiwT ggw e |

Chapt. 17, Verse 19,
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realizes his own weakness and seeks the care
and help of an all-perfect Being. He wants
to purify his desires, his thoughts and actions.
He wants to elevate his own self and endea-
vours to develop the divinity in man, He bas
love in him, but this feeling is not purified
unless it is fixed upon a Being who is the
impersonation of pure love. He has.a desire
for action—but no action is purified unless he
dedicates the [ruits of it to a Supreme Person
who is not affected by it. The more be secks
such a Perfect Being—the Perfect Embodi-
ment of all virtues—the more he realizes the
presence of a Great Personality in every thing
around him. He sees God in Nature, he secs
His manifestation in all the beautiful objects of
creation around him, he realizes His great pre-
sence and power in his inner self, he feels His
great love in his every day life. God i3 in
him, in every thing around him and in every
thing he possesses or does. The God of a
Bhakta is thus a personal God to whom he
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appeals in his weak moments, whose help he
seeks in what he does and to whose great will

he unconditionally surrenders himself.
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CHAPI'ER X.

YOGA DR COMMUNION WITH GOD.

THE highest attempt of a man’s spiritual life,
the Hindu Philosophers hold, is to seek union
with God. They‘are not satisfied with merely
knowing the nature and attributes of the
Supreme Almighty, but have always attempted
to be at one with Him through spiritual cul-
ture. This unification of the human soul with
the Divine Soul, this communion of the man;
soul with the God-soul is called by the Hindu
Rishis Yoga. This Yoga, this union was
regarded by the Rishis as the sumelam-bonum
of spiritual culture. To the modern scientists
and rationalists it is considered as a bundle
of superstitions and prejudices—a thoroughly
unscientific heathen practice. It is a stum.
bling block to modern philosophers. That it
is mixed up with erroneous and unscientific
practices, we do not gainsay. Hindu religious

life is a structure of ages: it has passed



110 OUTLINES OF

through many cycles of revolution, depreda-
tions of time and oppressions of conquerors.
Like other legacies of the Rishis it is coated
with crusts of abuses. He, who, however,
wishes to study impartially the various forms
of Hindu theology and philosophy, the various
modes of their spiritual culture, must not be
guided by the many abuses he will super-
ficially meet. He must go deep into the
essence of things. If he wishes to do justice
to the religious belief of this great and ancient
nation, who rose high up in philosophy,
literature and science before other nations
had passed over embryonic existence, he must
look beneath the surface of things and go
deep into them.

We will first describe how the Rishis of
the various periods saw God or how the
Merciful Almighty revealed Himself to hu-
manity and we will next describe how they
attempted to reach Him.

Thousands of years before the birth of
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Christ there came a race from Central Asia
and settled in the fertile plains of the Punjab.
When they came they had very little idea
of God and religion. When they settled in
this Jand of five rivers they saw the beautiful
phenomena of Nature before them. There
was the majestic Himalaya, the blue azure sky
over their head, the mighty flowing rivers run-
ning to the sea, the stars, the moon and the
sun moving eternally on high. These beauties
of nature first arrested their infant attention
and they began to find out for themselves
who created and regulated all these pheno-
mena of nature. This is the period of the
Rig-Veda. The Vedic Rishi is just ushered
into existence. He sees the sun, cannot find
out what it is and struck with reverence and
awe he sits down and hows unto it. He sees
the storm and does not know how does it
come ; filled with terror he tries to propitiate
it. He sees the beautiful moon and sings its

beauties, He sees the rain, finds it useful
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and worships it. Everything he sees fills
him with wonder and admiration. Nature
appears to him a great mystery which he
cannot unravel. Therefore, filled with wonder,
admiration and awe he worships, adores,
praises and magnifies every extraordinary
phenomenon he sees. Thus the Vedic Rishi
sees God in Nature ; and he offers the warmest
thanks of his heart to the various phenomena,
the sun, the wind, and the rivers as to his best
benefactors. It is not the phenomena them-
selves that they worship but the Force be-
hind them, the mysterious something which
they can not know. They saw behind the
veil of Nature a personal God of love and
power. Thus the worship of a mysterious,
all-powerful and all-merciful force was the
first stage in the religious life of the Hindus.

In the second period the Rishis tried to
see God in their own inner nature. From the
external nature they withdrew themselves to

human nature. They began to know for them-
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selves the relation of a man with God, the
relation of the human soul with the Divine
soul. They began to think of the attributes
of God. The Rishis of this period were not
like their predecessors busy with observation
but with introspection. His spontaneous God-
conscipusness has developed into reflective
God-consciousness. He has done with the
outside world, he has done with the materials
furnished by the senses and began the work of
philosophical reflection regarding the nature
and attributes of God. In this period we
find a number of elaborate and thoughtful
treatises written by the Rishis called the
Upanishads. In this period the Rishi at-
tempted to go to the Unseen through the
inner depths of his nature. He tried to uhitg
spirit with spirit, his own self with the Great
Self. In this period God manifested Himself
to humanity through buman soul.

In the third period the Rishis began to see

manifestations of the Divinity amongst man- -
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kind. The personal God of love and power
came down amongst themselves to lead them
on in the path of morality and spirituality.
They saw the All-merciful and Omnipotent
God revealed in men. He came down and
lived amongst them as one of them. He
guided his votaries by his own character and
advice. He wanted to show men what an
ideal man should be. He wanted to direct
them how they would most easily go to Him,
This is the revelation of Providence in

history—the manifestation of the Divinity

in mankind. The people saw Lord’'s didhutfis

or manifestations in the great men of the

world. They found themselves as insignificant

beings before those great men. The Lord, by

His own life and conduct, showed the world

the easiest way of going to Him. This is the

Pouranic period of the Hindu religious faith.

The Lord, in the Geefa, thus says about His:
coming down amongst men.

“ For protecting the pious and suppressing
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iniquity 1 come down to the world at various
Yugas.” The All-Merciful Lord descends in
a human form on earth to lead away His own
men from the path of iniquity.*

It is thus that God revealed Himself to
humanity at three different periods—Arst
through the external Nature to the Rishis of
the Vedic period, through the inner nature of
man to the Rishis of the Upanishad period,
and by incarnating Himsel{ amongst mankind
as one of them to the Rishis and people of
the Pouranic period. When the Lord thus
manifested himself at each period, the Rishis
tried to go to Him—endeavoured to see Him.
Hinduism does not consist merely in a blind
faith in dogmas and theories but in struggles
and attempts to know God, and to be at one

with Him. Thus we find three means, three

« qfomrerreTgat fammare g
wirdenguraty awafa gt gt «

1t
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roads of communion with the Deity pointed’
out by the spiritual experiences of the Hindu
dages.

In the Vedic period the Rishis wanted to
propitiate their Personal God of love and
power by performing religious sacrifices and
rites. In the earliest stage of a religious life
A man tries to go to God through works.
They realized the presence of a mysterious
force through Nature's works and regarded it
as an All-Merciful Father. They thought that
the means of going to Him lay through reli-
gious rites and ceremonies—Vajnas per-
formed teo propitiate Him and they offered
Him grateful thanks for the many blessings
He daily showered on them. Thus the road to
the Divinity was through religious works.
This is called Karmakdnda in Vedic parlance
.ot Karma-Yoga in popular phraseology. It
means tbat communion with the Supreme
Soul may be secured through works. To

the Vedic Rishis ‘these works were Yajnas
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or religious sacrifices—to every ordinary man
they are his every day duties, sacred and
otherwise. The Vedic Rishis declared
‘’There is our All-Merciful, All-Poewerful God,
our Father, Friend and Benefactor in Nature.
There we see Him in His own handi-works.
We can go to Him through religious rites.
Yajnas must be performed to please Him,
to offer Him our grateful thanks—for He is
so kind, and He protects us in every diffi-
culty.” This was a child-like, simple faith,
a belief in the Personal God of love and
power. They pondered over Nature’s works,
beautiful and sublime. They looked .wonderlf
ingly on snow-clad hills, majestic oceans,
flowing rivers carrying down rocks and trees,
thunder, storm, rain, the sun, the moon and
the planets, and behind each of them they saw
a great force, a person quickening and regula.
ting them. This Person was a great bene-
factor, kind to them like their father on earth,
nay greater and more kind than he. Physical
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Nature to the Rishis was not opaque but
transparent. It opened its matertal wall and
showed to the seers a great force, a great
person sitting behind all. Simple, child-like,
and innocent as they were, their faith had not
assumed any theological form, Their reli-
gious belief is neither pantheism, nor poly-
theism ;—it is what it is, call it by any name
you like, And so they eagerly tried to go to
this kind Father., They could not but do
without Him. To forget him, to overlook
Him was a psychological impossibility with
them. They performed every sort of cere.
mony to please and thank Him, Thus the
great road, with the Vedic Rishis, lay through
Yajnas, rituals, and ceremonials, organized
by their infant intellect, which all now pass
by the name of Karma.Kénda. They did
not know to give any name to their reliéious
belief and ceremonies. This the subsequent
philosophers did. And this road to God

through religious rites was afterwards extend.
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ed to all works that a'man performs. The
subsequent philosophers, the men of faith,
who afterwards flourished, en account of their
culture and reflective power, arrived at the
conclusion that men can go te God through
works, his daily works, religious and other-
wise, provided that he dedicates the fruits
thereof, without any selfish interest whatso-
ever, to the Almighty,—provided that he sacri-
fices his self therein like the Vedic Rishis.
While performing Yaejmas the Vedic Rishis
had no selfish desire whatever—they did not
know what self is-—they performed them
spontanecusly without any consideration what-
ever for fruit. They moved, lived and had
their being in the overwhelming power of
Providence. And every thing they did was
for their Great Father, Great. Friend  and
Great Benefactor. Whatever they wanted,
they got from Him. He helped them, He
.guided them, He led them on in their life.
What they had to do was to thank Him only.



126 " OUTLINES OFf

Thus they had no idea of self in what they
did.

