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FOREWORD.

The Board of Trustecs of the Central Hindu
Lollege has laid down the following principles on
which religious and moral teaching is to be given
iy all Institutions aoder its control,

The object of the Central Hindu College being
to combine Hindu relizious and -ethical training
with the western education suited.to.the needs of
the time, il is neccessary that this relicious and
wthical traiming shall be of a wide, liberal and un-
sectarian character, while at the same time it shall
be definitely and distinctively Hindu. It must be
anclusive enough to unite the most divergent forms
of ITindu thonght, but exclusive enourh to leave
outside it forms of thought which are non-Hindu,
It must avoid all doctrines which are the subject of
controversy between schools recogmised as ortho-
dox; it must not enter into any of the social and
political questions of the day ; but it must lay a
solid foundation of religion and ethics on which the
student may build, in his manhood, the more speci-
alised principles suited to his intellectual and emo-
tional temperament. It must be directed to the
building vp of a character—pious, dutiful, strong,
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sell-reliant, upright, righteous, gentle and well-
balanced—a character which will be that of a good
man and a good citizen ; the fundamental principles
of religion, governing the gencral view of life and
of life’s obligations, are alone sufficient to form.
such a character. That which unites Hindus ina.
common faith must be clearly and simply taught;
all that divides them must be ignored. Lastly,
care must be taken to cultivate a wide. spirit of
tolerance, which not only respects.the diflerences
of thought and practice among Hindus, but which
also respects the differences of religion among non-
Hindus, regarding -all- faiths with reverence, as
roads whereby men approach the Supreme.
Therefore =<1, The. Religious and Ethical In-
struction. must be such as all
Hindus can accept.

2./ 1t must include the special teach-
ings which mark out Hinduism
from other religions.

'3 It must not include the distinctive
views of any special school or
sect,

The Text Book is intended to Le studied by
Hindu youths in Colleges, after the elementary one
and the Catechism have been mastered in school
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tays, It follows exactly the same general plan,
fitling in the broad outlines given in the elementa-
ry oue, and supplying details which were not be-
fore introduced, lest they should confuse the minds
ol young learners.

It fellows the same principle of expounding
buliels common to the vast majority of Hindus,
avoiding special sectarian views.  In the Introduc-
tionn a very brief sketch of the great Schaools is
given, as every youlh shonld know of their exis-
tence and of their distinguishing marks.

The name to be given to these books was
carefully discussed, and that of * Sanédtana Dhar-
ma " was hnally chosen, as conmoting the ancient
teachings, free from modern accretions. o shounld
cover all sects, as it did in the ancient days.

May Lhis book also aid in.the great work of
building up the national Religion, and so pasve the
way to national happiness and prosperity.

L H
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INTRODUCTION.

wrimqrg 0 The Religion based on the Ve
das, the Sapnitana Dharma, of Vaidika Dharma, is
the oldest of living Religion=, and stands unrivalled
it the depth and splendeour of its philosophy, while
it yields to none in the purity of its ethical teach-
ings, and in the flexibility and varied adaptation of
its rites and ceremonies,  “ It is like a civer, which
has shallows that a child may play in, and depths
which the strongest diver cannot fathom.” It is
thus atdapted to every human need, and there is
nathing which any religion can supply to add to its
rounded perfection, The more it is stndied, the
rmore does it illuminate Lthe inteMect and satisfy the
heart. The youth who learns semething of it is
laving up for himself a sure increaser of happiness,
a sure consolation in trouhle, for the rest of

his lile.

| S ATy Cal.
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“ That_which _supports,-that wlﬁ-:;-l_; holds to-
gether the peoples (of the universe), that is

~Dharma.™ :
@ ‘Dharma is not merely a set of beliefs having
no necessary connection with the daily life of hu-
manity, but it is the very-principles of a healthy
and beneficent life. Therefore to know those prin-
ciples and act upon them is to be a true Ar}'an (or
follower of Vaidika Dharma), and to tread the sure
road to happiness, individual as wel as general.
Vf.r]‘]i?___éf:.r'ﬂt?iggi'cak meaning of “religion™ is also
the same, * that which binds together.” * Vaidika”
means *“pertaining to the Veda or Perfect Know-
ledge.” Hence Vaidika Dharma means *the.Reli-

gion of Perfect Knowledge.”

One of the most remarkable things in the San&-
tana Religion, is the way fn which it has laid down
a complete scheme of knowledge, and has then
crowned it with a Philosophy composed of six
faces, but governed by one idea and leading to one
goal, No such comprehensive and orderly view of
human knmw!edg@ﬁs%ﬂc#ﬂtr& to be found. This
has been sketched in the elementary Text-Book,
but now requires some further elucidation,

1 Mchabhdrata. Earga Parva, lxix, 58,
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THE BASIS OE-SANATANA DHARMA.

The 3 Shrutﬁl consisting of the Four
Vedas, is the final autherity in the Aryan Religion,
and these four Vedas form in their entirety THE
VEDA, THE PERFECT KNOWLEDGE, revealed by
Bralmi, seen by the Rishis, and clothed in words
by Them for the benefit of the A:Tan peuple&

e m o ram o —— e N g _._,__-._-.

gAY T S A \
JaRit avar g ST

"The'Uedaﬂ, together with the Itihisas, were
withdrawn at the end of the»Yugas The Mahar.
shis, permitted by Svayambhd (Brahmi), recovered
them by Tapas."

It appears that modifications were introduced
on such recoveries, which took place at the begin-
ning of each cycle, 50 as to suit the again revealed
Vedas to the special conditions of the age, Far
we read in tht Devi Eﬁdg?rtmm —

S

------

mrgﬁmqﬂmmm !1“3 W ¥
*Then, in the Kali age, He (Vishnpu in the

form of Vyfsa) divides the one-Veda-inte-many-
parts, desiring bencfit {to men), and knowing that the

1 Quoted by Shankacéchdrya, and atiributed by him to
¥ybua —Shdriraka Dhdshya, 1, iii? 29,
: .L"ﬂfq ##- Ir iii! 1’!
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Brihmanas would be short-lived and of small in-
telligence,” and hence unable to master the whole.
Thus the Righis are ever watching over the

Religion they gave, withdrawing and again giving
revelation according to the needs and the capaci-
ties of each age. If so much has disappeared
from the sacred books—as may be seen by com-
parinz the number of shlokas said to he contained
in some of them, with the extant shlokas—this
disappearance has been brought about by the
Rishis for men's benefit.

¥ 1n Patabjali's Matdbhdshya much higher fig-
ures, as regards the extent and content of the Vedas,
are given than are found in the now extant books.
He mentions 21 shikhas of the Rigveda, 100 of
the Vajurveda, 1000 of the Sdmaveda, and g of
the Atharvaveda. The Muktikopanishat gives 21
shdkhas of the Rigveda, 100 of the YVajurveda,
1000 of the Sdmaveda, and 50 of the Atharvaveda.
Of these but few are now known.!

Each Veda has three divisions :—

The gfgar Samhita, or Collection, consist-
ing of sweify S0ktani, SOktas, hymns used at sacri-
fices and offerings, the Mantras, on which the
efficacy of the rite depends.

1 CE. on this point the Charans- Vydla,
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{2} The mrrmm® Brahmaninl, Brihmanas, de-
scribed by Apastamba as containing precepts for
sacrifice, reproof, praise, stories and traditions;
they explain the connection between the Siktas and
the ceremonies ; they are treatises on ritnal, but
interspersed with the ritual directions are many
ilustrative stories, philesophical observations, and
profound ideas, especially in the Tandpa Makd-

brdfmapa and the Shatapatha Bréhmapa. Trea-

tises named sprEeaEYT ﬁranyakﬁni, ﬁ.rap}rakas, or
Books for the Forest, £ e for study by recluses, are
viven at the end of the Brihmapas

{5} The zviagy: Upanishadah, Upanishats,
philosophical treatises of a profound character,
embodying the sggfarn, Brahmavidya, on which the
Stx”Darghapas, or the preat systems of philosophy

are huilt up. They are many in number, 408 >0

bewy Lthe more tmportamt, and of these 10 or 12
are called Major, and the rest Minor. The Major
have been commented on by the founders of the
leading schools of Vedinta, or by their early
disciples.

_J—I-\_ L

The Samhita, or Cullectmn ol the Mantras-of_

the 'd&fd, containg 1017 Sﬁkgas. arranged in
10 gegmim_Mandalani, Manpdalas, literally circles.
The 5dktas are for the most part prayers to, and
invocations of, the Devas, but we shall find later that
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the One Supreme Existence is also definitely tanght
in this ancient Aryan book. It is the book of
the grar Hotd, the priest who pours offerings into the
-fire, and, as its name implies, is the knowledwe of
Richas, or laudatory verses, to be recited aloud at
the time of the sacrifice, ~
The Samhits of the Vajurveda consists of forty
Adhyayas, or chapters, containing 1886 shlokas,
about half of which are also found in the Rigveda,
There are two main versions of it, the Kzighna, the
black, or Tadttéripa, in which the Samhitd and Brah-
mana are mixed up ; and the Shidla, the white, or
Vidjasanepa, in which the Samhita is separate from
the Brihmapa. There are other minor differences.
The Samhitd consists of the invocations and prayers
offcred in sacrifices in the preparation of the mate-
rials, the altar, the bricks, the stakes, etc, ete
Details of the sacrifices often mentioned in histories
—the RAjaslya, the Ashvamnedha, etc~—~may here
be found, as well as of domestic and other ceremo-
nies, It is the book containing, as its name implies,
the knowledge of sacrifices, and belongs especially
to tha-!’iﬂgﬁ__&d_h_vatgy_h,_(gﬁﬁd_uﬂﬁ_ﬁqﬁ, comprising
his dutiesin a sacrifice. =~
The Samhitd of the Sdmaveda contains 15§
books, divided into 32 chapters, again subdivided
into 460 hymns. DMost of these are also found in the
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Rigoeda mantras, only 75 being different. The
is the knowledpe-of-song, and its hymns
were chanted by the wmarUdgata, at sacrifices in
which Soma was offered.d
The Samhitd of the Atkarvaveda is divided
into 20 Kinpdas, and these again into 731 hymns.
[ts earthly compilation is ascribed to the descen-
dants of Atharvana, the Angirasas and the Bhrigus,
to whom it was revealed. It is sometimes called
Brakmdveda, probably because it was the special
Veda used by the g Brahma4, the chiel priest ata
sacrifice, who supervised the whole, and remedied
any errors that might have been committed by the
Hotri, Adhvaryu and Udgitpi. The name, however,
may refer to the fact that in the Atharvaveda is also
expounded the knowledge of Brahman which be-
stows Moksha, liberation from rebirth, many of the

1 The Samhitd of the Sdmaveda comprises four
differant works, the grafy, the x¥, the wed, and the
streegar. All these fonr inelude the whole of the
Sdmaveds ag set to music. Dot as the hymns with
their musical notations beeame wholly unintelligible,
evan in early days, they wers rearcanged into a dis-
tinet compilation, called the Archika. On this compila-
tion Sdyann wrote his Bbishya. The figures used
on the top of the maniras in the printed text indicate -
the notes of the gamut.
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more famous Upanishats forming part of it/ Fur-
ther, it throws much light on the daily life of the
ancient middle class Aryan, the merchant and the
agriculturist, as well as on that of the women of the
‘same class, and thus has a special historical and
sociological interest of its own.