Therefore subsequently when this road
was pointed out by the Rishis for humanity,
they had to declare for safeguarding them,—
“ Go to God, see Him, approach Him through
your works ; you will succeed if you try to
approach him through what you every day
do, provided that you kill your self, forget
vourself and do everything for the All-Merci.
ful Father.” This is the real Karma-Yopa of
the Hindus,

God revealed Himself, in the second
period, to the Rishis of the Upanishad
through the inner man. The religious belief
of the Hindus had assumed a definite shape at
this period. The child had gradually passed
into youth and entered upon the domain of
thought. He began to philosophise and
reflect. The child-like faith and religion of

-the Vedic Rishis taok the form of theology.
- The work of observation was over and that of
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retrospection  and reflection set in. The
Rishi no longer adores and magnifies the
objects of Nature and reverentially sings
their praises. Now he contemplates upon the
nature and attributes of God in his own
inner nature. He is not busy with the external
Nature but with the inner nature. And God
reveals Himself to him through his own soul,
He does not seek any external medium, he
does not much care for religious rites and
ceremonies and wholly withdraws himseif
from matter. He has thought out and solved
many metaphysical problems of importance
for himself. He has discovered the nature
of human soul. He has, through_ reflection
and philosophic thinking, arrived at the con.
clusion that by which the soul sees form,
by which it hears sound, by which it appre-
hends smell, by which it expresses speech,
by which it distinguishes what is of gaod, and
what is not of good, taste, the heart, the
mind, knowledge about one’s self, knowledge
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of the sixty-four sciences, knowledge of what
is practicable, etc., perseverance, desire, sub-
mission, are the names of knowledge and
attributes " of the human. soul, ‘ Inferior
Brahma,” and are not attributes of the
“Superior Brahma which has no form whatso-
ever.” The Rishi, with his awakened philo-
sophic understanding, prays:—* From the
unreal lead me to the real, from darkness
lead me to light, from death lead me to
immortality.” He seeks the true knowledge
of the universe—he tries to know what is
real and arrives at a conclusion. The Rishi
says :—

“A husband 1s loved not because you
love the husband, but because you love (in
him} the Divine Spirit { Atma, the Absclute
self ). A wife is loved not because we love
the wife, but because we love (in her) the
Divine Spirit. Children are loved not because
we love the children, but because we love the
Divine Spirit in them, This spirit it is which
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we love when we (seem to) love wealth, the
Brahmanas, the Kshatriyas, this world, the
Devas, all beings, and this universe. The
Divine Spirit, O beloved wife, is to be seen, to
be heard, to be perceived, and to be meditated
upon. If we see, perceive, hear and know
him, O Maitreyi, then this whole universe is
known to us.”” Thus the Rishi sees the Divine
Spirit everywhere, in his own self, in his own
wife and children, in the universe around him.
Thus the God reveals Himself through the
inner self—the inner nature of man. The
Rishi seeks the union of his own self with the
Great self, the union of spirit with spirit. He
retires from the din and bustle of the world
and engages in contemplation. He withdraws
his heart from all sensible objects, from ail
temporal thoughts and cares. He does not
care for riches, does not care for creature com-
forts, does not care {or objective surroundings
and endeavours to fix his atteation immo-

veably on the Eternal Spirit. This he tries by
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mental concentration. He controls all his
thoughts and desires by contemplating upon
the nature and attributes of the Eternal Self.
He finds that desire is his great enemy and
self is the rock-wall that stands in the way of
his going to the exalted throne of the Al-
mighty. Every impure wish, every selfish
desire hinders concentration. He therefore
attempts, nay struggles life and death, to
conquer the arch-enemy. He loses himself in
contemplation. While meditating on the
altributes of God he forgets his own self—
and finds himself entirely in the Supreme
Soul. His soul communes with the Great Soul,
his all is immersed in the Great All. His soul
makes a pilgrimage, through the Scyllas and
Charybdis of worldly desires and passions,
to the Almighty’s omniscient and omnipotent
presence. He finds eternal bliss there, and
ever and anon he lives there eternally. This
is the communion of the human soul with the

Divine soul—this is the communion of spirit



HINDU METAPHYSICS. 13§

with spirit; and this communion is arrived
at through contemplation, through knowledge
of the Real Absolute, through mental con-
centration, through a control of the senses,
and mental and intellectual faculties. When
a person comes to know that every thing is
anreal except God, who is Real, every thing
is related except God who is Absolute; when
he comes to know that the soul within him is
an emanation of the Great soul, when he sees
the Divinity revealed in his own seli—he
seeks this union of soul with soul. He sinks
his own individuality down and contemplates
on the Real, Absolute God through the pro.
cess of mental concentration. The human,
is at one with the Divine, Soul—he sees
duality in unity and unity in duality. Separa-
tion becomes a psychological and moral
impossibility for the Rishi, This communion
of Spirit with spirit is called the Funana-Yoga
of the Hindus and this is the highest form of
- subjective Yoga. The Yogin has been able
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to drive away all the impure thoughts and
desires ; by his true knowledge, he has known
his own relation with God. No anxiety, no
care disturbs the equanimity of his mind and
God abides eternally in his mind and heart.
He feels the all-abiding presence in his own
self and he is associated permanently with
the Eternal.

In the third period Providence reveals
Himself through history. People see His
miracles in their every day life—they see the
All-Merciful and All-Powerful hand of the
Deity in what they do. God comes down
amongst them and manifests Himsell in
them. His §idkutis are seen in the world.
He directly guides His own incarnations or
Avatdrs. They are the light-houses for
guiding safely’ the vessel of life in the
ocean of the world. God shows the path of
morality and spirituality to mankind by- His
own life and conduct as a man, When they

see extraordinary virtues and spiritual powers
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in a2 man, when they find in him what are
missing in them they bow unto him and re-
gard him as God incarnate, as an Avafdr of
the Omnipotent Deity. H mankind see
amongst them one of super-human intellect
and maoral sense, they cannot but admire
him ; especially when they are laden with the
weight of worldliness and sins, they cannot
but admire him and venerate him. When
such a person loves them, not in the way as
they love others, when he helps them without
any desire for a return, when he lends them a
sympathetic and helping hand in their difficulty
and misfortune without any selfish motive
whatsoever, they cannot but love hint reveren-
tially and have an implicit faith in him.
These shining lights enlighten people, who
improve spiritually and morally when they are
in their company. Thus people cherish a
personal love and reverence for this super-
human being or Avatdr. They are so much

drawn and attracted by this grand and extra-
12
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ordinary personality that they cannot live for
A moment estranged from him. They follow
him implicitly and regard him as God coming
down to save them. Gradually people
advance so much in love and faith that they
cannot think of any thing else but him; they
are so unconsciously led by him that they
cannot think themselves separate from him.
This 1mplicit faith in, and reverence for, the
Deity, is called by the Hindus Bhakfi-Yoga
ot communion with God through reverential
faith.

This is the highest stage in the spiritual
life of a man. The Yogin forgets himself
entirely in his reverential love for God. His
Jove is so overwhelming that he sees himself
perfectly at one with God. Because bhe
loves Him ardently, he carries out every
desire of His withlove. Because he has faith
in Him, he submits himself unconditionally to
His decree. He does not consider himself as

separate from Him. He sacrifices his own
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self at the altar of his Sovereign’s All-will.
He dedicates every thing he possesses on
earth to his God—whatever is his, it becomes
"His. In short, his little personality is merged
in the Great Personality. His wife, children,
earthly possessions, religious rites, penances,
thoughts, meditations are all centred in Him.
He works in the world by His mandate. He
has no voice of his own. He does whatever
the Lord commands him to do. He works in
the world, because the Lord wills him to do so
—he gains success, because such is the will of
God—he meets with failure, because such is
the decree of the All-Wise Providence. He
sinks himself down in the Almighty. Such
is the outcome of reverential love or Bhakti.
In such a state he can have no impure
desire, because he knows that his Lord does
not like it. He performs charities disinterest-
edly or else the Lord will be offended with
him. He dares not offer anything with an

impure heart for every thing goes to the Lord.
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He dares not eat an impure food for he must
dedicate it to his Lord before he can take it.
Thus a man finds himself at one with God
through reverential faith. This is the highest
development of spiritual life; and pictures
of this Bhakti, we find graphically described
in the Puranas to afford light ta erring
humanity,

We have thus shown the three roads
pointed out by the Aryan Rishis for holding
communion with God, for making themselves
at cne with the Supreme Deity. Thus the
spiritually-minded Rishis of India established
the kingdom of God on earth. Every road
leads to the unification of the human soul
with the Divine Soul, and in every form, after
a certaip stage of culture, it becomes morally
and psychologically impossible for a man to
estrange himself from God. But all these
roads are the outcome of the spiritual ex.
periences of great men. How far are they

helpful to an ordinary mortal? Is it not pos-
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sible for a man to be in the world, to live
with his wife and children and at the same
time to continue living with God? Is Yoga a
possibility for a man who must work, as he is
circumstanced, in the world? This is the
question that the Lord Krishna has solved
for humanity in the Geeta. He declares
that there is no fear for men; it is possible
for every man, in whatever circumstances
he is placed, in whatever position he is
born, to practise Yoga, to seek communion
with God. His great teaching shines as a
beacon light to despairing humanity. It is
the most practical road which every man can
follow; it is the easiest cut through which
every man can go to Him. Sri Krishna
does not ask a person to retire from the
world and enter into the thicket. He does
not ask him to afflict his physical frame fot
carrying on penances. He does not com-
mand him to leave his wife, children and

other dear ones on earth. He lays down for



138 i OUTLINES OF

him a means by which he may hive and work
in the world and be with God at the
same time. He reconciles the three roads
pointed out by the Rishis and lays down one
royal road for men of different castes, colouss
and creeds. This is what is pointed out in
the Lord's Lay Bhagavad-Geeta. That the
Lord's teachings are intended for worldly
men, is evident from the time in which they
were delivered, the place at which they were
sung, the person to whom they were vouch-
safed, and the Great Speaker who gave vent
to them. It was at the battle-field of Kuru-
Kshetra, on the eve of the greatest battle of
the world, and to the greatest hero that those
ieachings were delivered by the Lord Himself.
The Lord begins by saying :—%

“ No man can live without action for a

« wfe wiuy wenfrogfaseaheg |
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moment. A man unconsciously performs all
sorts of actions impelled by the three gunas
inherent in his nature.”’

Krishna urges on Arjuna to perform his
duty, It is the unselfish devotion to one's
own duty that can secure for a man final
emancipation. He explains, to Arjuna, all
the important metaphysical questions, the
nature and attributes of the soul, the nature
and attributes of God, the characteristics of
three Yogas, the three universal tendencies,
the various duties of various erders, and then
enjoins bis disciple Arjuna to follow his own
duty, and that, not out of any selfish motive,
but for its own sake, consigning the fruit
thereof, evil or good, to Him (the Supreme
Deity ). After being initiated into the mys.-
teries of spiritual culture and various forms
of spiritual discipline, Arjuna puts to the Lord
the following question :—

“ Of those worshippers who constantly adore
you and who meditate on you as the Im-
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perishable and Unmanifest, who are the best
Yogins {or best acquainted with true devo-
tion )” ¥

In His reply to this most important query
of Arjuna’s, the Lord gives his decisive opinion
as to the means of communion with God—
the road to final emancipation—the best
suited for worldly men. When a number
of ways arc pointed out to a man, each mags
nificent and important in its own way, he
becomes, indeed, puzzled and cannot think out
for himself which to follow. Arjuna pants
after deliverance—he seeks emancipation from
the fetters of Karma, he attempts to secure
communion with God. Krishna points out
to him various ways laid down by the ancient
sages and explains them fully. But Arjuna

is in perplexity and he, therefore, appeals

* T4 GAAYEWT T WATRAT UFWEH |
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entreatingly to his own master for a satisfac-
tory solution. The Lord clearly points out
the advantages and disadvantages of the
various systems of Yoga for men of the world,
and gives his decided opinion as to the one
which Arjuna should follow. The Lord thus
points out the advantages and disadvant-

ages ;—*
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2. “Those that constantly adore me fixing
their minds on me and being endued with the
highest faith, are considered by me as men
having the greatest devotion.

3—4.  “Those, however, who worship the
Imperishable, the All-pervading, the Incon-
ceivable, the Indifferent, the Immutable, the
Eternal, who, restraining the entire groups of
senses, are equal-minded in respect of all
things, and are engaged in doing good to all
creatures, come to Me,

5. “Difficulty to atiain me is greater to
those who seek for the Unmanifest, for the
way to the Unmanifest is hard to be got at by
man.

6—7. ‘I, without delay, become the deli-
verer, from the ocean of this world, of those

who, reposing ail actions in Me and consider-
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ing Me the highest object of attainment, wor-
ship Me, meditating on Me with exclusive
devotion and fixing their minds on Ae.

8. “Fix your mind on Me alone, place
vour understanding also on Me. You will
thus after death live in Afe: therc is not the
least doubt in it.”

The Lord then points out to Arjuna the
various means for unifying himself with Him,
and then asks him to make the choice and to
adopt the easiest. Says He :—

9. “H, however, O Dhananjaya, you are
unable thus te fix your mind on Me, then try
to obtain Me through meditation arisiag from
continued application.”"*

[erein he lays stress upon practice and
vontinued application. If, however, he does
not succeed in it he is not to despair : another

mode is pointed out to him.
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1o. '"If you are not able even to have
continued application, let your action be per-
formed for Me considering Me as the highest
aim,- For by performing acts for My sake
you will attain to perfection.