There are two Brihmagas attached to the
Rigveda ; the Aitareya, consisting of 40 Adhylyas,
deals with the Soma sacrifices, the Agpihotra, and
the ceremonies connected with the accession of a
king. The Aitareya Aranyaka belongs to this
Brihmana, in which the Aitareya Upanishat is in-
cluded, The Kawshfteki Brédlimana, sometimes
called also Shduiddyarna, has 30 Adhyayas and
deals with the Soma sacrifices. The Aranyaka of
the same name belongs to it, and includes the
Kaushiiaks- Upanighat. There are attached to it
also 8 minor Upanighats,

In the Krigina VYajurveda there are no sepa-
rate Brdhmanas recognised by two schools, the
prose portions mingled with the Samhitd taking
this place ; but a third school separates these as the
Taitéiriya Brédhmana in 3 Adhybyas, with a Faisz-
tirfya Aranyaka containing the Tadttirfya Upani-
shat, The Katha and Shverdshvatara Upanishats
and &1 minor ones belong also to the Xrigdna Va-
jurveda, The Skakla Yajurveds has the Shatapa-
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tha Bridlmana in 100 Adhyiyas, the Arapyaka of
which contains the Brikaddrapyakopanishat, also
called the Vdfasaneya; the Ishopanishat forms
the last chapter of this Veda, together with 17
minor Upanighats,

The Sdmaveda has 3 generally known Brih-
manas ;: the Talavakdra, which includes the Keno-
pantshat » the Paftchavinsha, containing 25 books;
the Chidndogya Brdhmana, including the Upa-
nishat of that name, and 14 minor ones.

The Aitharvaveda has the Gopatha Brdlimana,
consisting of 2 books. Many Upanighats are at-
tached to this Veda in different lists. The M dp-
dttkya, Mupdaka and Prashna are among those
classed as the r2 chief Upanighats, and there are
31 minor ones attached to it in the Muktibopani-
shat.

The 1z chief Upanishats are: the Affareya,
Kaushitaki, Taittiviya, Katha, Shvetdshvaiara,
Byikaddranyaka, [sha, Kena, Chhdndogya, Mdp-
dikya, Mundaka and Prashna. The student can
find the complete list of the whole 108 in the M-
tikopanighat,

On these Shrutis the whole fabric of Vaidika
Dharma, the Religion of the Vedas, as it is truly
named, is built, In modern days much criticism
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has been directed against the Vedas, because the
occult knowledge, on the possession of which de-
pends the understanding -of their inner meaning,
bas disappeared. They contain in their entirety a
systein by the mastery of which all the energies of
nature may be controlled, far it is the system by
which these energies were vitalised in our universe
at its beginning, and are still directed by Ishvara.
A true Vedavit could rule nature, and all her ener-
gies would be at his service.

It is therefore not wise to conclude hastily that
passages in the Vedas are rubbish, or “ the bab-
blings of a child-humanity,” because they are not
intelligible to the modern student, devoid of Yoga
and of inner knowledge, The student should sus-

pend his judgment whenever he feels inclined to
see absurdity, remembering that some of the keen-

est intellects produced by humanity have seen
wisdom where he sees none, and he should wait
®itil riper years and increased purity of life have
opened his eyes.

The Vedas are summed up in the Giyatrl, the
Gayatrl in the Prapava, and the Pravava is the ex-
pression of the Absolute. This statement is repeat-
edly made in the Vedas themselves, and occurs
again and again in Samskrit literature, The real
meaning or significance of this mysterious fact can
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only be discovered by prolonged study and medi-
tation.

Next in order to the Shruti in authority comes
the ®gE: Smyitih, which explains and developes
Dharma, laying down the laws which regulate
Aryan national, social, family and individual obli-
gations. They are the text-books of law, and are
very numercus, ! but four of them are regarded as
the chief, &nd these are sometimes related to the
four Yugas, Manu being said to be the authority
for the Satya Yuga, Yiajiiavalkya for the Treta,
Shafikha and Likhita for the Dvapara, and Para-
shara for the Kali.

B J AT TR WA ATTERAAT: |
KT BN HAT TOGU: FAr: 1
“[The laws] of Manu are declared for the Krita
Yuga, those of Yijavallkya for the Treta; those
of Shafikha and Likhita are remembered for the

Dvipara, those of ParAshara are remembered for
the Kali.,”

Thus we see that, as in the case of the Vedas,
the Rishis with the necessary authority made al-
terations and adaptations to suit the needs of the
time. It was this flexibility, characteristic of the

1 Ree the Totreduction to Mépdilik's tranelation of the
Vyovahdra Mayikhe and Ydinaralbya Smyiti.
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Sanftana Dharma, that preserved it through so
many ages, when other ancient religions perished.
The above saying, however, is in no way followed
to-day.

Of the authority of the Shruti and Smyiti,
Manu says: _
wineg i AR wiars g % exfi: )

& sutysadmien apat @it fg Prdat o

“The Veda is known as Shruti, the Dharma-
shastras as Singiti; these should not be doubted
(but carefully_consulted and considered) in all mat-
ters, for from them Dharma arose.”

Of these Smritis, the two of Manu and Yajha-
valkya are universally accepted at the present time
as of chief authority all over [ndia, and Yajda-
valkya is chiefly consulted in all matters of Hindu
law. The other Smgitis are drawn upon when it is
necessary to supplement these,

Manu, the original lJawgiver of the ﬁryan race,
is said in the Ndmda Smrirf Lo have composed a
Dharnnashdstra in 100,000 shlokas, arranged in
1080 chapters ; this was reduced by Narada to
12,000 shlokas, by BMirkandeya to 8000, and by
Sumati, Bhrigu's son, to 4000, The Laws now
exist in 12 books, containing only 20685 shiokas.

Lo Lue, git, di 10
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Manu expounds the origin of the universe, and
then desires Bhrigu to recite the [Institutes as
taught by himself, Bhyigu, accordingly, sketches
the work, and then expounds in detail the duties
of the student {chap. ii.}, househalder (chap. i), and
of one who is a Snitaka (chap. iv.); be then deals
with food, impurity and purification, and with
women (chap. v.), and finishes the orderly life by
describing the two last stages of the forest-dweller
and the Sannyisi (chap, vi.j, The duties of a king
are then laid down (chap. vii.), and the adminis-
tration of civil and criminal law (chap. viii,), This
is followed by the " eternal laws for a husband and
his wife,” the laws of inheritance, the punishments
for some crimes, and some additional precepts as
to voyal duties {chap ix.). The rules for the four
gastes, chiefly in times of distress, follow (chap, x.),
and then laws on penances (chap. xi.}. The 12th
chapter deals with transmigration and declares that
supreme bliss is to be gained by the knowledge of
Atma4, an whom * the universe rests,”

The VdrRavaléya Swmypiti consists of 3 Adhya-
yas, or chapters, which contain " tofo shlokas,
They deal respectively with Ach&ra (Conduct),
‘Vyavahira (Civil Law), and Prayashchitta (Pen-
ances;. In the first Adhyaya the duties of the
Castes and Ashran‘_lai are expounded, foods arp
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dealt with, gifts, offerings, certain rites, and the
duties of a king are explained. In the second,
civil law and procedure and punishments for crimes
are laid down. In the third, purifications are
given, and these are followed by an explanation of
dutics in time of distress, and those of a forest.
dweller and an ascetic, and some physiological
details ; then follows a disquisition on the univer-
sal and the individual Soul, the paths of liberation
and of bondage, yoga, the siddhis, and transmigra-
tion, together with 2 number of penances,

Next in succession to the Smriti come the
gumird, Purdndni, the Purlgas, which, with the
giaeran, [tihdsih, the history, are sometimes said to
form the gqwgiryy:, Pafichamo Veda, the Fifth
Veda, Nirada, in telling Sanatkumira what he
has read! calls them the fifth, and Shafikara says
on this: 994 ¥x:1 In the Bidgavata Purdpa
occurs the phrase :—

WrOE arTdTad Sereer IR ¢
RIARIETUN = T 7 7957 0t
Vyhsa “having recovered the four Vedas,
named the Rik, Yajub, Sima, and Atharva, com-
pleted the Itihdsa and Purdpa, called the ffth
Veda”

i Chbdadogyop VIL L. 2. 8 Log, cit, L iv. 20,
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So also is it written ;—

YT KU GRTST GOt suiiEay |
T gt Fregeatast™ afqr v
“ Always, in each Dvipara age, Vigshpu, in the
form of Vyisa, reveals the Purlinas, as is Atting,
for the sake of LDharma”

Madhva says that “like the six Afigas, the
Purinas, ete. are adapted to give a knowledge of
the Vedas, and are therefore worthy objects of
study.”

So also Yiajdavalkya r—

oAt |
ar: eqrATr At gaer o wgi i
ORRETOwRal T gy o !

" The Vedas, along with the Purdpas, the NyA-
yas, the Miméafisds, the Dharmashdstras and the
Afgas, are the fourteen sources of knowledge and
Dharma. (The student should) expound the
Vedas with (the help of) the Itihisas and
Puranas.”

Eighteen PurAnas are reckoned the chief, and
there are another eighteen, styled Upa-Purigas, or
lesser Purinas. The 18 mukhya, or great, Purdnas

1 Deef Bhdg. L. iii, 18 3 Loe. git. 1, 1. B,



[ 16 ]

are: DBrahma, Padma, Vishpu, Shiva, Bh4gavata,
Niarada, Markandeya, Apni, Bhavishya, Brahma-
vaivarta, Lifiga, Virdha, Skanda, Vimana, Kdrma,
Matsya, Suparma or Garuda, and Brahminda.
The 13 Upa-Purinas are: Sanatkumira, Narasifiha,
Brihannaradiya, Shivarahasya, Durvisas, Kapila,
Vamana (in addition to the Purdpa thus named),
BhArgava, Varupa, Kilika, Sdmba, Nandi, SGrya,
Parashara, Vasishtha, Devi Bhigavata, Ganesha,
Hansa,

There has arisen a dispute as to which of the
two, the Vaishnava Bhdgavata or the Devi Bhdga-
vata, 15 the Purdina and which the Upa-Purdpa, and
the point remains undecided ; but it is certain that
both are egually valuable and instructive. The
Devi Blidgavala is specially fitted for those who are
inclined to meztaphysics and science, while the
Vaishnava Shdguvata is most acceptable to the
devotional temperament.

The Purdnas contain the history of remote times,
when the conditions of existence were quite different
from those which prevail in our days ; they also de-
scribe regions of the universe not visible to the or-
dinary physical eye. Hence it is unfair to regard
the conceptions of the FPurdnas as being of the
same nature as those of modern Science. When
Yogasiddhis arc developed, the Pavrfiipic pictures
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of the universe and its past history are seen to
be infinitely more correct than those arrived at
by the modern scientific use of our physical organs
of perception, however much these may be aided by
delicate scientific apparatus, Certain definite cha-
racteristics of a Purina are given in the Viphan
Purdpa and in others .—

W AiFETW A A

AT WY qU ysueaeL N

“ Creation, Secondary Creation, Genealogy,

Manvantaras,and History, such are the five marks of
a Purdpa.”

Vyisa is the compiler of the Purdpas from age
te age, as we have seen, and for this age he is
Krighna Dvaipayana, the son of Parashara.

The other part of the Fifth Veda is the Itihasa,
the two geeat epics, the Rdmdyana and the Makd-
dhdrata. These are so well known that little need
be said of them here,

The Rémdyapa has for-author Vilmiki, and is

the history of the family of the Solar Race, descen-

ded from Tkshvaku, in which was born the Avatara
of Vishpu, RAmachandra and his three brothers,

The story of their birth, education, and marriages,

the exile of RAmachandra, the carrying off and

recovery of 5itd, his wife, the destruction of Rivaga

2
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the Rakshasa, and the reign of Rimachandra, are
detailed at length. The whole gives a vivid picture
of Indian life, as led towards the close of the Treta
Yuga, and is intended to provide, in the life of
Ramachandra and his brothers, a model of fraternal
affection and mutual service, leading to prosperity
and general welfare, that may serve as a lesson and
inspiration in true Aryan living, and a model of
kingship for all Aryan rulers. It is, perhaps, almost
needless to add, that the life of SitA has always
been, and is, regarded as the most perfect example of
womanly fidelity, chastity and sweetness to be found
in literature.

The Makdbhdrata was compiled by Vyéisa,
early in the Kali Yuga, but different recensions of
it have been made.

The story is far more complicated and more
modern than that of the Kdmdyrapa, and relates
the varying fortunes of a family of the Lunar
Race, which, rent by jealousies and rivalries,
perished by internecine strife.  Against this dark
background stands out the figure of the Avatara,
Shri Kyishna, dominating the whole, surround-
ed by the Pipdava family, which triumphs by
virtue of its righteous cause over the opposing
Kurus ; while, among the latter, shine forth the
heroic Bhishma, Drona, and Karna, the splendid
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but doomed defenders of wrongful sovereignty,
The story fitly opens the Kali Yuga, in which good
and evil contend with almost equal forces, and in
which ethical problems and the complicated work-
ings of Karma bafile and bewilder the mind: in
the destruction of the best and wisest of the
Eshatteiya caste it seems to presage the coming
invasions of India, and in the gloom of its closing
earthly scenes to forecast the darkness that was
soon to settle down on Arydvarta. The main
thread of the story is constantly broken by inter-
ludes, consisting of instructive lessons and stories,
among which are the immortal discourse of Bhigh-
ma on Dharma, and the most famous jewel of
Aryan literature, the Bhagavad-Giid. The whole
forms an encyclopadia of history, morals and  reli- -
gion, unsurpassed, or even rivalled, by any other
epic in the world.

THE SCIENCE AND PHILOSOPHY OF
SANATANA DHARMA.

The Science of ancient India was contained in
the gwga Shadaligini, the Six Limbs, or Branches,
of the Vedas, Its Philosophy was contained in
the qEraan® Shad-Darshanani, the Six Views,
o Systems, They are all designed to lead
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man to the One Science, the One Wisdom, which
saw One Self as Real and all else as unreal, The
Righis, realising the unity of all knowledge, made
no distinction between science, philosophy and re-
ligian. All alike were based on the Veda: the
sciences were the Veddfigas, the limbs of the Veda,
the philosophies culminate in the Vedinta, the end
of the Veda. And they were all summed up to-
gether as the Lesser Knowledge, the Knowledge
of the One being alone supreme and indivisible :
even the revealed Veda was included in the
former, in virtue of its being revealed, whereas in
the latter the Atméi koows Itself. Thus it is
written:

¥ ol Yiyeeh oy g o agmiidr gafa qu Sy
AWU SR AT STARATSURRT: fUer &eqr sarwol
FHER T TAASMAA | 77 g T ayavaiyrsy 1

“Two knowledges are to be known, thus say
the knowers of Brahman—the -supreme and the
lower, The-Jdower: Rigveda, Yajurveda, S&ma-
veda, Atharvaveda, the Method of Study, the Me-
thod of Ritual, Grammar, Dictionary [Philology),
Prosody, Astrology. The supreme, whereby That
Eterna] is reached,” '

The six Afizas are expounded in a vast mass

} Mundakop. L.i. 4, b.
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of literature divided under six heads; it is com-
posed of gaifr Strdpi, Sifras, with commentaries.
A S0tra is an exceedingly terse aphorism, literally:
a " thread,” and it is easy to understand that where
knowledge was orally transmitted, this -style of
composition would be exceedingly valuable. It
appears to be certain that the Sdtras were the
summing up of teachings contained in a vast mass
of literature, long lost. These brief condensed:
aphorisms obviously contain the distilled essence
ol profound and abstruse teachings. These being.
lost, the Sdtras needed to be again expanded and
explained by the teacher, and hence grew up a
huge array of commentaries, containing traditional

explanations, with the comments of -the immediate
writer.

The six Afigas, as just mentioned, were:

1. Shiksgha, Method of Study: that is a know-
ledge of phonetics, in which pronunciation and
accent were fully dealt with in an extensive liter-
ature, the text of the Vedas being arranged in
varicus forms or Phthas, which guarded it from
alteration—~the Pada-patha, giving each word its
separate form, the Karma-pAtha, connecting the
words in pairs, and other more complicated
methods.
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2; Kalpah, Method of Ritual; to this belong
the Skrauta Sdiras, explavatory of the ritual of
sacrifices in the three fires; their supplement, the
Shulva Sdtras, dealing with the measurements
needed for laying out the sacrificial area, a subject
that entailed full knowledge of geometry, which
1s consequently .taught therein (the 47th proposi-
tion of Euclid, Bk. i. is the first subject dealt
with in the Shufva Sdiras); the Grikya Sdtras,
relating to domestic life ; and the Dharma Sdiras,
treating of customs and laws.

3 Vydlearapam, grammar ; of which Pémini is
the latest great representative, having summed vp
what went before him, and dominated all who
followed him.

4. Niruktam, philology, etymology; Yiaska
represents this Afiga, as Panini represents the
Vyakaranam, and has left a great commentary
based on an earlier work.

gt Chhandah, metre, dealing with prosody, a
matter of wvital importance in connexion with the
Vedas, of which the latest and best representative
is Pingala.

6. Jyotisham, astronomy, including astrology,
dealing not only with the movements of the
heavenly bodies, but with their influence on human
affairs,
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The Six-—Darshanas are best understood by
being seen in relation to each other rather than in
opposition, for they form, in their entirety, one
great scheme of philosephic truth. They are arran~
ged in pairs.

e N}’ﬁ}?all- %ﬁﬁm Vaisheghi-kam.
7 wigd  Sahkhyam. Yogah.
| siqigr Mimdmsa, gaem:  Vedantah,

e emrT

The Prasthdna Bheda of Madhusfidana Saras-
vati, after summarising the Six Darshanas, lays
stress on their unity. *In reality, all the Mwmis
who have put forward these theories agree in wish-
ing to prove the existence of the One Supreme
Lord without a second......These Mamnis cannot be
in error, considering that they are omniscient : and
these different views have only been propounded by
them, in order to keep off all nihilistie-theories, and
because they were afraid that human beings, with
their mclinations towards the objects of the world,
could not be expected at once to know the true
goal of man." 1!

d =

As the S_hruti SAYS e
WA HERCAR AT |
* afiereEE @ e At agr 0 ®

1 Quoted in M iiller's Six Sydems, Pp. 107, 108,
2 Brehumavindip, 19
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“ Caows.are many-ecoloured ; but-the milie-tofall)
has but one colour. Look on knowledge as the
milk, and on the teacher as the cows.”