11. “If even this you are unable to do,
then resort to devotion in Me. Subduing
yourself, abandon the desire for the fruits of
action.”

The Lord then summarises his opinion and
says which system is the best.

12 ‘‘Knowledge is superior to (blind )
application ; meditation is better than know-
ledge ; abandonment of the desire of the fruits

of actions is better than knowledge.”*
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Here he brings into comparison the
various systems of Yoga. In aur country we
find many practising hard physical exercises
for spiritual benefit. They, by continued
application, try to obtain mastery over the
senses. This is also a kind of Yoga. Itis
a blind application and is considered as a very
inferior form of Yoga. The Lord places this
form at the bottom and knowledge of the
attributes and nature of God over it. He
then places meditation or the contemplation
of the Divine Essence over it. This is what
is Fuina Yoga. But He gives prelerence to
actions provided they are performed ‘without
any consideration for the fruits thereof.

Here we find a happy reconciliation of
Fndna- Karma. and Bhalti-Yoga. Unless a
man has implicit faith in and reverence {or
God he cannat perform all his actions for God.
And when a man’s desires are purified, when a
man works fer the sake of God without being

anxious for the fruits thereof, gradually then

13
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he attains to true and pure knowledge. From

Bhakti proceeds Karma—disinterested work,

duty for duty’s sake; and from Karma, when

all the desires of 2 man are purified, when a

man kills his great enemies, self and desire,

true and real knowledge, then, of itself, arises

in him. Thus Krishna’s Yoga is a combina--
tion, a happy and inseparable blending of both

Bhakti and Karma, which is the parent of

true and pure knowledge.

It 13 thus the Geefa describes a man of
faith, a true Bhakta, a true Karmin. Sucha
man, such a devotee, is dear unto the Lord.
He says* i

13—14. *‘"He is dear unto Me who has
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no hatred for anything, who is friendly and
compassionate, who is free from egoism, who
has no vanity, who is unmoved in pleasure
and pain, who is forgiving, contented, always
devoted, whose sell is subdued, purpose is
firm and whose mind and understanding are
fixed on Me.

15, “He is dear unto Mg who is not
troubled by the world and the world is not
troubled by him, and who is free from joy,
fear and anxiety.

16. ‘“He is dear unto Me who is pure,
diligent, unconcerned and free {from all dis-

tress and desireless for the fruits of actions.

wadw: Jfadw serdiAt nawy; |
RATOVRTFCRTT 91 AEw: § | s uqad
a1 wxwfa #n g & qafa wgfa
garHRufcaTRt wiww a: @ A firg e
¥W: A F fE % w9y ArATGHAEY |
T qgwy 9y T aFfaafa o ¢<!

Ch‘p. xl lc




148 OUTLINES OF

17. ‘“He is dear unto Me who has no joy
and no aversion, who neither grieves nor
desires, who renounces both good and evil
and who is full of faith in Me.

18. “He is dear unto Me who is alike to
a friend and a fae, in honor and dishonor, in
cold and heat, in pleasure and pain and whe
is free from attachments.”

Such is the deliverance of the Geeta re-
garding the nature of a true votary (Bhakia)
of the Lord. He is the true Yogin, who,
even in the midst of the multifarious works of
life, always sees the hand of Providence,
He is the true Yogin and the true disciple of
the Lord, who, in misery and happiness, joy
and grief, success and failure, honour and
disl;onour, can with reverential faith declare,

“Thy will be done, O Lord, Who art in

my mind and soul.”’® Geefe’s gospel is a

» ‘aar yoanetefadn
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gospel for the world. It takes every man
directly and easily to the august presence of
the Almighty if he tries it.
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CHAPTER XI.

MENTAL DISCIPLIKE.

THE Yoga-Shdstra of the Hindus is of

immense value for its practical character. It

lays down the principles of self-culture which

only can bring about the cessation of the

various ills from which human beings suffer.

The Rishi Pétanjali, the founder of the Yoga

system of philosophy, has clearly and con-’
clusively proved that seif-culture is some thing

possible. It is not a dream and has its foun-

dation in our nature. .

This self-culture consists of four stages
wiz.—{1) the physical; (2) the mental; (3)
the moral; (4) the spiritual. Each stage pre-
pares the ground for the better work of the
succeeding one. In this article we mean to
deal with the second, namely the mental
culture or discipline. This is the Yoga of
Pitanjali. He defines it as  the wirodia of
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the mental operation.”* The word niredha
does not mean absolute suspension of all the
mental facullies nor does it mean absolute
opposition. It means the stoppage of mental
faculties leading to the concentration of the
mind which is absolutely necessary for attain.
ing any object which a man seeks.

To cultivate any thing, be it a plant, an
animal, a mind, is to make it grow, Growth
or expansion is the end. He, therefore, who
does what he can to unfold all his powers and
capacities, especially his nobler ones, so as fo
become a well-proportioned, vigorous, excel-
lent, and happy being, practises self-culture.
As the cultivation of 2 plant requires three
things, v/, (1) the preparation of the soil, (2}
the growing of the plant, and (3) the yielding
of the fruits, so the mental discipline passes
through three stages. These three stages
have been named by Pitanjali as (1) Niredha

» qafyazfafade )
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parindma, (2) Samdbdhi-parvindma, (3) Ekd-
gratd-parindma.

There is always in the mind a tendency to
excitement and again a tendency to stop it.
There is always the action of passions and
other appelites which unseitles the mind.
Simultaneously with it there is a natural ten-
dency in the mind to stop it. The aathor of
Yoga Sutras describes it thus* :—

“There is always in the mind of a man
the tendency to excitement and the ten-
dency to oppose it—the one being defeated
or suppressed and the other growing power-
ful. And when the mind sides with the stop-
ping tendency—this tendency is called niro-

dha-parindma.’

» “‘gegmfrtuaerrEdimanTga i 1~
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The second stage is thus described by
Patanjah* :—

“When from maltiplicity of objects the
mind is drawn to a single object, this ten-
dency to concentration is called samddhi-
parindma.’

The third stage is thus described by
him :—+

“When tranquillity and activity are recon-
ciled 1o each other it is called the ebdgratd-
parindma of the mind.”

To explain more clearly. Samddhi or
application and concentration are at the root
of every success, be it in the worldly concerns
or in the domain of spiritualism. If a man
wishes to attain absolute union with the Brah-

man he must have application and concentra-
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tion of the mind. If he wishes to be a suc-
cessful man in his business he must go through
this discipline. Without application and con-
centration of the mind no one ¢an be success-
ful in life. So this is the most important
factor in the discipline of the mind.

But for going through this discipline,
there must be the preparation of the ground.
A man may pursue an object of lust with
application and concentration under the in-
fluence of passion. To avoid such mistakes
it is necessary first of all to make the mind
clear of passions and excitements, The mind
should be tranquilized and shorn of all dis-
quieting influences and distracting tendencies.
It should be converted into a fadula rasa or a
white sheet of paper to receive perfect and
permanent impressions from its succeeding
stage, This process of tranquilizing the
mind, tiis process of driving away all pas-
siony and excilements from the mind, this

process of stopping the distracting and
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disquieting influences and tendencies, and this
process of preparing the ground for the better
\Evorlc of the next process, is called nirodia-
parindma. This is the first and the most
necessary step in the mental culture. There
are two conflicting tendencies in the mind,
one to excite passions and the other to stop
them. When the latter prewvails it is the
nls'rodlm—paﬂ'ndma. The external objects
always make an impression on the mind.
There are always two counteracting tenden-
cies in a2 human mind, the one to create ex-
citement and the other to stop it.

To make this point more clear let us
use an example. A person sees a beautiful
woman. Her beauty at once makes an im.
pression on his mind. The tendency of ex-
citement creates a desire in his mind to
have that woman. But whet he feels that it
is unfair to touch another's wife, he succeeds
in stopping the unfair tendency created in

him. This power of stopping the excitement
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is called nirodha parindma. Thus this step is
of grcraa.test value for successful mental disci-
pline which is engendered by the second, zis.,
samddhi parindma.

After the stoppage of excitement the
mind is in a perfectly tranquil state and is
shorn of prejudices and passions. The ground
is well prepared for the action of samddhi.
When by #iredha the mind is freed of all the
pre-existing impressions, a man may work
dispassionately and freely for he is no longer
under the influence of passions. In this
state only the worthiest objects arrest the
altention of a man to the exclusion of alt
other useless and minor objects. In this
state the mind proceeds from the multitude of
objects to one single object. Here the mind
is concentrated on one single purpose or
object. The will-power of the man is-entire-
ly engrossed by the object he meditates on.
The concentration of the mind to one thing

at a time wards off all distractions and brings
14
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on success in the long run. Péitanjali has
suggested that to prevent mental distractions
and to acquire the power of application and
concentration, it is better to dwell upon one
truth or object. He says* 1«

“For the prevention of distraction one
truth should be practised.”

He has also laid down various means for
acquiring concentration of the mind to one
single object or purpose, such as the culli-
vation of moral virtue, the regulation of
breath, the devotion to worldly objects, etc.
But according to him the highest cultivation
of mental concentration or single-minded
devotion is got at by the constant recitation
of the name of the Deity with the meditation
of its meaning,

Thus like the first, this step has also a little
struggle in it. In the first, the tendency of
stoppage struggles with that of mental dis-
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traction for putting a stop to its operation.
And ultimately when stoppage is secured
nirodha parindma is got at. Similarly, in the
second process, there is always a struggle or
endeavour to concentrate the mind on one
single object or purpose. In the course of
the cultivation of mental concentration the
will-force of the man is entirely immersed in
the object of meditation. The man is gra-
dually identified with the object on which he
tries to concentrate his mind. So the closer
is the union, between him and the object of
concentration, the lesser is the force of endea-
voutr; and the mind is ultimately reduced to a
state of inaction. A Yogin can never be
satisfied with such a condition of the mind.
And, therefore, the third stage, namely that
of ekdgratd parinima, comes necessarily after
the third stage. This is a stage of action
when the mind is the master of the situation.
In this stage of ekigratd parinima the will.
power is self-possessed and not lost. In the
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_state of nirodka parinima the mind is tran-
quilized or rendered vacant so as to make it
free from excitement and ready to receive
new ideas. In semddhi parindma all the ideas
are brought to a focus and the mind is con-
centrated on one single object. But both
these stages are defective. The first stage is
merely that of preparation with nothing new
added to it. It simply makes the mind free
from excitement and passions. The second is
one of great struggle in the very beginning
and of inaction in the end. In this stage, the
mind is absolutely engrossed in the object of
concentration and the will-power is lost. In
the third stage or the state of ekdgratd pari-
néma, the will-power is masterful and the man
works without being affected by passions or
sentiments. This is the highest stage 'of
mental culture, for it is the stage of absolute
harmonization. In this state, 2 man forgets
his self and acts for the realization of the
highest end of his duty. He aonly enjoys the



HINDU METAPHYSICS. 161%]

state of truw ekdgrati who remonstrates with
an offender without anger and who eats with-
out greediness. Arjuna was directed by Sri
Krishna to fight in this state of the mind.
Thus the ekdgratd parindma is the highest
phase of mental culture.

Now, what is the result of this three-iold
mental discipline? It increases the natural
facullies of a man’s mind and deepens his
power of grasping. He becomes the master
of the situation and nothing on earth can
disturb his mental equanimity. He enters
head and soul into a work which he under-
takes and meets with success in the long run.
This is the highest requisite for securing great-
ness in this world. It is by virtue of this three-
fold mental discipline that all great men
of the world rose into eminence in their time.
To those who do not care for this world but
attempt only to be at one with the Supreme
Brahman, this training is the first foot-step,

without which no cone will be able to rise to
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the top of the ladder of moral and spintual

culture.
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CHAPIER XIt.

SpiriTUAL DI1SCIPLINE.

HINDUISM is not a religion of lifeless dog-
mas and theories—Hinduism is not a mere
blind faith in rituals and ceremonials, as some
would suppose il to be—the real Hinduism of
the Rishis is a moral and spiritual endeavour
to attain perfection in human life: it is a
struggle, zealous and earnest, which a man
carries on with flesh and various temptations
and failings, it is heir, to become a Devatd in
this world. The summum bonum, the highest
goal of human life, the Hindu metaphysicians
hold, is to be like God in this world. It is not
merely a speculation, that they indulge in, it is
not a day dream of religious fanatics—but it
is a spiritual and moral truth, which they have
realized in life, There are two tendencies
in a man’s mind--one is higher and another
lower, one good and another evil. The

former is called Daivié or angelic, and the
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latter 1s called Asxric or demonaic, or in other
words the former is called godliness and the
latter, brutishness. The former exlubits the
relation of the soul, which partakes of the
nature and essence of God with the mind, and
the latter that of the senses with it. It is the
mind and its faculties, like memory, reasoning,
etc., that have assigned a place more elevat.-
ed than that of brute animals, to man in the
scale of creation. But they possess the
senses in common with the inferior creatures.
When the mind, by the exercise of higher
faculties, goes towards the soul, it is then that
the Devabhdva, or the higher tendency predo-
minates in him. And when the senses control
over the mind brutishness asserts ilself. The
Bhagavad-Geeta, in the sixteenth chapter,
has beautifully pourtrayed the characteristics .
of these two classes of men in the world.

Thus the Geera succintly expresses itself
on the point :—

“ Fearlessness, purity of heart, perseve-
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rance, Yoga, meditation, gifts, self-restraint,
sacrifice, study of the Vedas, penances, up-
rightness, non.doing of injury, truth, free-
dom from anger, renunciation, tranquillity,
freedom from fault-finding, compassion for all,
absence of covetousness, gentleness, modesty,
absence of restlessness, vigour, forgiveness,
firmness, cleanliness, a.bsencel of quarrelsome-
ness, freedom from wvanity, O Bharata, all
these belong to him who is god-like. Hypo-
crisy, pride, conceit, wrath, rudeness, ignor-
ance, O Partha, belong to him whoe is demo-

naic.”*
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The Geefa then gives a particular account
of the temperament of “the demonaic. It is
a fact that needs no demonstration, that
we see men around us born so different
from one another in nature. These diverse
temperaments, in the view of the Hindu
sages, are the outcome of the three Gunas
or universal tendencies. The question is :—
“ Are then men to continue as they are
born in nature? Are they to be so all
through their life? Is there no means of
their improving their nature? Is it not pos-
sible for 2 man to change his nature 7’ The
answer given to these queries by the Hindu
sages forms the key-note of their system of

spiritual culture. There is no eternal perdi-
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tion or hell for a sinner, The Hindu Rishis
do not say to an erring man or a sinful indi-
vidual “ Avaunt, there is no salvation for
thee.” The Hindu Rishi does not declare,
““you are not to be saved, unless you believe
in this particular dogma that I lay down.”
No, this is not his theology. His theology is
not one of eternal hell and fire for a sinner.
His theology does not present a grim picture
of despair and hopelessness to n led-astray
sheep. He vouchsafes consolation and hope
to every erring person. With a trumpet
voice, audible to all, the Rishi, from the dig-
nified pedestal of spiritualism, declares a sys-
tem of culture and announces :—* Here is the
way for you all, sinners and virtuous men alike.
Follow it and there is the religion of eternal
bliss for you. You are not' consummate and
born sinners. You are not sunk deep in the
mire of sin and depravity. Frail you are no
doubt, but try and follow this system and you

will soon find yourself changed into a god.
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It is not what I say from mere belief, But
this is my personal experience.”

There are three sorts of evil or 7Tdpas in
this world with which a man is beset—namely
Adkmeydtmik or spiritual, adkibhoutik or phy-
sical and Adhkidaivik or supernatural. The
greatest purpose of a man's life is to get rid
of this three-fold ill or misery. For escaping
the hands of the second and third classes ol
miseries, God, in His all mercy, has vouchsafed
to mankind Ayurveda and other sciences.
By a judicious exercise of the various means
laid down in their medical science they can
overcome the physical miseries. But it is
with the means of preveanting the first that
we have to deal with in this discourse. This
is the sole object of the Hindu system of
spiritval and moral sciences. This, the Rishis
hold, is the greatest purpose of human soul.
Material science has analysed matter and the ;
universe and, through a careful process, has

gone up to atom and force, Beyond that
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the scientists have not been able to proceed.
Spiritual science has, however, discovered that
there is a force, a great force, behind ail the
forces, and that there is an intelligence and
order everywhere working in the universe. It
iz an All-Intelligent Force that works the laws
of the world and establishes the order of the
universe, This Force of supreme intelligence
is the Omniscient and Omnipotent God. He
is the fountain of intelligence and order that
we find everywhere in this vast universe.
Every object, around us, bears the stamp of
His great intelligence and the impress of Hia
supreme will. Every sort of spiritual evil,—
mental and moral tribulation,—that disturbs
us, is owing to our ignorance of the relation
existing between a human soul and the Divine
Soul, and that between man and his objective
surroundings.

The highest aim of spiritual culture is to
have a pure knowledge of the relation of the

man-soul with the God-Soul, and that of the
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moral science is the knowledge of a man’s
position in the great universal order and his
relation towards his objective surroundings.
Man is a most important factor in the great
moral order of this universe; his ethics con-
sists in his so behaving himself that no friction
is caused by his own actions. Asa man he has
lo preserve this order and to avoid this fric-
tion with his own kith and kin, as well as with
various animals and objects around him, which,
together with his own self, work towards the
great centre of moral order. Fadna or pure
knowledge convinces him that every animal,
and every man is of the same genus with him ;
bhakti or reverential faith in the Lord teaches
him that every creature is of the same kith
and kin with him, for they all form that univer-
sal brotherhood of which the Great God is the
Father. This relation of man with his objec-
tive surroundings involves him in many duties
which he must discharge to avoid any fric-

tion whatsover. Moral culture consists in
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discharging his duties satisfactorily, under.
standing well his position in the scale of crea-
tion and his relation towards other creatures.
Now science has taught us that man has
got five instruments of sensation. The exter-
nal objects are enjoyed and perceived through
these instruments. The contact of the senses
with the objects thereof produces the various
actions that we see in this world. These
actions may either help the development of
harmony and order or cause friction. Ethical
science has its sphere in these actions. A
man is a moral man so long as his action
does not create any disturbance whatsover
his relation with his objective suroundings.
The Geeta says® (—
 The contact of the senses with their objects
creates cold or heat, misery or happiness.”
The real meaning is that when this contact

& WATHNIA AT WA \QE @G B 1
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causes disturbance in the universal order it
brings on misery and when it helps the growth
of moral order it brings on happiness. The
position of soul, intellect, mind, senses and
body is thus ascertained by the Geeta. The
Lord says* :—

42. ‘It is said that great are the senses
over material body; greater than the senses
is the mind; greater than the mind is the
understanding. That which is greater than
the understanding is the self.

43. “Thus, O mighty-armed, that which
is greater than understanding, restraining self
by self, destroy this unconquerable desire.”

There are six wipus or evil propensities

in 2 man : they are lust, anger, covetousness,
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stupefaction, ‘pride and egoism. The Bkaga-
vat Puranam rightly observes that these are
so many thorns in the way of dkaks: or re-
verential faith. When the mind loses its con-
trol over these enemies they lead it astray and
plunge it into the depth of immoral deeds.
When these propensities display themselves
in deeds, the moral order and harmo;ly of the
universe is disturbed. Supposing a man, excit-
ed by lust and losing all control over his mind,
ravishes another's wife. If all men were thus to
behave themselves society will then come into
dissolution and the established order of things
will suffer deterioration. If every man, under
the impulse of anger, kills another—anarchy
and murder will stalk over the world, If
every man, under the influence of covetous-
ness, steals another’s property, nothing will
be safe in this world. If, however, men can
curb their passions, these »ipus, so that they
may not compell him to perform works under

their influence, a man’s position is quite safe
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in practical morality. He is 2 good member
of the community to which he belongs and to
all practical intents and purposes he is a per-
fectly moral man.

There are many external agencies that
may make a man practically moral, There
is the positive law of the land in which he
lives, there is the public opinion, and there
is the want of opportunity and means. These
agencies may keep a man within the legiti-
mate limits of practical morality. But there
is another higher side of the question.

The senses might not come in contact
with objects for various other circumstances—
but there is the impression on the mind. A
man might not commit theft, for fear of law,
but he has that propensity in him. He may
not carry away another man’s wife, but there
is the propensity in him. Real moral culture
consists in the continued and steadfast
struggle in dissipating entirely these propen-
sities through a sort of discipline. This ex-
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pedient of moral culture is thus described in
the second chapter of the Geeza.®

“His mind is steady who withdraws all
his senses from all worldly objects as a tor-
toise withdraws his limbs.

“The objects of senses draw back from

an abstinent person, but not so his passions.
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But the passions fly away from him who has
seen the Supreme,

“The madly boisterous senses, O son of
Kunti, steal by force the mind of even that
wise man who Is striving for emancipation.

“ The man of Yoga solely depends on 3,
keeping all his senses under control. His
mind is steady who has controlled his
5£N8CS,

* Pondering over worldly matters, breeds
attachment {for them; from this attachment
desire is produced; from desire anger is
hegot.

*“ From anger is produced want of discri-
mination ; from want of discrimination, con-
fusion of memory ; from confusion of memory,
loss of reason, and from loss of reason, hnal
destruction,”

Thus a man cannot only avoid various evil
deeds in his life through many external agen-
cies; but he can curb them internally, if he

always tries to withdraw his mind and fix it
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ypon some other object whenever an evil pro-
pensity gets hold of him. By continued at-
tempt and practice the mind gradually acquires
a control over the senses. And if the senses
are not allowed to come in contact with their
objects they are gradually brought under a
healthy control. A manis a perfectly moral
man, if he is not led astray by the senses
and does not perpetrate acts which disturb
the harmony of the world. Thus faris the
legitimate limit of ethics. But this is not the
end of moral cnlture with the Hindu Rishis.
They must drive away the evil propensities
altogether; they are not satisfied till they
bring the passions and the senses under the
absolute control of mazas or mind. For this
purpose they must have a living faith in
God—they must believe that God sees their
mind. Their thoughts may be opaque to the
world at large but they are transparent to
the omniscient eyes of the Lord. As in the

practical world the positive law will afford
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no healthy check upon crime, unless there
is a strong Power, a strong hand to adminis-
ter punishment, so in the moral world, no onte
will try to extirpate the evil tendencies of his
nature unless he firmly believes that his God
sees every thing. He may escape the eyes of
men, but not those of the All-seeing Deity.
To have this living faith in God, a man must
know his relation with God. He must
know that there is Divinity present in his
own self. His heart says, his mind says, his
understanding discloses that in bis own self
there is a higher agency than ail the intellec-
tual and mental faculties, To know this,—to
understand properly the presence of Divinity
in man, and learn accurately the relation of
the human soul with the Divine soul,~~consti-
‘utes the legitimate scope of spiritual culture,
't begins from where the moral culture ends.
I'he Hindu Risht has attempted not only to
nake himself a perfeclly moral man but to

vake himself spiritual also. He says that all
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the miseries of mep will vanish in the air if
he can identify his own soul with the Divine
Soul—if his own individyal self is immersed in
the great Self. This union will put a stop to
every form of human miseries.” This is the real
Yoga. - The Rishi sces that not only the pas-
sions are his formidable enemies, not only lust,
covetousness, anger, and stupefaction disturb
his spiritual well-being, but there is another
more terrible foe, that stands at the gate of
the happy region, that locks the door against
him, and that guides all other senses. He lives
inside the fort and guides all its servants. He,
therefore, enters into the citadel and beards
the lion in his own den. This formidable
enemy is the se/f. The highest object of
spititual culture is to destroy this se/f, to
eradicate it altogether, If this enemy is con-
quered, anon, all his followers are killed, and
he lives in the region of eternal bliss of his
Heavenly Father. God manifests Himself in

His votary’s soul who sees no difference, and
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understands every thing properly. Every sort
of disturbiny element runs away from him;
his ignorance is dissipated and he enjoys a
real and everlasting happiness. And with it
His spiritual misery terminates for ever.