Im each Darshana there isa Rishi as Teacher,
who gives its principles in the form of aphorisms,
terse sentences, ganiar SOtrani, Sitras, and a W<,
Bhishyam, a commentary, regarded as authoritative,

On these Sttras and commentaries the Dar-
shanas are based. The object of all is the same—to
rescue men from sufferings, and the way of rescue
is the same—the removal of ignorance, which
is w=3: Bandhah, bondage, and consequent union
with the Supreme., Thus the Nydya calls ignor-
ance fuargrd MithyAjnanam, false knowledge ; the
Sankhya calls it syfgg®m: Avivekah, non-discrimi-
nation between the Real and the unreal ; the
Vedinta calls it sipar Avidyd, nescience. Each
philosophy aims at its removal by sr9 Jidnam,
wisdom, whereupon wrey: Anandah, bliss, is enjoy-
ed. This Ananda is the nature of the Self, and
therefore cannot accorately be said to be obtained.
The Sclif #s Bliss, and it is only necessary to re-
move the illusion which causes suffering in order
that Bliss may be enjoyed. The Nydya hence
speaks of its ohject as wea: Apavargah, deliver-
ance, liberation ; and sgry: Mokshah, or gras: Muktih,
liberation, is the universally accepted goal,



[ 25 ]

The Rishi of the NyAya, the system of Logie,
is Gautama, and his Sdtras are divided into 5
Books, The authoritative commentary is that of
VatsyAyana, He lays down 16 gargp: Padarthih,
or topics, into which he divides knowledge, and
then proceeds to define them, sapow Lakshana, and
to examine them, gft@r Partkshda. He begins with
garw Praminam, measure, or prool, or right percep-
tion, which comprises : gapiy Pratyaksham, sense
perception, sygm+, Anuminam, inference, FYAIH
Upaminam, comparison,or analogy, and gey: Shab-
dah, the word of am expert. By these means
objects of knowledge, g7s Prameyam, are establish-
ed. He then, after discussing the four succeeding
Padirthas, defines a syllogism, reasoning, con-
clusion, argument, and then deals with various kinds
of fallacies and sophisms. When man by right
reason has freed himsell from false knowledge, then
he attains liberation.

The WVaisheghika, the System of Farticulars,
literally, has for its Rishi Kapida, and for its
Bhashya that of Prashastapida. Kapida laid
down & Padarthas, under which all nameable things
could be classified —categories, in fact. These are :
g, Dravyam, substance ; o Gunah, quality ; =%,
Karma,action ; g, SAminyam, what iscommon,
t. & makes a genus ; @I Visheshah, particularity,
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what makes an individual ; and gggm: Samaviyab,
inseparability. warg: Abhavak, privation, non-being,
a seventh Padirtha, is required by later philoso-
phers of this School. Kapdda has ¢ subdivisions
under the head of substances—the ¢ waris Bhitani
or elements ; g Kilah, Time; fm Dik, Space;
wirenr Atmd, the Self; and g Manah, mind. The
universal form of the Self is God, the individual the
wpgrer JivatmA ; of the Bhatas, wirmra: Akashah is
eternal and infinite, whereas grg#¥r Prithivi, earth,
wirg: Apab, Water, 7 Tejah, fire, arq: Viyuh, air,
are atomic ; the atom, stag: Anuh, of each is eternal,
but the aperegations that make our earth, water,
light, and air, are temporary ; creation is due to the
conjunction of the atoms, the ceasing of a universe
to their disjunction.

The Safikhya, the system of Number, loohks
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higher authority mentioned by VijiAnabhikshu as
the text book of the Saftkhya, and as older than
the present Shtras, ascribed to Kapila himself, the
Tateva-Samdsa-Sdtras, on which several commen-
taries have been written,

The Sankhya is an account, primarily, of the
“How" of creation ; it is often called Anishvara,
without a supreme Lord, but there is in it no denial
of [shvara, and the repeated appeals to the Shruti
as the final authority, above perception and infer-
ence, are evidence to the contrary. But Kapila wag
engaged with the order of happening, not with the
cause thereof. There are two primary roots of all
we see around us, ge: Purushah, Spirit, wefa: Pra-
kyitih, Matter. Purugha is many, as appears by the
differences in happiness and misery, birth and
death, etc., but all are of like essential nature;
Purugha thus may be taken to represent a totality,
the Subject side of existence. Prakriti is the Object
side of existence, and produces 23 substances, 7 of
which share the name of Prakriti, and 16 are fpgrer:
Vikarah, or figasa: Vikgitayah, modifications.
Prakyiti, as the opposite of Purusha, is sysqwem
Avyalktam, the producer of all,but itself unproduced,
the unmanifested. From this, in contact with Puru-
sha, are produced in order: nggy Mahat or grig: Bud-
dhib, the Pure Reason; wggr: Ahamkérah, the “ 1"
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tnaking principle, the individualising or separative
power ; the 5 gearam™: Tanmitrini, “measures of
That” the essential powers that later form the
senses, Then come the 16 Vikaras: § gafifgaina
Buddhindryini, the perceptive organs, or senses;
the 5 wefisgan® Karmendriydni, the organs of
action ; w7y: Manab, the mind, which is the unifying
centre of the Indriyas; the 5 sapsmfy_Mahabhdtini,
great elements—ether, air, fire, water, earth, After
this enumeration of the principles of the evolution
of the universe, the Saiikhya alleges the Wigod Trai-
gunyam, or the triple nature of Matter, its three
Gunas, or constituent factors: ga: Tamah, o
Rajah, and &9 Sattvam. When these are in equi-
librium there is no activity, no evolution; when
they are out of equilibrium evolution begins, This
evolution, s=t: Sancharah, is next dealt with, and
the succecding dissolution, gfést: Pratisamcharah,
and the meaning of syemrsy AdhyAtmam, wifgws
Adhibhitam, and stigara# Adhidaivatam, asapplied
to Buddhi, Manas and the 10 Indriyas. Thisis
followed by an elaborate enumeration of activities,
facts, and qualities, that must be studied in the
books on the system, concluding with an explana-
tion of the triple nature of Bandha, Moksha, Pra-
mina and e Dubkham.

The Yoga, the system of Effort, or of Union,
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has, as the giver of its SOtras, Pataiijali, and the
Vyasa Bhishya is its commentary. It is some-
times called the Seshvara Safikhya, the Safikhys
with an  [shvara, because it accepts the Safikhya
as philosophy, and in adding to it a system of
effort which should set the Purugha free, it makes
one of the means of freedom gryeqfrard ! [shva-

rapragidhinam, *Self-surrender to the Lord™
Patafijali then defines fshvara, as a special Purusha
who has not been touched by pain, action, conse-
quences of action, and desires, unlimited by time;
wex aram: g * His name is Om.” The Sotras
are 198 in number, arranged in 4 Padas, and have
as aim the exposition of the means of stopping the
constant movements of the few Chittam, the think-
ing principle, and thus reaching ey Samadhib,
the perfectly steady and balanced condition, from
which Fwe#q Kaivalyam, the isolation of the Purusha,
iz the separation from Prakriti, can be gained,
One book out of the four is devoted to the descrip-
tion of the finfiy: Vibhatih, the powers, obtained in
the course of Yoga, but it is remarked that these
fwas: Siddhayal, are obstacles in the way of Sa-
midhi, and they are therefore not desirable,

The remaining pair of systems is entitled the
Mim&ms4, for both deal primarily wlth tha [ﬂding

1 Sdtrdni, L 23,
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principles to be adopted in interpreting the text of
the Vedas. But the Pdrva Miménsé generally bears
the name, the Uttara Mimé4nsd being usually
known as the Vedinta.

The Parva, or Earlier, Mim&nsa has Jaimini as
the giver of its Sdtras, Shabara's Bhighya being
the authorirative commentary. It is concerned
with the ga=we® Karmakindam of the Veda, that
is with the sacrifices, offerings, and ceremonials
generally ; while the Uttara, or Later, Mimamsa is
concerned with the mgimnd Bralmajfdnam of the
Veda, the knowledge of Brahman., The Mim&msa
Sttras are divided into 12 books, deal ing with
the Karmakigda in minute detail ; they also contain
a discussion of the Pramdnas, which are regarded
as five, Pratyaksham, Anumdnam, Upaménam,
Arthapatti (presumption), and Shabda. Authority
is, in the Mimimsi, vested only in the Veda,
which, Jaimini devotes himsell to proving, is of
superhuman origin.

The Uttara Mimamsa, or Vedanta, is the Dar-
shana which may be said to dominate Indian
thought in the present day, in its three forms. Its
Stitras are the Brahma-5dtras, given by Vyésa, or
Krighna Dvaiplyana, called also Bidriyapa. The
Vedanta has three great schools: the #wgw, Advai-
jam, non-duality, the authoritative Bhaghya of which
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is by Shafikara; the Afgergsd, Vishishtddvaitam, non-
duality with a difference, with the Bhighya of
Raméinuja; the §§, Dvaitam, dueality, with the
Bhishya of Madhva. Further, the student of the
Vedéinta being expected to travel through three
stages, gegrAsq Prasthdnatrayam, the study of the
Bhagavad-Gitd, the Upanishais, and the Sdtras,
each of the great coinmentators, or his early disciples,
has written on each of these three, The Blagavad-
Gitd is the application of the philosophy to life, the
sxplainer and the guide of conduct. The Upanishais
contain the philosophy in an intellectual form, and
on them the intelligence is exercised. The Sdfras
sum up the philosophy in terse aphorisms, intended
to serve as the seeds for meditation, their deepest
meanings being only attainable in Samadhi. For
this reason no man was admitted to the study of
the Vedinta until he possessed the Four Qualifica-
tions: ¥rd Vairdgyam, [@%s Vivekab, qzewiw:
Shat-sampattih (the six mental and moral require-

ments) and ggwr Mumuksha, and was thus ft for
its reception.

The Dvaita Vedinta insists on the separateness
of the Jivitma and Paramdtma.