The Hindu Rishi has also left for pos-
terity his own experience in this matter.
This formidable er;emy of self, he says, every
body can conquer through culture and dis-
cipline and this culture is called by him
spiritual culture. Concentration of mind on
the nature and attibutes of God and devout
worship, ultimately lead a man to forget his
own se/f absolutely. By devout meditation
and worship a man will find himself gradually
settled in the Divine Self. He will meet
with obstacles in the beginning, for he has
to combat against the arch-enemy. But con-
tinued struggle will ultimately gain for him
consummate success. To keep his mind
pure, he must always read scriptures, record-

ing the experiences of great sages in spiritual
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matters. He must always live in the com-
pany of pious men, for it will then hold up,
before him, a mirror of goodness and spiritual
excellence and minimise the opportunities of
his cherishing impure thoughts in his mind.
He must follow a good preceptor, for he will
always warn him against dangers—and he
must worship God with reverential feelings
and works. He must petform charities and
religious works, sacrificing all desires and
being unmindful of their fruits, and he must
look upon all with an equal eye. This he
can do by practice and culture. Desires
gradually subside in such a self-controlled
man, as the streams lose themselves in the
great ocean. This spiritual culture, the sages
declare, is available for every man. For this
a man needs not enter into thickets, cut off
all communication with the world, and en-
gage himself, day and night, in devout medi-
tation. He must absolutely withdraw himself

from all worldly objects and carry on the
16
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work of self-concentration. By thus con-
tinually meditating on God a man ultimately
receives the proper light which dispells the
cover of Mdy4d and shows in the self the
Divine Self. This road is called Nizritfi-
mdrga (renunciation). It is a very difficult
expedient, and is attended with many obstacles
which an ordinary man cannot overcome.
There is the other way, which every one can
embrace and this is called Pravrittimbrga
{action). Man must work and satisly his
duties as he is born to do; but he must cast off
all selfish desires. He must do every sort of
waork, thinking that God wills so, and cherish-
ing no attachment for any thing. For this
he must worship God—he must have dhalt/
or reverential faith in Him. By continually
working in this way he gradually finds himsel
in such a state of mind that he can never think
himsell the free agent of any action whatso-
ever.  He finds himself as the servant of God,

in whom he lives, moves and has his bein 1.
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The question now is, Whether such a state
of God-Consciousness is attainable through
spiritual culture and by the difficult process of
controlling the mind and senses ?  The Rishis
say ‘yes,’ and so does the Lord in the Geetn.
The Rishis have left for us a record of their
personal experiences. Our S’astras are such
records. They are the history of spiritual
experiences acquired by different sages at
different periods. The Aryan sages have not
left behind a secular history, because they
considered this life a transitory state of trial
not worth recording—but their spiritual ex-
periences they have written down for the
guidance of erring posterity, This is an
evidence of right affirmation. It is the history
of the great saints that gives us this assurance,
and we have no right to disbelieve it. I we
can believe that a particular battle took place,
because history records it, though we have
not seen it with our own eyes, why should we

not believe that a particular Rishi attained to
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such a highly spiritual state, because our
S’astras declare so?

Besides this proof of right affirmation,
this evidence of history, we have that of
inference too. By going through systematic
drill and physical culture a soldier arrives
at such a state that he performs many manceu-
vres automatically. In this connexion a
story, which we read some years before in a
newspaper, will not be out of place. Once a
soldier ran amok. No body could approach
him for he would shoot at any body and
every body. The matter was reported to the
Commanding Officer. He tock his army
where that man was standing at an elevated
position, Without saying him anything he
began to drill his own men. And no sooner
In the course of exercise he declared
“Soldiers, leave off your arms” than the
wild man automatically left off his rifle. If
such an automatic action may be the result of

physical exercise, why the automatic action
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of mind towards good is an impossibility ?
The proof of inference speaks emphatically
in favour of our assertion. If a man syste-
matically concentrates his mind upom God,
if he systematically tries to control his mind
and senses, if he energetically withdraws
himself from evil thoughts and evil deeds, if
he continually endeavours to do his duty
for its own sake he will ultimately arrive at
such a mental state that it will be psychologi-
cally impossible for him to regard himseif
separate from God, and it will be morally
impossible for him to do anything wrong.
This is the svstem of spiritual culture that

our Rishis have organized for our salvaticn.
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CHAPTER XIIL.

MUET!I oR EMANCIFATION.

IN Hindu scriptures we meet with various ac-
counts of AMukt; or Emancipation. Among
them four sorts are specially mentioned wis.,
sdlokya, sémipya, sdyujya and nirvina.

To live with God in one region is what
is called "sdfokya.” To live always in the
company of God is the literal import of the
word sdmipya. To live in God is called
sdyujya ; and to be immersed entirely in God

is called nirvina,

When a worshipper realizes the grand truth
that God lives everywhere and that the earth, '
the sun, the moon and all the other planets
are in Him, he then lives in the same region.
Like groups of small islands in the great
ocean, he sees all the regions floating in the
great Sea of Brahman. In this stage of spiri-

tual culture he no longer belongs to the earth, .



188 OUTLINES OF

though physically he lives there. He finds
his residence in Brahman for eternity, and he
lives there in the enjoyment of highest beati-
tude and shorn of fear and anxiety. Thus
when a worshipper feels in his mind the
omnipresence of God as a real truth and when
this idea permeates him entirely he attains to
sdlokya mukti, i.e., he lives with God in the
same region.

When this stage of spiritual culture be-
comes deeper day by day, when the worship-
per realizes the presence of the Supreme Deity
everywhere more vividly, when he sees God
with his mental eyes anywhere he casts his
looks about, and when he believes, without the
least doubt or hesitation, in the omnipresence
of Ged, it is only then that he is said to live
in constant companionship with Is'vara, Such
a stage of spiritual realization or culture is
called sdmipya mukts.

And gradually when this culture attaihs to

a higher stage he finds his own self immersed
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in the Supreme Seif. This stage is called
sdyusya mukti.

He loses, by and by, his individuality en-
tirely and perceives no difference between his
own self and the Pure Absolute Being. In
fact, his individuality is washed away by the
high tide of spiritual culture. His mind, soul
and intellect are given entirely to the medi-
tation of Brahman. This is the highest stage
of spiritual culture and is called #irvdra or
Emancipation.

It is thus evident that though various
names are assigned in the Scriptures to
mukts, it is really the one and the same thing.
The four stages merely indicate the depth of
a worshipper’s spiritual culture. The realiza-
tion of the true nature of Brahman gradually
becomes deeper and deeper in a worshipper’s
mind and he, passing through various stages,
finds himself, in the end, totally immersed in
the Absolute, Pure, Blissful Intelligence. This

stage, when the worshipper loses entirely his
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own individuality, and finds his self at cone
with the Supreme Self, is the highest muts/
or nirvdna or Emancipation. In this stage
all bis worldly fetters are snapped and he
becomes Jivanmukta, i.e. liberated when
alive. Thus it is clear that muk#i is one and
not many, and sdlokya, sdmipya, etc., are
merely the terms to denote the various degrees
of spiritual culture of a worshipper or the
manifestation of the presence of Brahman in
him. The various scriptural works of author-
ity also, in distinct terms, describe mukti as

one. It is said in the Veddntasdra*® —

“The immersing of the individual Soul in
Brahman when there remains no distinction
is called in the Vedas muk#;. The terms
sdlokya, etc., merely denote the comparative

degrees of spiritual culture, The true muéé/,
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however, from Brahm4 to ordinary mortals, is
one and the same.”

It is again said in the Moksha-Dharma,
section of the Mahdbhdrata®

“The road in the Eastern Sea does not
lead to the West. There is one road to
nmoksha ( Emancipation). Hear from me in
detail.”

It is again described in the S:imad
Bhigavatam.t

' The existence of the soul in its own true
form after renouncing the false ones, is called
ninkii.

The* Yogavishistha Rémdyana describes
it thus}-—

“The true cxistence of Self in knowledge

is mukel”’
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It - is thus beautifully described in the
Katha Upanishad*

“When all the fetters of the heart are
shapped, a mortal becomes immortal. This
is the greatest injunction of the Vedas.”

The author of Yoguwdskistha, again, des-
cribes the excitement of the mind as the
fetter, and the equanimity of the same as
moksha or emancipation.t Again he savs
that there is no such thing as mekska in the
etherial region or on earth or in the nether
region ; the extinction of the mind and its
desires is the real mokska.}

The sum-total of these and various other

S'dstrick texts regarding the nature of mukti
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is that it is the extinction of mental desires
and of the relation between mind and matter.
Having controlled his senses and desires
when & man attains to the equanimity of the
mind, and when firm and fixed as a rock, he
succeeds. in discerning the Real from the un-
real, and knowing it immerses his own self
in the Supreme Self, it is then only that he
arrives at the highest stage of emancipation.
All his worldly fetters are snapped, all his
senses are withdrawn from their objects, the
restlessness of the mind and useless activity
of mental desires are controlled, and the wor-
shipper becomes liberated although living in
this world of men. ANirvdn, is not a parti-
cular region or land, it is not a part of the
paradise where a man is to go to free him-
self from this worldly bondage. It is in the
mind of man and he is to perform the mighty
feat of the conquest of the mind for obtain-
ing it. And when this mind is conquered

he cherishes no longer any attachment for
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earthly objects-and he sees no other being
but God, feels no other presence, but that of
the Omnipresent. He lives, moves and. has
his being in the Absolute Self. Egoism dis
carded he feels himself as entirely God's. He
becomes the man of God. This {eeling, this
knowledge, this stage of spiritual culture is
mukti and nothing else,
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CHAPTER XIV,

EMANCIPATION IN LIFE.

Or the four-fold objects of life, with the des-
criptions of which the Hindu Scriptural Texts
are. replete, emancipation or moksha is the
foremost. Religion plays the most important
part in the life of a Hindu. The Hindu is
nothing if he is not religious. Any ceremony
social or domestic, which he is to perform, is
preceded by religious rites. Every religious
institution or practice is intended to help the
growth of spiritual life. It is to the spirit
that he pays greater attention than what he
pays to the matter. The highest object of
his life is to practise spiritual culture. And
the end of this spiritual culture is mokska or
emancipation, both in this life and after, Eman-
cipation after death means exemption from
metempsychosis or successive births. It is
a state full of eternal bliss when the indivi-

dual soul is immersed in the God-Soul,. when
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self is immersed in the Impersonal Self, when
the fivdtma is at one with the Paramdtma.
The acquirement of this stage after death
depends upon a man’s spiritual culture and
advancement in this life.