It teaches that Vishow is the Supreme Deity,
and formed the universe out of Prakyiti, already
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existing ; Vishnu is the efficient cause of the uni-
werse, and matter is the material cause thereof, as
the goldsmith and the gold are the double cause
of the bracelet, Both Vishnu and Prakpti are
beginningless and endless, as also is Jiva, the in-
dividual soul; but Prakygiti and Jiva are subordi-
nate to, and dependent on, Vishpu. Vighpu is Sat,
reality, Jfianam, wisdom, and Ananta, infinite.
He enters Prakriti—called also Jada-Prakyiti—as
Purusha, the animating universal soul, and there-
upon follows the evolution of the universe, as given
in the Saakhya: Mahat, Ahamkéra, the Tanmatras
and the Indriyas.. Then follow the Devatas and
Avidyd in fve aspects; these six, from Mahat to
Avidy4, are called the grgmed: Prakritasargah, the
material manifestation, It is followed by the
¥Ewaw: Vaikritasargah, the organised manifestation,
in three divisions, the minerals and plants, the
animals, and men. The manifestations of Vigh-
nu, guiding and ruling the preceding nine, are
called the tenth creation. Jiva is immaterial, dif-
ferent rom Vishnu, and each Jiva is different from
every other. The Jiva attains Moksha, in which
it enjoys drr: Bhogah, eternal bliss; thisis fourfold,
and the Jiva reaches one or other of the four con-
ditions, according to its deserts. These conditions
are ; @reey SArGpyam, with the Divine Form ; g@ied
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Stlokyam, vision of the Divine Presence ; s
S4nnidhyam, nearness to God; @rgsd Sdyujyam,
anion with God. This union must not be considered
as one of identity of nature,

The Vishightidvaita Vedinta is for thvose who,
=onscious of separauion, and longing for union with
the Supreme, feel the necessity for an Object of
worship and devotion, and find it in the conception
of the Saguna Brahman, the conditioned Brahman,
[shvara, the Supreme Lord. Brahman is the high-
est Reality, the One, but has attributes inseparable
from Himself ; from Brahman comes g&9ga: San-
l:arshapah, the separated soul, which . produces
wga: Pradyumnpab, mind, which producep wime:
Aniruddhal, the I. These separated souls are sas:
vyaktah, manifested, during the period of activity,
and when g8%: Pralayah approaches they are drawn
i, become stk avyaktam, unmanifested ; Brah-
man is then in the Hrowgeyr Karapivasthd, the
causal state, in which remain avyakta both =oul
and matter, Brahman. Brahman is the Object of
worship on whom the soul depends, the soul beiong.
not Brahman, but a part of Brahman. The sepa-
ration is insisted on but union is sought.

The Advaita Vedinta is summed up in the
words eare, “ Thou art That”" Brahman is Nir-
£1na, without attributes, and is Real; all else is

3
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unreal ; Jivitmi and Paramitmi are the same

there is no difference.  The idea of difference arises
from Avidy4, nescience, and when the Atm4 trans-
cends nescience, it knows its own nature and is free.
The universe springs from Brahman, as hairs trom
a man's head ; it is the work of MAy4, Cause and
eflect are one and the same, HAFEWTHE:, not two
different things, as an aggregate of threads is cloth,
an:l there is ne cloth apart from the threads that
cun lenothways and crossways.  The unreality of
the nniverse, having Reality as it were behind it,
has a kind of reality, like a shadow which could
not exist without a substance, and this justifies
and makes necessary activity of all kinds. Hence
also there is an spyirar Apardvidyd, the knowledge
of the phenomenal, as well as a quraar Pardvidya,
the knowledze of the Noumenon. Having estab-
lished the fundams=ntal truth of unity, the Vedinta
explains the conditions which surround the Atmaé,
enveloped in Avidyd: the ggirg: Upldhih, which
malkes its illusory separateness, their grooping asthe
wrs Sthila, @y Sikshma and fragmne Karana-
Sharirfigi and the states of consciousness belonoing
to these. While the Atma identifies Itself with the
Upéadhis, It is bound; when [t knows Itszlf as [tself]
it is free, For those who ore not yet rcnd}'f for this
effort after Self-knowledye, ritual is not only desir-
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able but necessary ; but for those who have reached
the point where only the AtmA attracts, Jndnam is

encugh, Brahman is the goal.

It must not be supposed from this that the
Jn4ni is an abstainer from action. On the contra-
1y, he best understands action, and has the best
reason for engaging in it.

TEATTER: WA FIT FH FAMDL |
STOTR ETTGHA TOCAANA THF: 1
TR HAOATACIET AU FAA MR
galgEicamsawwREindary o 1

" Therefore, without attachment, constantly
pertorm action which is duty, for in performing
action without attachment, man verily reacheth
the Supreme. ]

“ As the iznorant act from attachment to action,
O Bhirata, so should the wise act without attach-
ment, desiring the maintenance of mankind.”

And so Shafikara himself: “[f I had not
walked without remission in the path of works,
others would not have followed in my steps, O
Lord"? The Jnini recognizes his duties to all
around him, plants, sanimals, men, Gods, Ishvara,
and performs them the better, because he aets with

L Mhagacad-Gitd. i 19, 23,
2 Quoted in Mux Muller's Siw Sysiems. P. 217,
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opened eyes, and without personal object to con-
fuse his judgment. But he performs actions as
free, and, being without desire, is not bound by
them.

The Six Darshanas may now be seen as parts
of a whole. In the Nyiya and Vaisheshika, a man
learns to use his intellectual powers rightly, to
detect fallacies, and to understand the material
constitution of the universe. In the Sankhya, he
learns the course of evolution, and in the Yoga
how to hasten his own growth. In the Mimamsa,
he is trained to use the invisible world for the
helping of the visible, and in the three schools of
the Vedinta he learns to climb from the idea of
himself as separate from Brahman to the thought
that he is a part of Brahman that can unite with
Him, and finally that he is and ever has been Brah-
man, veiled from Himself by Avidya,

Further, a coherent view of the whole vast
schoo!l of Aryan teachings, as an ascending path
of evolution for the Jtvatmd, may now be pgained,
The literal meaning of the Veda, with its ritvual
and daily obligations, developed the Manas, the
mind, of the Aryan, dis:ipli?lcd his Kama, his
passions and desires, and evolved and directed his
emotions. It is said in the Amyila-binddpanis
shal :—
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5 8 g des g9 wrgaEiT o
WO FTREwRTT T& wEmsay o
"#Manas is said to be of two kinds, pure and
impure : moved by Kama it is impure; free of
Kima, it is pure.”

Manas, joined to Kima, was gradually purified
by a life led according to Vaidika rules. Such a
Manas, become pure, was further developed in
capacity by the study of the Afizas, was trained
and developed, and thus became capable of the
strain of philosophic thought. To a mind thus
trained to ses and to understand the many, the
Veda would unfold its deeper occult meanings,
such as intellect could master and apply. The end
of all this study was to make possible the evelution
of I'ure Reason, Buddhi, which cannot unfold un-
less Manas is developed, any more than Manas
can unfold without the development of the senses,
It thns led up to the Darshanas, which develope
the Pure Reason, which see the One in the Many,
an- then realises its unity with all, which therefore
hates and despises none, but loves all. To the
Buddhi, thus unfolded to s=e the Qne, the Veda
would unveil its spiritual meaning, its true end,
Veddnta, intelligible only to the pure compas-

—

1 Loe, git. 1,
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sionate Reason. Then, and then only, is m.=m
ready to reach the goal, the Parividya is attain-
ed, Atma beholds ltself.

Thus utterly rational, orderly, and complete is
the Sandtana Dharma, the Aryan Religion,



CHAFPTER L
THE ONE EXISTENCE.
TREMYATaY, 1
“ One only, without a second. ™

Thus all the Shrutis prochaim.

Infinite, Abselute, Eternal, Changeless, the

All, is THAT, without attributes, without qualities,

beyond name and form, fFgwesr, Nirgupa-Brah-

mar.

ArEIrEtAr aErEi

SHATTIT ETar AR qEATEEaA U R wara #t

* Then was not non-existence nor existence. . .

THAT Only breathed by Iis own nature : apart
from THAT was nancht, ™

I'T contains all, therefore can no particular thing
be said of IT. [T is all, therelfore can no one thing
be ascribed to IT. [T is not Being only, for that
would exclude Non-Being; but Being arises in [T,
and Non-Being is also there,

s wer

i Chhdrdogyop. YL . L.
T Rigreda. X, cxxix. 1L 2,
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“ When nodarkness (was), then (there was) not
day nor night, nor being nor not-being, (but) the
Bleszed alone”

The same Upanighat says :—

T e Epd S Praic A AR o o e

“ In the imperishable infinite supreme Brahma
knowledge and ignorance are hidden.”

swregiim, It is," ¥ such is all that can be said.

One mysterious sound alope denotes THAT
which is beyond number and beyond name : it is
the Prapava. When Nachiketih presses Yama,
Lord of Death, to reveal to him the supreme secret,
and when Yama has admitted that he is worthy,
Machiketdh prays :

WA HAAIIA AN ST parsa ey |
W WAre e gRerrary Ay u
“ Other than dharma and adharma, other than
action and inaction, other than past and present,
THAT which thou seest, THAT declare.”

And Yama answers :
€ I SRR AVNG WA T Fya |
AT AGTA A AT T Gugn &, v gIagu
ATEIT BT TRTTIAT g9 ¥

1 S_.t:-.-.ﬂ-_;-.ﬁ.r.-;l“u.l'.w_ iw, 18. 3 .i'.l'.-.‘.lli'. v, [.
® Kethop, 1l vi. 12 & Ihid, L i, 14, 15, 16-
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“ THAT which all the Vedas declare, THAT
which all austerities utter, THAT, desirihg which they
lead the life of Brahmacharya, THAT WORD I tell
thee briefly : it is AuvM. That Word 1s even Brah-
man ; that Word is even the Supreme.”