It is only a ¥ivanmukta or one liberated
in life, who can aspire to this state after he
shakes off this mortal coil. Our Scriptural
Literature abounds with the lives of fivan.
mukta sages that stand like light-houses in
the dusky paths of sin and immorality, They
declare in trumpet voice and unmistakeable
terms that it is possible for every body to be
liberated in hfe if he exerts himself for this
great ohject of a man’s existence.

In this world we generally create a false
centre of our self. This is the work of Mdya.
This Self creates a number of idols which
always beset us and make us move day and
night around this centre. It gives birth to
endless miseries and pains. Emancipation in

life means an exemption from these ills, spiri-
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tual and temporal. It is a hard work no
doubt, requiring the whole span of one's own
existence, but it is a possibility. Andin order
that humanity, weak and frail beings as they
are, tossing on the waves of worldliness, may
not stagger at the view of this hard ordeal,
the Hindu Rishis have laid down an expedient
by which every man may acquire this stage
in his life-time. It is by the annihilation of
self only that a man can secure exemption
from this pain. If one can destroy his own
seif he is liberated in life and becomes at one
with Brahman. The following instruction of
the great sage Dattatreya to Alarka will ex-
plain this point more clearly.

"“The consciousness of Self is the root of
pain and the absence of it brings about its
cessation. ‘The mighty tree of avidrd {ignor-
ance or ne-science ) is in the heart: it has
originated from the root of ego; it has the
consciousness of self for its trunk, house
and land for its branches, children, wife, etc.,
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for its twigs; wealth-and corn are its large
leaves; it does not grow up soon; virtue
and sin are its flowers; happiness and
misery are the great fruits; the various re-
lations formed out of auvidyd are the water
that nourishes it; it is surrounded by a
number of bees in the shape of desire for
actions and it stands in the way of liberation.
How can they attain liberation who, exhaust-
ed with walking on the road of the world and
subjected to happiness begotten by ignorance,
seek the shade of this tree? Those only who
can cut off this trce of self with the axe of
Fnina (knowledge ) whetted on the stone of
the company of the good, can go by this road.
Reaching the forest of Brahman, cool, freed
from dust and thorns, the wise attain the

most excellent liberation,”™¥*

Metaphorical though the passage is, there

is, hardly to be found an equal of it in the

* Vide Markandeya Puranam,
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whole range of Sanskrit literature. It puts
the whole question in a nutshell, k is by
the destruction of self, which is the root of all
spiritual ills, that one can attain liberation.
The paraphernalia of avidyd or ignorance,
which germinates from the consclousness of
self, have also been very beautifully pour-
trayed. These arc the attractions that bind
a weak mortal Lo the world. And when one
perceives the nothingness of all these worldly
belongings, he rises high above the tempta-
tions and enjoys the sweets of a real spiritual
life. This consciousness of self, the Rixhi
says, can be destroyed by Frdna or the true
knowledge of the dféman, the impersonal Self,
and the relation between it and the Fiva, the
individual self. By continued spiritual culture,
by meditating continually upon the being and
attributes of the Aéman, one attains to such
a stage of spiritual culture that he finds no
distinction between his own soul and the Im-
personal Self. He finds himself at one with
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his God—his will is immersed in the great
will of the Almighty, his being disappears in
the real existence of the Great Being, his
spirit vanishes away into that of the Great
Spirit and the consciousness of that self (is-
appears for ever in him. It is then that a
man attains to liberation in life. It is then

only that he becomes Froanmukta.
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CHAPIER XV.

THE PATHS OF EMANCIFATION.

THE Hindu sages and saints have pointed out
the paths, by following any of which a person
may attain to emancipation or freedom from
the fetters of worldly existence. They are
jrdna  (knowledge ), é&hakfr (reverential
faith ), Zarma (action}). Although all these
paths lead to the same goal, they being the
various means to an end, there has been
always a fight, rather a wordy warfare,
amongst the followers of the different roads.
The advocate of one path has always cried
down another and tried to establish the supre-
macy of his own method. The original dis-
coverers of these various means might not
have had any difference or distinction in their
view, but their followers at least have created
broad lines of demarcation that have set one
cult against another. Before attempting to
prove that all these paths or means are the
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( Lavine ) douwd, ihe aunachment to worldly
objects creates a gulf of distance between
the human soul and the Impersonal Self. But
when they are again united by sddhend or
religious discipline the truerunion or Yoga is
effected. ' ‘

Bhakti requires the absolute surrender of
self to the Divine Will with one's wife, child-
ren and all other worldly possessions. The
saintly author of the Bhagavat Puran thus

defines 1% ;—
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Bhagavat, Ba, 111, Chap. 29, V, 10, .
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] reside in the hearts of all. The un-
interrupted inclination of mind towards me
as soon as one hears of my qualities like the
continued flow of the Ganges stream towards
the ocean is called dhakti”

To know that cverything in this world
is Brafman and to immerse one's self in
Brakman or the Impersonal Self is what is
called ¥ndna, Any work: or religious rite
undertaken for pleasing the Lord is called
Karma.

The author of Srimad Bhagavata Pura-
nam thus defines the various terms® ;—

“ Dharma or religion is what creatcs
reverential faith. Fnxdna is to see one's self
as being identical with the Impersonal Self,
Non-attachment to the threc gusas or qual-

ities is called vairdgya (the spirit of dis-

» Wit Axfwam wAtwwEL A |
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Bhagavat, Bk, X1, Chap. 29 V. 27.
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association from the wotld ). Awimd ( the
power of making one’s own body he#¥y ), and
laghimd ( the power of making one’s own self
light ) is called Aisharya or lordly powers.

When a Yogin begins to practise Yoga
he always meditates /dam Sa?, /dam asat or
this is Real and this is unreal. That which
is unreal should always be shunned and
the Real pursued. Every worldly object is
unreal, and so he renounces all, saying,—" it
is not real,” for the meditation of the worldly
objects vitiates a man’s true nature. The
vitiation of a man’s temperament by the medi-
tation of worldly objects is thus described
in the Bhagavad Gita* i~

* A faga iE ayEgaIad |
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Geete, Chap, 2, V. 6263,
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The continued meditation of worldly ob-
jects creates attachment in a man’s mind.
With attachment grows the desire { of pos.
sessing and enjoying the object). Desire
[ when impeded) creates anger. Anger.
creates stupefaction which again engenders
loss of memory. Loss of memory creates

loss of understanding which ends in death.”

Tihus the real poge consists in renouncing
the unreal and securing the Real. A real
Yogin must renounce the world. He should
not only avoid the objects of sense but should
bid farewell to attachment and desire.  Only
the mere absence of the objects of sense does
not create the spirit of renunciation. Mind
must be equally prepared for the same. A
man cannot acquire proper renunciation un-
less he conquers his mind. He must not only
abstain from enjoying the objects of the world
but must withdraw his mind and thoughts
absolutely from the same. The author of the

18
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celebrated work Bragaved Puranam thus
expresses himself on the subject® 1—

“Even in the absence of the objects of
sense the withdrawal of the mind from the
same is not completed. He who always
ponders over worldly objects acquires them
even in a dream.”

Therefore the best expedient for a Yogin
is to renounce the worldy objects, to discard
the senses altogether and to immerse his own
self in the Great Impersonal Self. Such a
state, the identification of the individual soul
with the Universal Soul, the fusion of #fma
into the Paramitman, is one of perpetual
and eternal beatitude. This is the summum
bonum of a Yogin's culture and he attains

to his highest end when he realizes such a

state,

» wawraRAsTa dafa 7 fraa® |
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Book t1.—Chap. 27, V., 13.
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But this is not the case with dkafsi. It
does not lay any stress on the renunciation of
worldy relations and objects. On the other
hand, it rejects such a view absolutely. The
advocate of the dhakti mdrga consigns bis
own person, mind and sou! to God. He
makes an offering of his own self at the feet
of the Lord. He dedicates his own self, his
wife and children and all his worldly pos.
sessions to his Lord and reserves nothing for
himself. He considers not only his own self
as belonging to God but views all the objects
of the world in the same light. He knows
God as the Lord and Ordainer of all and
there is nothing in this world which is not
His. The Lord resides in all men and all
objects of the world. God's creatures and
God's objects cannat injure a dhckéa. Such
is his firm conviction and he is not prepared to
renounce the worldly objects. He feels that
he has no right to renounce God’s men and

objects. He can accept them, he can love
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them, and he may be proud of them knowing
them to be his Lord’s.

Thus yoga advocates renunciation whereas
dhakti preaches quite the opposite doctrine.
Yoga is related with the transcendental
{ nirguna ) aspect of Paramdtman whereas
bhakti describes the immanent (saguna)
aspect. The former speaks of the Impersonal
God and the latter of the Personal God. The
difference between yoga and dhaké: is quite of
a piece with that between Brahman (imper-
sonal God ) and Bkhagavdn ( Personal God ).

Similarly there is a considerable difference
between judna and bhakti. According to
the followers of jrénamdrga (the road to
knowledge )} bhqké: is blinded with love
whereas the advocates of &kaléi attribute
:goism and pride to the former. The supe.
iarity of jmdna has been described in the
-arlpus Scriptural works in various terms, [t

s said —

“By assiduous exertion one should with-
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draw his mind from ignorance and engage it
by force in following the Scriptures and
sages,”*

Elsewhere the great Hindu Lawgiver
Manu thus expresses himself regarding the
importance of jrdnat :—

“With water the body is cleansed, with
truth the heart is purified; with the know-
ledge of Brakman and ascetic penances the
soul is purified, and with knowledge (/rdna)
the intellect is purified.” )

In the Bkagavad Geeta the value of jnina
is thus described.f ’

» wiyRargurea Fa Syafred: |
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“ There is. nothing in this warld which so
much purifies (man) as knowledge. The
man, perfected by Yoga, learns it within him-

self in time.

The man of faith, the man of assiduous.
ness, the man of self-restraint, obtains know-
ledge. He gains the highest tranquillity
¢ mukii ) without delay.”

Thus the superiority of judnz has been
descri®ed in various Scriptural works. The
followers of jndnamirga always say that
without smdna ( knowledge ) a dkhakta cannot
understand the true nature of Braiman.
Similarly the advocates of bhaési persistently
urge that only knowledze without reverential

faith is absolutely of no use. The author of

WETATT BHA WA Ao dgaiag: |
w1 a0 arfemiatofanwiz

Geeta, Chap. LV, V. 38—39.
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the Bhagavad Puranam has tried to prove
this point particularly. He says* :—

“ Those who take pains only to acquire
knowledge to the exclusion of reverential
faith in Thee, O Lord, which is productive of
all good, only take the trouble like beating
husk which contains no rice.”

The same author elsewhere says :t+

“ Neither knowledge, nor the spirit of dis-
association from this world is conducive of
well-being to a person who cherishes reveren-
tral faith in me.”

The weak point of jrdma is that it always

doubts and questions, and that doubt is never

» 5. gfawfogee & faa
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removed. Besides it is permeated by egoistit
and pride. The jndnin always takes the
pride of thinking. * I have discovered such
a truth. 1 understand everything.” Such a
spirit of self-assertion is net productive of
any good to a bkakla, according to whom the
proper manifestation of Divinity does not take
place in a man when such a spirit of self-
assertion and egoism reigns in him. The
achievements of Skekt: are thus described in
the eleventh Book of the Bkagavad *

“ A votary of mine by (faith) ékak¢i yoga
reaps the fruits which are acquired by reli-
gious rites, penance, knowledge, disassocia-
tion from the world, yoga, charity and various
other ceremonies. If he wishes, though he

does not want it, he may acquire heaven,

* gay AW W wARORAN T |
Rx Trww'€ oo o
o wRfERr KA WAwer |
wniven wewwafiqefa asefa g



HINDU METAPHYSICS. 213

emancipation and residence in my own re-
gion.”