This Unity, which never appears but which 15,
is implied in the very existence of universes, and
systems, and worlds, and individoals. IT is not
only recognised in all religion, but also in all philo-
sophy and in all science as a fundamental wecessity.
Endless disputes and controversies have arisen
about IT, but none has denied IT. Many names
have been used to describe IT, and IT has been
left unnamed ; but all rest upon IT. IT has been
called the All and the WNothing, the Fullness and
the Void, Absolute Motion and Absolute Rest, the
Real, the Essence. All are true, yet none is fully
true. And ever the words of the Sages remain as
best conclusion @ Hig w1y, * Not this, not this”

Words seem to put far off and to veil in mys-
tery THAT which is in truth nearest and closest,
nay, which is more than close, is our very Sell. One
name, perhaps, speaks most clearly, the qegram, the
Paramitma, the Supreme Self.

STgArEAT nm_l

1 ﬂf:’iﬂukyﬂp. 2



{ 42 )

“ This Atma (is) Brahman.”

Such is the truth declared over and over
agam, insisted on in various forms, lest it should
nnt be grasped.  As by knowing one clod of clay
all clay is known, as by knowing one piece of gold
all gald is known, as by knowing one piece of iron
all iron is known, no matter by what number of
names men may call the objects made of clay, or
gold, or iron ; so to know one Self is to know THE
SELF, and knowing It, all is known. 1

Moreover, as is said in the Chidndogyopanishat:

&% @ity A

* All this verily (is) Brahman. ”

“Thig" is the technical word for the universe, and
the universe'is Brahman, bzcause gsa=&ATH, “there-
from it is born, thereinto it is merged, thereby it
is maintained.” ¥  All that we see around us comes
forth from that Fullness and is -as the shadow of
that Substance. And yet, as the Upanishad de-
clares, we need not go far to seek:

QT ¥ AIAEATTE AT 4
“ This my Self within the heart, this {is) Brah-
man,”

- =

1 Jhbhdadogyop VI L 4, 6,8

: Jbid IIL, ziv L.

3 YN ia equal to A WEW, #w}, wHE
¢ Chkdadegysp. 111. ziv, 4,
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It is not necessary for a youth to try to
grasp metaphysically this great truth, nor to grap-
ple with the questions that spring up in the
thoughtful mind when it is stated. [t is enough
that he should know that this truth is recognised
in some shape or ancther by all thoughtfel men,
that it is the foundation of all right thought, and
later may be known to himself by deeper study.
Enough for the present—in the case of most, at least
—if he try to feel the Unity as a centre of peace
and a bond of fellowship with all. 1T is the Heart
of the universe, equally in all and therefore in him-
self ; and this may be felt before it is understood in-
tellectually.

This knowledge is the Parividyd, the Supreme
Wisdom, and it is to be gained by purity, devotion,
seli-sacrifice and knowledge.

ATTTAT TR AT=AT AIAATEn: |
AMEFATET TG GEAAIAICIaR 1 1

“(He who) has not renounced evil ways, nor
(is) subdued, nor concentrated, nor (of) subdued
mind, even by knowledge he may not obtain [T.”

araanst FRfIAT BT T o FRTTTE! SrearEge |
. GRETAAAH e FAIterely Wre (s mm b e

1 Kaphap, 1. 1i. 24,

t Mugdakop, HL. il, 4,
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* “Nor is the Atm4 obtained by the strengthiless,
nor by the careless, nor without marks of austerity
the wise, who strives by these means, of him the
Atma enters the abode of Brahman.”

Here is the Supreme Peace, the Nirvipa of
Brahman.
AN AR AR e |
FEAET AarArs: gama an 0l |
* The Rishis, their sins destroyed, their doubts
remaoved, their selves controlled, intent upon the
welfare of all beings, obtain the Brahma-Nirvina"
OF such a one says Shrt Krishpa, gifra<sty, ®
*“he goeth to Peace”
But now we read :
A GEEIS TFATTOT HE G | 8
“Verily, O Satyakima, this Omkira {is)} the
Supreme and the lower Brahman.”
And again :
T 911 BRI 57 gRSYTAAsy AvrwmAsY ftgasy
=T g9 Fgeg 4 4
“ There are two states of Brahman, formfull and
formless, changing and unchanging, finite and ins
finite, * existent and beyond (existence).”

¥ fhagread-2lid, V. 23,

2 Fhid. 29,

3 Progshwrp, V. 2.

4 Arikeddrapyatop, 11 6. 1.

5 Shaukara gives thus the meaning of fEryse aw.
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This second, lower, formfull, changing, finite,
existent Brahman is not *another,” but is Brah-
man conditioned—and therefore limited, manifesting
—and therefore grgor saguna, with attributes,

The Rigveda, in the hymn before quoted, gives
this appearing:

FIGEATTRN WraTHE ) 1

“ By the great power of Tapas uprose THE
DHE."

Agrain, the Wise are asked ;

I GETearTqIEAT (Teawey &Y fRmT Ratwan *

¥ What was that ONE, who, in the form of the
Unborn, hath established these six regions

THE ONE : that is His Name, for THAT where-
in He arises is Numberless, beyond Number, and
being THE ALL is neither One nor Many,

Manu describes that nprising in stately shlokas ;

STH TS AATNAATITAR AR |

SITASARATT AERAT aFT 1

AH: S TTTATACE SIS RATHI, |

wgraad ehvar: grgadradigs: |

T SAITHTFIN TRAT S5aF: FAEA! |
giaanar sfew: o gF evraen |
* * . *

"1 Lo oit, X. cxxix, 8,
® fhid. I, clxiv, 6.
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WHERAAACE,; (74 GEASH |
afgge: | TEA1 AIF mETs A ol

“ This was in the form of Darkness, unknown,
without marks { or homogeneous ), unattainable by
reasoning, unknowable, wholly, as it were, in
sleep,

" Then the Seli-Existent, the Lord, unmanifest,
(but) making manifest This—the great elements
and the rest—appeared with mighty power, Dis-
peller of Darkness.

“ He who can be grasped by that which is be-
yond the senses, subtle, unmanifest, ancient, con-
tainivg all beings, inconceivable, even e Himself
shone forth,

L ] L *

“ That unmanifest Canse, everlasting, in nature
Sat and Asat, thal produced the I’urusha famed in
the world as Brahma”

“This " is the universe, but here in  Darkness,
f. & in the unmanifested condition, as m=ggm:
Malaprakritib, the Root of Matter, * unknowable.”
This becomes manifest only when  Svayambhd
shires forth,  The emercence is sinultaneous  for
He cannol become manifest save by clothing Iim-
se'l in This, and This cunnaot become manilest save
as iliumined, ensooled, b}r Him., This Two-in-

i .&I’dlwmreh - Uo7, Ii



[ 47 1
One, by nature Sat and Asat! the Self and the Not-
Self, Purusha and Prakyiti, everlasting but appear-
ing and disappearing, is the Cause of all things.

A AIREVTANE O wex |wrar aNiAg fowiw ) 2

“When He hath shone forth, all shines forth
after (Him) ; (by) the shining forth of Him all
This shines forth.”

We have seen that He is the Saguna Brahman,
and He is declared to be in His own nature gy,
raq, 5TIAFT, Sat, Chit, Ananda, Pure Being, Pure
Intetlizence, Pure Bliss. He is called star, Ak-
shara, the Indestructible One, on whom the other—
Prakriti—is woven ; ® He is the st®rEgyreag:,
Atmantaryimyamritah, the Self, the Inner Ruler,
Immaortal, who dwells in the earth, the waters, the
fire, the atmosphere, the wind, the heavens, in all
that is, in the Devas, in the elements, in the bodies
of all beings, the all-prevading. '

STRET FET SAT SIAT SARY AR SIAFIAT (ARTAr Sear-
SATSIeR FEr AGAT SAS{EA Mia7 481 SATSAY Avar  AGEL-
SAT STEA FAATAT 7 WAFIAERIAT ST g o ¢

“ Unseen He sces, unheard He hears, unthought
of ITe thinks, unknown He knows. None other

~ gzaERAgT. Y Bat ond Asatam I, O ﬁrjuna..j"
Blagavad-Gitd. ix, 19

2 Kat'ter, 1. v 16, 8 Briladdrapyalor. L1 vil. 8.

& Thid. 23,
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than He is the Seer, none other than He is the
Bearer, none other than He is the Thinker, none
other than He is the Knower. He is the Self,
the Inner Ruler, Immortal. That which is other
perishes.”

He is the syrear, atamrmafeas:, 1 the Self, seat-
ed in the heart of all beings." This is the clearest
idea to grasp. The conditioned Brahman is the
Self-conscious Universal Ego as against the Non-
Eyo, Spirit as against Matter, the “I” everywhere,
always, and in all things, identical in nature with
the Nirguna Brahman, but manifested, with qualities,
and always vnited to Malaprakriti,

In the language of symbols, so largely em-
ployed by the Sanitana Dharma, shvara is represen-
ted by a triangle pointing upwards, the triangle
symbolising His triple nature, Sat, Chit, Ananda,

Ananda

Sat Chit

We see this, especially when interlaced with a

1| Hhagaead-Gitd. X. 20,
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second downward-pointing triangle - which will
nresently be explained—in many Temples,

Thiz idea of the eternal Subject, the Spirit,
the Self, the “1,” being finnly grasped, the
student must next seek to grasp the eternal Object,
Matter, Malaprakgiti, the Not-Self, the Not-l.

We have already seen in Mauxsmeypiti that, in
the unmanifested state, this is homogeneous and
unknowable ; it is therefore often compared with
the ether, formless but the root of all forms, intang-
ible but the root of all resistances. [ts inherent
nature is divisibility, as that of the eternal Subject
i3 inseparateness ; it is multiplicity, as He is unity,
While Ile is the Father, the Life-Giver, she is the
Mother, the Nourisher., Matter is the womb iIn
which the germ is placed.

7 ARy Fm aftay ik pareaa 2

“ My womb is the Mahat-Brahma ; in that
[ place the germ’-—explained by Shafikara as
Frawiswr 9EEs, the Prakriti of three Gunas.