Next the contention between jnadna
( knowledge ) and £arma, { action ) is that the
former considers this visible world as unreal,
while the latter deals with the earthly objects,
and makes use of this transitory body for its
well-being. The followers of jrzdna always
discard £grma on the following grounds sup-
ported by the Scriptural texts, The author
of the Bhagavad says* :—

“ Withdrawing themselves generally from
the ordinances and prohibitions laid down in
the Vedas, the Munis { Sages ) immerse them.
selves in the wirguna (transcendental}
Bralman and take pleasure in describing the
accomplishments of Harl.”

The Geeta thus points out the short-

comings of Vedic rituals. Of course we need

o wrRw gy T Frav fafulva: )
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hardly mention, that the readers should under-
stand by the word karma the performance of
the Vedic rituals ¥

“The Vedas, O Arjuna, relate to the three
qualities. Be free from them—by being un-
affected by the pairs of opposites ( heat and
cold; pain and pleasure), by persevering
course, by being free from anxiety for new
acquisitions, or from anxiety for the protection
of old ones ; and by being self-possessed.’”

The advocates of judnamdrga always say
that Aarma should be discarded for its ewvils,
whereas Karma-Yogins hold quite the oppo-
site view. They say that as long as a man
holds this body he cannot abandon action
altogether. True renunciation, according to
them, does not consist in giving up all
works, sacred and secular, but in expecting
no fruits thereof and working on simply for

o Spefawar 21 fr@ya waren |
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the sake of duty. The Geefa thus expresses
itself on this subject* : —

“ Actions cannot bg absolutely abandoned
by man; therefore, he, who abandons the
fruits of actions, is a true Zydgee.”

Elsew here in the Divine Lay Lord Krishna
sayst :—

“Therefore always perform action, for ac-
tion is better than inaction and your body
cannot be supported without performing ac.
tion."”

We have, in the preceding pages, pointed
out the different views held by the votaries of
the various paths, We will now describe how
they can be reconciled and show that in reality

there is no difference whatsoever. The true
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nature of Yoga has thus been described in
the Bhagavad®

“First of all intellect should be purified.
Then controlling the mind with that purified
intellect it should be concentrated in the soul,
the emanation of the divinity residing in the
body. Then this soul should be concentrated
in Aevalatma which has no thought for the
hody. Then concentrating this self in the
Paramdtman ( Impersonal Self} one should
acquire beatitude and then refrain from ac.
tions."”

It is thus evident that unlessthe intellect is
purified. the mind cannot be controlled. And
without the control of the mind one cannot fix
it on the determination of the true nature of

the soul. And as long as a man cherishes

o ®T, @yATawar fags
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the thought I exist, this is my body, this is
my wife, etc.,” he cannot immerse his own self
in the Pure Absolute Intelligence. Therefore
by spiritual discipline one should conquer
these conditions and then drown his own self
in the Impersonal Self. Itis when a person
has attained this stage that he becomes a true
Yogin. The means for practising Yoga have
thus been described in the Sixth Chapter of
the Bhagavad Geeta*

11 —12. “Fixing his seat firmly on a
clean spot, neither too high nor too low, and
spreading over it a piece of cloth, deer-skin

and Kusha grass,—there seated on that seat,
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with his mind fixed on one point, and restrain-
ing his mind and senses, one should practise
vontemplation for the purification of his self.

13. ‘“Holding his body, head and neck
even, unmoved and steady, and fixing his
sight on the tip of his own nose, and without
looking about in all directions.”

The attainments of a Yogin are thus des-
cribed elsewhere in the same chapter®

7. “Thus constantly devoting his self
to abstraction, a Yogin, being freed from sin,
easily achieves the supreme happiness—
namely the contact with Brakman.

28, “To such a Yogin whose mind is in
peace, whose passions have been suppressed,

who has hecome one with Bralkman, and who

+ gurRraTd gw Nifad gegaa)
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is free from sin, highest felicity, indeed, comes
by itself.”

This is the true Yoga, which, removing
all impediments, brings about the fusion of
the individual soul into the Supreme Soul—
the union of the dtman with the Paranmdt-
man.

The true character of dkakti, however, is
to dedicate one’s wmind, soul, body, senses,
organs, family, children and all the belengings
of the world, to God. It is thus described in
the Bhagavad Puranam® —

“ Transcending mdyd (illusion ), identical
with the three gunas or qualities, hakts draws
a man towards me.”

Therefore bkakti is designated the su-
preme expedient. Thus the functions of
both yoga and bhaké; are the same. The

former, removing all obstacles, unites the

« § o wiwaymy yrafew sarwen
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individual soul with the Supreme Soul. And
so does the latter, knowing God as the be-
all and end-all of existence, and dedicating
unto Him every thing a man possesses.

When a worshipper realizes the presence
of Brahman in his heart, it s then that he is
said to have acquired dhak#/ or reverential
faith. Blakt! sees the entire universe as
God’s own, while yogw realizes the presence
of the Supreme Soul everywhere. Thus, in
reality, there is no difference between yvge
and dhakti.

Similarly jndna and bkakti are the same.
Fndna finds out the Real from the unreal. It
discovers the religious truths which bhakts
carries out into practice. A man devoted to
God simultaneously acquires with reverential
faith, the realization of the being of Is'wara
and the spirit of disassociation from the world.
It is thus said in the Bkagavad Puranam.

“As a man while taking his food simul-

taneously acquires, with each morsel, nourish-
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ment, pleasure and the satisfaction of thirst,
so a person who dedicates himself unto God,
simultaneously acquires bkaksi ( reverential
faith ), the perception of the presence of God
and vairdgya (the spirit of disassociation ).”*

Thus there is no real difference between
true knowledge and reverential faith,

Let us now examine the relative merit of
jadrna and kerma. The latter carries into
action the thoughts which the former begets in
one’s mind. The very existence of the organs
of sense, of the objects of their enjoyment
and of the elements, urges on the necessily
of action. If men had no necessily of action
then they would not have been born with the
organs of sense and various external objects.

The followers of judna mdédrge hold that

s wf; gt facfvaeaw Sufaw
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action and inaction are diametrically opposite
to each other, but, in reality, they are the
same. The celebrated work Bhagavad Geeta
shows no difference between the two. The real
Yogin is the person who engages in action
without desiring for the fruits of the same.
The Lord Krishna reconciles the four paths

in the Geefe,* the purport of which is :(—

He is a real Yogin who has acquired true
knowledge, for yoga is not possible without
jndna. It is the latter only which finds out the
Real from the unreal. And the true Fudnuin
must be a real Bhakta, for the more he tries
to know of Brakman the greater is the mani-
festation of God's glory and greatness in his

heart. It is said in the Bhagavad i—

“ Dedicating his mind and understanding

to me and fixing himself in my religion, one

* Aut wnifrage Tamfafdfiowd |
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should perform all actions not for himself,
but for my sake.”*

It is also said in the Mahdnirvana
Tantram—i

“ Being devoted to Brakman and knowing
true knowledge, a householder must dedicate
all his actions to Brakman.

Thus we see all the Scriptures have re-
conciled the four roads. It is for our ignor-

ance that we find the difference.
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CHAPIER XVI.

THE 1DEAL OF TRUE HAPPINESS.

HAPPINESS is the sine gua nmon of human
existence. Be he rich or be he poor, every
one, in this mysteriously-ordered universe, is
teiling and moiling in pursuit of happiness.
The ideal, however, varies with the nature,
temperament and desire of the person who
seeks it. A poor man, who suffers all the day
long from the stings of dire poverty, who
struggles hard in this world of stern realities,
for a miserable subsistence, who, with all his
best endeavours, cannot secure a few morsels
of food for his own self and those near and
dear to him, thinks that true happiness con-
sists in earning money and making himself
thus "above the reach of penury. A rich
man,~—3a man born with a silver spoon in
his mouth, unused to the hardships of misery
and struggles for existence, surfeited with

the delicacies around him, and bored with
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anxieties for the protection of his earthly
possessions,—tllillks that true happiness con-
sists in being free fromr these troubles and
anxieties. A learned man thinks that happi-
ness lies in mastering all the sciences of the
world. Thus we see that the ideal of true
happiness is shaped by every individual man
according to his own nature and idiosyn.
cracies, But is the ideal, formed by each
person for his own pursuit, the universal ideal
which one and all can follow? This is a
question, the most momentous problem for a
human being to solve, that has been sought
to be answered by the philosophers and theo-
logians of vartous schools and climes accord-
ing to their own light and experience. Varied
and divergent as have been the views held
by different schools of thought of different
countries, there is to be seen one underlyving
current of thought, represented by the various
cults and creeds, which is common and uni-

versal, which one and all may, with immense



HINDU METAPHYSICS. 227

profit, follow. This common and universal
ideal of happiness has not been pourtrayed
so beautifully and graphically in the theolo-
gical and philosophical literature of any other
country as in that of India. The Aryan Rishis
paid more attention to spirit than to flesh.
They did not seek so much for material pros-
perity as they did for the culture of spiri-
tuality. They did not care so much for this
world as they did for the next. They sacri-
ficed earthly comforts at the altar of spiritual
well-betng.  They thought out the great pro-
blem of human existence in all its minutest
details, and the selution, they have vouch-
safed to humanity, is truly worthy of their
spiritual Insight and culture. This grand solu-
tion of the grand problem is couched in words,
which for their literary excellence and high
spiritual tone, will steer clear of the Scyllas
and Charybdis of agnosticism and free-think-
ing materialism, and contribute, ever and anon

t) the solace of suffering humanity. “ What-
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ov€r object is beloved unto men leads to their
misery ; a person knowing this attains to ever-
lasting happiness.” These golden words occur
in the Ninth Chapter of the Eleventh Book
of the great work Srimad-Bhagavatam. And
they serve as a beacon light to erring mortals.
The Rishi, in a solemn voice, asks every body
to shun what is dear unto him, if he wishes Lo
enjoy everlasting happiness. It is the attach-
ment to what we love that begets misery in
this world. True happiness lies in sacrificing
what we hold dear, true happiness consists in
sacrificing our own selves for others. And
this spirit of self-sacrifice, this spirit of sacri-
ficing what we hold dear—is the true ideal
which the Rishi has beautifully described by
saying—*' The ospreys that are not fleshy slay
one that is fleshy, and the latter, forsaking
its flesh, attains to happiness.” This grandest
conception of saffwa-guna or the quality of
goodness is hardly to be met with in any

other literary work. A person becomes a
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divinity on this earth when he is entieely
pervaded by the quality of goodness. In.
fluenced by rajas or the quality 'of passion
( i.e., the self-centering tendency ), the osprey
kills the fleshy one, which, influenced by the
self-sacrificing tendency, attains to happiness
by giving up its flesh. Thus the person, who
is capable of sacrificing his own self, who 1s
capable of rending asunder all the fetters of
attachment, can roam at large, shorn of an-
xieties, and declare with the Rishi, I have
neither honor nor dishonor; I have no thought
of a house-holder or of those having children ;
sportihg with, and being attached to, my Self,
like a child I rove.s The foolish child, who
can set forth no endeavour, and he who has
gone to the other end of qualities, both,
freed from anxieties, are, ever and anon,
filled with great delight.”