We must pause for a moment on the three
pgunas, for an understanding of them is necessary
to any clear conception of the working of nature,
The gunas are not qualities, nor attributes of mat-
ter, though both terms are often used in transla-

—

el

1 Bhagarad- Gitd. xiv. 3, and Bhad kara's Commentary.
4
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tion ; they are the very materiality of matter, that
which cadses it to be matter. Matter cannot be
thought of without these, and wherever there is
matter, there are these, inseparable, existing in the
ultimate parlicle as much as in the hugest system.
When these are in cguilibvium, balancing each
other, there is Pralaya, sleep, inactivity, and to
matter in this state the term gyurg Pradhinam is
usually applied, Thess punas are named : g8:
Tamah, or Tamas ; =: Rajab, or Rajas ; gw
Sattvam, or Sattva. Tamas—olten translated dark-
ness of foutuess, the effect of thmasic predomin-
ance being taken as the guna itself—is resistance,
stahility, what iz called in science the inertia of
matter. Al matter is fondamentally and always
yesistant it resists,  Its capacity for taking form
is due to this constitnent. Rajas is motion, the
capacity of every particle to change its place, and
the necessity of so changing it unless prevented ;
in scientific phrase this is motion, inherent in mat-
ter. Sattva is rhythrm, the limiting of movement
to an equal distance in anequal time on each side of
a fixed point, the power and necessity of what is, in
scientific phrase, vibration. Hence every particle of
matter has resistance, maotion, and rhythm.  When
the equilibrium of the three is disturbed by the breath
of [shvara, these three gunas at once manifest:
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tamas appearing as inertia, resistance ; rajas throw-
ine every particle of the resistant mass into active
movement, thus producing what is called Chaos ;
and sattva imposing rhythm on the movament of
each particle, each thus becoming a vibrating, /.2 a
regularly moving, particle, capable of entering into
relations with the surrounding particles, All the
qualities found in matter arise from the interaction
of these three gunas, their endless permutations and
combinations producing the endless variety of at-
tributes found in the universe. The predominance
of tamas in a body made up of countless particles
gives rigidity, immovability, such as is seen in
stanes and other things that do not move of them-
selves, The predominance of rajas in a body gives
unregulated hasty movements, restiessness, excess
of activity, The predominance of sattva gives
harmony, controlled rhythmical movements, order,
beauty, But in the most immovable stone, the
minute particles are in a state of unceasing vibra-
tion, from the presence of rajas and sattva ; in the
most restless animal there is stability of material
and vibration of particles from the presence of
tamas and sattva ; and in the most harmonious and
and controlled man there is stability of material
and movement from the presence of tamas and
Tajas,
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As the triple nature of [shvara, Sat-Chit-Ananda,
was symbolically represented by a triangle pointing
upwards, like a flame, so0 iz the triple nature of
Milaprakgiti symbolised as a triangle, but now it
points downwards, like a drop of water,

Rajas .Sattva

7'ra & 1,
B 7

Tamas
From these two triangles is formed the symbol
of Ishvara and His universe, often seen in Temples,
the two interlaced, and a point in thé centre, the
symbol of the ONE, the whole giving the Great
Septenary, the Supreme Brahman and the Uni;

/\
A

Thus we have belore us the second member of
the Duality which, as we saw above in Manusmypiti
is the Cause of all things,
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The Divine Power, or gish: Shaktih, the will of
fshvara, His light sent forth and making * This"
marnilest, as says the Smyiti, is called MAayd.
Mayi is inseparable from Ishvara: © Their unity
is like that of the moon and the moonlight, or
that of the fire and its power to burn,” says Nila-
kantha, commenting on JDevf Bhidravata. VI
XV, 40.

Thus we read -

e BTERE {0 §WIH @R A
o At 9aty Fregrgr wend vem: faTr L

“ The Will am [, O Daitya, of Him [ the Sup-

reme Purusha]; 1 send forth the whole universe,

He beholds me, He the Universal Self, [ His be-
nign nature”

Nilakantha, commenting on above, quotes one
of the Shiva Sitras:

TEFrai: Iar i

“Will-power (is) Umad, the Virgin."

While inseparable from the Lord, when turned
towards Him She is called agmrazw Mahividys, Sup-
rem= Knowledge. She is also called, when turned
away from Him, stipmr, Avidy4, Nesclence, and
emphatically agrargr, Mahimayd, the Great 1llusion,

1 Ded .E.Eﬁ;ﬂ!mtn., Y, zvi, 34,
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as she permeates Milaprakriti and becomes inse-
parable from it,
These are Her two forms:
T AT By AT TS w e !
“0 Rima! Miya manifests as a duality ; these
(are) ever Vidyad and Awvidyd"”

This identification of the Shakti of the Lord
with Molaprakriti often causes Mayad to be called
Mtlaprakriti and Prakriti. S0 Shii Kypishpa—
having defined Prakriti as generally understood :

AR S5 7T | /A ZhgeT 7 1
et gl | AT IBEE U
* Farth, water, fire, air, ether, W»anas, and
Buddhi also, and Ahamkara, these are the eight-
fold division of My Prakriti, This the inferior—"

goes on
............ Tl AETa A W g
strgaf Agrag oud qraR w0 e
“ Know my other Prakgiti, the higher, the life-
element, O mighty-armed, by -vhich the universe is
upheld.” '

U Adhydima-Rdmdyana. 111 15, 32,
t fthagavad-@icd, vii. 4, 5.
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This “other Pralkgiti " is also spoken of by Him
under the name of “&n Ty gEA:” “ My divine
Pralpiti, ' His own Power, His grmrar Yogas-
May4, by which truly “the universe is upheld.”
As says the Shruti:

Arat § wHia (Toraad g agqm ) ?

“ Let (the studeat) know Maya as Prakriti; the
Possessor nf Mayad as the Great Lord.”

In the Deod Blhdgavata some very beautiful
descriptions are given of this Matter side of Nature,
regarded as Maya,  Thus: “

Qar oAl 14t q¥at wroor i
AN AFATR TU( THAETAT ¢

- - amm

CEST QU W Priasesigar o

et iyandt adors faiod o
oqT 857 GRS (et ey
Fgra a3 dtamai esgti A W
HATHIACANT WA [HTENAT4

WATTY THATTT T ¥ TOATRH 1

AENTE HIOoT qqT mrAr o¥sgir iy o 3

1 [bid, i.t.-13.
¥ Bkretashontarap, iv 10,
3 Loe, cit, V1L, 5k 51-81,
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" She (is) Bhagavati, the Goddess, the cause of
us ali, Mabdvidya, Mahamiya, the Fullness, the
imperishable Prakpti.........

“ The Will of the Suprems Self verily (is She),
in Her nature {uniting) the ever-lasting and the
ever-passing.........

“{Her) embryo the Veda, th: lons-eved, the
primal Goddess of all.

- At the Pralaya, having rolled up the universe,
She sports, hiding within Her own body the types
of all living beings......

“ Muldprakriti is she indeed, ever united with
Furugsha. Having mde the world-systems, she
shows them to the Supreme Self......

“The caunse of it (is) She, the All, Miy4, the
benignant All-Ruler”

This Mayd is insecparable from Ishvara, the
Saguna Drahman, as said above :

/W AA G A€ SEvRT sty g
wrdlar gicar < 71 Wagadm o

AT AranFca st af KTy gt
AR anTdl SrETArTEIYoIrg,

L7 1T U

“She, Mayd, is ever in the Supréeme Essence,

1 Iid. VI t3ai. 45, 49,
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whose nature 1= Consciousness, subordinate to Him,
and by Him ever seat forth among Jivas.

“ Therefore should be worshipped that Consci-
ousness, whose nature is Sat, Chit and Ananda,
Lord of Maya, th: Divine, with Maya, the Sup-
reme Lady.”

Being thus seen as the illusion-producing Power
of the Lord, She is known as the cause of bondagze
and also as the path to liberation. As Avidya she
deludes ; as Vidyd she leads to Her Liord, and as
She vanishes in Him the Atmi knows itsell as
free.

Hygliees SEIC TAAAT 997 0

wias AgrT A« sEEaa)
fyarsiad = fran aiey @Awam »
fratssad 2 orarar wEn =« £ gEY
sfaar A ey AoiT Ty o !

“This notion of separateness being present
sands (the Jiva) forth into Samsdra.  This is
Avidyd. O fortunate one! Vidyd is the turning
away from this. Vidyd and Avidyd should be
always knowa by the wise. Without sunsh’nz how
(<ipuld; the pleasure of shade b:known? Without
Avidyd how should Vidya be known? "

-

1 Lerf Bhdgarata, 1. xviil, 42, 43, 44,
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RyrAATACAT AirErTaTiaa |
PR A fACar TyvArdiaaTeRT ot

“The travellers on the Pravritti Marga (the
forth-going path) are under the power of Avidyd,
The travellers on the Nivpitti Macgza (the returaing
path} reach the Vedinta”

When the Jiva goes forth, facing Pralkgiti and
fooking at it, Maya envelopes him as Avidyd.
When he turns his baclk on Prakpiti, turns towards
the Lord, then She turns with him and becomes
Vidyi, and he is free.  As MNilakantha says, gquot-
ing the Shafvdgama : wsagat ok @at u? “ The
inward-facing Shakti is Vidy4."

Then he realises the mighty power of Maya,
Her divine natare, and Her identity with the 5Su-
preme, and hymnas Ishvara and Maiyd as One :

WARTRIEABCTANES | T A4 W
AR: FEEGETY (TR ART A
KA1 Ay=AAE GRS AHr A9 0
WA wATR Al AreGH TRAIN: |
al avEref ¥ adaigs awan u ?

“ Thou Soevereign of endless crores of world-

systems, we bow to Thee !

I Adydtmn- Bindyana, 110, ili 32,
2 Cummentary on Dect hdy, V1, xv, 47, 48,
? Deek Bhdgecate, VI xxviid, 31, 32,
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Hail | { Thou that art ) in the Form of the
Rock-seated ( the changeless and motionless Eter-
nal ), the Form of Consciousness, we bow to Thee !