Thus we see that the conquest of desires
and worldly attachments, is what leads to
the acquisition of true happiness. What is

20



230 . QUTLINRS OF

worldly, what partakes of flesh, what is tinged
with earthly attachments, what draws us near
and nearer to what we love in this world,
cannot bring on true happiness. This has
heen  nicely .described in the episode of
Pingald, a courtesan, who understanding the
true nature of happiness, renounces the world,
once for all. The story of her life is full of
lofty ideals, and may always be read with
profit, and I make no apology, therefore, to
quote it here iz exfenso from my English
Translation of the Srimad Bhagavatam.

“ O prince, formerly there lived in the city
of Videha a courtesan by the name of Pingal4;
hearken, 1 have learnt something from her.
One day wishing to take her lover to an ap-
pointed place, she, well-dressed, stood at the
out-gate at the proper hour. O foremost of
men, beholding persons passing by the road-
way, she, hankering after riches, took them
for men who would be able to give her hand-

some money. They (all) having gone away,
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she, living by hints, thought :—‘Some other
rich man might turn up who would give me
profuse money.” Having her sleep thus stolen
by false hopes she stood at the gate and
while tlfus going in and coming out, the dead
of night set in. By this expectation of money
her mouth was dried up and heart rendered
poorly. She then acquired great disgust (for
the world ) engendered by thought, but lead-
ing to happiness. Hearken, I shall relate duly
what was said by her with a disgusted mind.
Disgust for the world is like a sword for the
noose-like hope of a man. O child, one,
who has not acquired disgust for the world,
cannot snap the fetters of the world.
PINGALA said :—Alas! how senseless and
of what uncontrolled mind am I; behold the
extent of my foolishness. Vicious as [ am, I
have expected the fulfilment of my desire
from an impious master. Forsaking the ador-
ation of the Eternal and Real, Who always

lives near and gives satisfaction and wealth,
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ignorant as I am, [ have sought a trifling
person, whe cannot satisfy desire and whe
gives only grief, fear, sorrow and affliction.
Uselessly have I afflicted my soul by the
cursed life of a public woman; I expected
wealth and satisfaction from a lustful, vicious
and lamentable person, though my body was
bought by him. What female, save myself,
seeks the house filled with urine and excreta,
the bamboo pillars and inmates whereof have
been created by bones, which is covered with
skin, hairs, and nails and the nine doors
whereof are giving out (refuse). Forsooth,
I alone am foolish in this city of Videha, for,
disregarding Achyuta Who confers self-grati-
fication, 1 have sought satisfaction from else-
where. He is the friend, the most beloved
lord and soul of all beings; purchasing Him
with my own self I shall sport with Him'like
Lakshmi. To what extent have men, subject
to birth and death and conferring objects of

desire, and the celestials subject to Time,
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brought about the satisfaction of their wives?
Forsooth, by some action, the Divine Vishnu
has been propitiated with me, since this dis-
gust for the world, leading to happiness, has
sprung in me, who am flled with wrong
hopes. Had I heen unfortunate, I would not
have met with miseries, the source of this
disgust for the world, by which a person,
snapping all fetters, attains to happiness.
Placing on my head the benefit rendered by
Him and forsaking the wrong hopes created
by vice, 1 shall seck refuge with the Lord.
Revering with contentment what 1 shall get
and maintaining myself therewith, [ shall
enjoy with the dfman. My soul has been
drowned in the well of worldliness: the
worldly objects have pilfered its vision and
the serpent of Time has devoured it; who
else but the Lord can save it? When you
shall see the world devoured by the serpent of
Time, and in consequence thereof you shall

be disassociated with the unreal objects of this
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world, you shall then be able to save your
own self.”

THE BRAHMANA said :—Having thus de-
termined, Pingald gave up all hopes of secur-
ing men, and, resorting to peace, she quietly
went to bed. Hope is the great misery, and
the absence of it is the greatest bliss, and by
cutting off the hope of getting a lover, did

Pingala obtain a sound sleep.”
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CHAPTER XVIIL
THE NECESSITY OF UPASANA.

UprASANA is the sine qua mon of spiritual
culture. Without it no one can attain to
emancipation, ) It is a necessity, which an
individual soul feels in its attempt to be at
one with the Absolute or Supreme Soul. But
this worship, true and divine, does not con-
sist in external rituals and ceremonials, but
in meditation of the nature and being of the
Supreme Spirit. A religious aspirant should
always worship the Ever-Existent, All-Intelli-
gent and Ever-Blissful Supremé Brahman,
He should never abstain from worshipping his
God, however circumstanced he may be in the

world.

Now admitting the necessity of medita-
tion for a religious aspirant, the question
arises regarding the period of meditation.

Should a man meditate all through bis life, or
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stop at a certain time? This guestion has
been answered most satisfactorily and in un-
mistakeable terms in the sacred writings of
the Hindus. It is recorded in the Veddnta
Sdra :*

“ Whether one should practise /pdsand
as long as he likes or till his death? One
should practise meditation as long as he likes
till he acquires mental concentration. A
man, even after death, is associated with the
mental attitude which he experiences on the
eve of death. Therefore one should practise
meditation till his death.”

Expounding Updsend, the author of the
said excellent work says:-—“Meditation to

be en rapport with the tri-attributive brakman
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by concentrating the mind, as the sys-
tem of Sdudilya cited in the Chhandogya
Upanishad *"

Meditation enables the individual to
concentrate his mind. As in the S'rufi
“By the study of the Védds, by sacrifices,
and by meditation, Brahmanas sec¢k to know
Him,” and in the Smritit * Refraining the
mind (the eleventh organ) and the rest of
the ten organs from innate passions which
each of them is subject to, extinguishes sin.”
And as a result of this intense meditation
the individual attains to a high state of spiri-
tual existence. -

This meditation or mental adoration of the

Deity cannot be carried on spasmodically. By

« sgraafa squamfauas AT
waify mifewey fagifefm & o
Vide De. DHOLE’S Translavon.
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practising meditation once or twice a day, and
being engaged otherwise the rest of the day,
‘one cannot attain to emancipation. For this,
one must practise meditation always and be
continually in a praverful mood of mind.
Emancipation, or freedom from the ills of
existence, is not such a cheap commodity that
one can acquire it for the mere seeking for it.
A man must bave his mind entirely concen-
trated in the Supreme Self; and it is only
then, when this state of absolute mental con-
centralion is realized, that it is possible to

acquire emancipation.

The period of this spiritual discipline, and
exercise of mental concentration extends over
one's own life-time. It is said in the S'rwf/ *
~—*One should worship the Self till he ac-

quires emancipation.” Even a person, liber-

* What is heard or revealed. Name for Védds and
Upanishads,
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ated in this life, f.¢, one who has mastered
his own self in this world and has disasso-
ciated himself from earthly associations, should
worship it. It is thus said again in the
S’ruti* . —“ Even persons, liberated in this

life, worship the self.”

The nature and characler of this medita-
tion or worship has also been described in
the scriptures of the Hindus. It is said in
the Veddnta Sutfrast ——Not by ordinary Upd-
sanéd nor by meditation that one can acquire
mukti or emancipation, for this sort of medita-
tion does not either beget the trye knowledge
of Brahman or secure the region_of Brahma.
As a simple stroke does not pierce the vitals
aud, therefore, cannot bring on death but a

hard stroke does the same, so emancipation is
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secured by deep meditation and not by
simple and easy Ugdsand.

The posture of Updsand has also been
described in our scriptural works, It is said
in the Vedinta Sutras®

* One should worship on being seated. For,
if a man lies down at the time of worship he
may fall z;sleep, or if he stands up there may
be agitations of the mind which are all very
strong impediments in the way of true wor-
ship.

It is elsewhere said in the same sacred
bookt :—** One should worship the Deity by
meditation.”” It is also recorded thered:—
"¢ One should not move at the time of wor-
ship."”

Even in the Swmsifi it 1s said, that one
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should sit down at the time of worship. It
is recorded in the Veddnta Sdva®* i—

“ At the time of lying down, rising up
and going, one’s mind is agitated. Therefore,
for concentrating the mind, one should take
his seat.”

There is no restriction about the time and
place regarding the worship of Brakman.t

“One should worship wherever his mind

becomes fixed and concentrated.”

It is agaln said in the Veddnta Sdva:}

“ One should worship wherever his mind
Lecomes bixed.”  Thus we sce that concen-
tration of mind is the most essential element’

ol religious meditation.  There is no necessity
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of a particular place or regulation. The in-
junctions of the Vedinfa Sdra are very clear
on the point. There it is said* :—

In the worship of the Great Brakman only
the purity of mind is essential. Bathing,
fasting, lamps, incense, flowers and other ex-
ternal objects are absolutely unnecessary.
These external paraphernalia of religious
worship have, however, some value toa novice
who has not yet been able to control his mind.
But to one who has got above this incipient
stage of spiritual culture, they are absolutely
of no use. To him mental concentration is
the one thing needfu]l. The Lord Shiva thus

explains the subject to PArvati:—

“ One can worship the Great BraZman as
he likes either by words, or by his body, or by
his mind, but his mind should always be pure.
Whether bathed or unbathed, whether fed or

» garaaaRia feafes fazwad |
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hungry, one should always worship the Great
Soul with a purified mind. Who should, O
Kulesh4ni, take refuge under any other than
Him, Whose worship does not either require
any toil, fast or bodily labour; nor any res-
triction, the profuse provision of articles,

distinction of time or direction, Mudrd or

Nyisa *
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Similarly in the Yogavasistha Makha-
Ramayana it is said that for the purposes of
true adoration there-is no necessity of in-
cense, lamp, flower, sandal, and similar other
external objects.

At first worship appears very painful and
troublesome to one who is not used to it and
who has not acquired true faith. But if a man
strictly adheres to it, and steadfastly practises
it, he is sure to experience its sweetness when
the difference between his individual soul and
the Universal Soul is washed away. He then
finds that the pure and sweet pleasure of
Divine meditation has no peer in this world.
The real Swattik pleasure consists in worship,
prayer and divine meditation. It may be
painful in the beginning, but it is very sweet
in the end. The Lord Krishna thus describes
it in the Divine Lay : .

“ Swittik happiness is that in which one
finds pleasure from repetition of enjoyment,

which brings an end to all pain, which is like
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poison in the beginning but ambrosia after-
wards, which is born out of serenity and is

produced by knowledge.”*

Now a few words about the utility of
Updsand and we have done. As mother’s milk
is to a baby so is Updsand to an aspiring
soul. By it our soul grows stronger and
steadier in spiritual culture—and transcending
impediments and obstacles which lie in its
way, it gradually advances in the path of.
progress. Updsand supplies the soul with all
the requisites which it stands in need of, in
the path of progress. In fact, this Divine
worship is the be-all and end-all of the soul.
Vidyaranya Swami, the renowned author of

the Panchadas't, says -—

o~
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“The strength of Updsand begets know-
ledge which is the instrument of emancipa-
tion ; there is no other way of acquiring the
true knowledge of God save Updsand. This
is recorded in the Scriptures.’'*

Nor is this all. Sankara Swami in his
masterly treatise on A¢ma-Bodha says :—

* When meditation rubs diligently against
spirit, the flame, which such friction produces,
burns up all the combustible materials of
ignorance.''t

Mabharshi Veda Vyas in his Srimad Bhiga-
vagtam expounds the subject thus :—

“The purity of soul which a man ac-

quires by continued meditation on God, is
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not acquired by learning, asceticism, the
suppression of vital airs, friendliness to-
wards all creatures, pilgrimage, charity and

recitation.”*
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