“Hail ! { Thou that ) mayest be known by the
Vedinta, the Ruler of the universe, we bow to
Thee |

*“Thou whom all the Sacred Books only describe
by the words * Not thus, not thus.”

“ Goddess | the Cause of all, with our whole
nature we bow to Thee 1"

The Supreme [shvara, by His MayA, creates
preserves and destroys the innumerable world-
systems that form the ocean of Samséira.

He produces The Many.

YW W v g L

* " That willed : May I be Many, may [ be born.”
Then, He is given many names :
g SIEAT TR qaiw 1

“ To what is ONE, the Wise give many names.’

But whatever the names given, Ishvara is One.
Thus has it ever been taught in the Shruti and
Smyiti, as we have seen, and this is repeated in the

—

1 Chhdadogyop. VI LI 3.
? Rigeeda, [, cxiv, 44,
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more popular teaching of which the Vithpu Purdga
fmay serve as example. '

PrEreqAaRy, RS
§ &uf aifa A OF O WA ol
“ Thus the One Only God, Janirdana, takes the
designation of Brahm4, Vishnpu and Shiva, accord-
ingly as He creates, preserves,or destroys...He is the
Cause of creation, preservation, and destruction.”

To sum up. The student must remember.,

UNMANIFESTED,
[. The Absolute, the All, Paramitmé, Nirguna
Brahman,
MANIFESTED.

2. The One, Ishvara, the Self, the Subject,
Sat, Sazuna Brahman,

3. Mualaprakriti, the Not-Self, the Object,
Asat.

4. Mayi, the Shakti, the Power, the Will, of
T<hvara.

5. The Many, arising from MGlaprakyiti by the
Maya of [shvara.

As to the precise definition of the nature of
these Five, and of Their mutual inter-relations, there

 Loo. cit. L. i, B2
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is much discussion, and more less difference of
opinion, in the Six Darshanas and their sub-
divisions, as now taught. But the fact of these
Five, under whatever names, is recognised by all,
and the student who studies deeply enough will
come to the conclusion that the differences between
the Darshanas arise from each great Teacher em-
phasising one aspect of the relations, and that all
the Six Darshanas, rightly understood, form one
prganic whole, -




CHAPTER II.

TUuE MANY.

STASRTEGSRT: GO0 TATATNS |
MSANTH JH(E 0 aNIrsashaas Il
WAGTA: & QT Fear Teq0 qHEH )
USAMASTY: GTd TATARAAR 1
QUEREAT AT ATSAATRTSS AT Tea T IR: |
% § |Y T TR N [Tty o
STSAVRISTT FeamRenArg: 9af ffaa ) !

“From the Unmanifested all the maunifested
streamn forth at the coming of day ; at the coming
of night they dissolve, even in That called the Un-
manifested.

“This multitude of beings, going forth again
and again, is dissolved at the coming of night; by
law, O Partha it streams forth at the coming of
day.

“ Therefore werily there existeth, higher than
that Unmanifested, another Unmanilested, which,
in the destroving of all beings, is not destroyed.

“ Unmanifested, the Indestrnctible, It is call-
ed ; It is named the highest goal.”

1 Rhagavad-Gid. vifl, 18, 21,
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Here, 1n a few shlokas, the coming forth of the
Many is stated. At the begining of the Day of
manifestation, all beings stream forth from the un-
manifested Root of matter, MOlaprakyiti, from
“This™ in darkness, as MWanwuswmriti has it. When
the Day is over, and the Night of Pralaya comes,
then all these sepurated existences again dissolve
into Mdlaprakriti, Over and over again this occurs,
[ universes succeed universes, in endless snccess-
ion.  Behind this, then, there must be anoiher Un-
inanifested, fshvﬁrﬁ. the Saguga DBrahman, other
than Mdlaprakyiti, the Indestructible Lord.

The wise man
wagunmﬁwmﬂﬁn
L | qq b 1 [ T

“seeth the dwe:mﬁed existence of beings as
rooted in One and proceeding from It.”

We have now to study the nature of this pro-
cession from, or production of, the g, Sarga, the
sending forth, or evolving. The Sanidtana Dharma
does not recognise an unscientific creation, a mak-
ing of something out of nothing. The supreme
Ishvara evolves all beings out of Himsel,

QUM TH W o
AYY FIEmETIR: AR
v ibid, xiid, 30,
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WY 5 JEreRuAA
ROy A n
“As the spider sends forth and retracts (its
web ), as in the earth herbs grow, as from a living
man the hairs of the head and body, so from the
Indestructible the universe becomes.”

T4l giRrTTRTegig:
YA TATH g 1
saaRTrm: Seg e
WIS A Saiqarey o

TAERIYMIAT AUAT A G¥tewanion u |
& argvaiTaod: gt A vl o
WEATSW YU1 TN AAWAAT:
|TEAT: AYSAT: TOA yaifg 1 8

“As from a blazing fire in a thousand ways
similar sparks spring forth, so from the Indestruc-

tible, O beloved, various types of beings are born,
and also return thither............

“ From That are born Breath, Mind, and all the
Senses, Ether, Air, Fire, Water, and Earth, the
support of all.....,...

LRL )

“From that in various ways are born the Gods,
S4dhyas, Men, Beasts, Birds.”

} Mupdakep, I 1.7,
P Jhid, 11,3, 1,3, T
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In Manusmyiti more details are given as to the
vrder of evolution, and here again it is said that
the immediate Creator, Brahm#&, created all beings
from Himself and from the elements previously
produced from Himself, as we shall immediately
582,

BRI, Brahmﬁtyiani. literally Eggs of Brah-
mi, or as we should say, world-systems, are
numberless, we are told.

TN BEICTEN QUAAA:  (CTarARTC AN R T ET-

ol ooy et | TIRE-ISHEY- - SR
QTR GO TH R TR A s -

“ All around this Brahminda, there blaze infi-
nite crores of other similar Brahméndas, with their
envelopes. Four-faced, five-faced, six-faced, seven-
faced, eight-faced, successively, up to the number
of a thousand-faced portions of Nardyana, in
whom the Rajoguna is pre-dominant, Creators each
of one world-system, preside in them, Portions of
Nirdyana, called Vighpu and Maheshvara, in whom
the Sattva and Tamo Gupas predominate, also

1 Athareana (or Tripdd- Vikhiti) Makdndriyspa, v,
5
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preside in them, performing the work of preserva-
tion and destruction in each. They wander about,
these Brahmandas, like shoals of fishes and bubbles
in a vast mass of water.”

qEA WY IHAMRER Fegral 1 s
ERTUSAIOIrAIT, AUT Su 7 (g |
winfosag g« aREo g 1 1
“ (yrains of sand are perhaps numerable, but of
universes { there is ) not any ( numbering. )

*“ So there is no numbering of Brahméis, Vish-
nus, Shivas and the rest. In all the universes
there are Brahm&, Vishouw, Shiva, and other
(Devas )"

This we could have imagined, even had we not
been told it, for since, as we saw in the Vighwu
FPusdpa, the © one only God, Janirdana, takes the
designation of Brahmi, Vishnu and Shiva accord-
ingly as He creates, preserves, or destroys, and
creation, preservation and destruction must go on
in every world-system, God must manifest in ecach
in these three Forms.

This is the Trimdrti, the reflexion as it were
in Space and Time of that Supreme Triple Unity,
the Source of beings—the Nirguna Brahman, the

L et Dhdg, 1X | iil, 7, 8,
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Saguna Brahman and Mdlaprakyiti, out of Space
and Time, Eternal.

The Trimbrti is the manmfestation, then, of
Ishvara in a world-system, or Brahminda, and is
therefore the Supreme Will, Wisdom and Activity
in a concrete form.

Brahm& is the Creator, and His Shakti s
Sarasvati, the Goddess of Wisdom, without whom
Activity could not be wisely guided. He is pictured
as with four heads, one looking towards each
quarter, as the Maker of the four quarters and
their contents, and riding on the ga: Hamsadh, the
Swan, The name gq, 2 re-arrangement of guarh, G,
iz an allusion to His relation with Ahamkéra, the
divider, the maker of atoms.

Vishgu is the Preserver and Sustainer, the
principle underlying and sustaining the uni-
versc in order, and preserving forms, holding
them together by His atteacting force. His
Shakti is Lakshmi, the Goddess of Happiness, of
Prosperity, of all desirable objects. He is pictured
with four arms, as sustaining the four quarters, and
rides on Garuda, the emblem of speed and of
intelligence. He is the source of Avatdras, and in
Them, or in His own Person, is perhaps the most
generally worshipped manifestation of [shvara
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Indeed, as NArdyana, He whose dwelling is in the
waters, He is worshipped as Sagupa Brahman,
dwelling in Matter.

Shl}a, or Mahddeva, or Maheshvara, is the
Destroyer, He who frees Atm& from inprisoning
forms, who destroys.-Axidyd and so gives Vidya,
and who, finally rolling up the universe, brings
the peace-of-liberation, His Shalkti is (UmaA, g=sr,
Ichchha, Will, called also mmm@Ewr, Brahumavidya,
who reveals Brahman.®” He is pictured ever
as an Ascetic, it being He who is the Object
of worship for Yogis, who have rencunced the
world. I}endes onthe Bull, the emblem of "the
rind . {and sometimes of physical nature), as
having subdued it, and wears the tiper-skin, the
emblem of the slain desire-nature, Hence is He,
as the name Shiva implies, Ananda, the peace _and
bliss_of Atma, freed from desire and master of
mind.

These Supreme Forms of Tshvara, separated by
Their functions, but One in Essence, stand as the
eentral Life of the Brahmainda, and from and by
Them it proceeds, is maintained, and is indrawn.
Their functions should not be confused, but their
Unity should never be forgotten.

"3 Bop Eenag, i, iv,
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Brahma, as the creative God, is spoken of as
appearing first, born in the Golden Egg, which
grows out of the seed of the One in the Waters of
Matter.

1 sfireara adwenfEag g gam
81T Y A AG SATIFRL Y
FIOTAAREH CRRTTERAAT, |

STEATHE €39 8% GIo0RgaHg: | 1

“He, having meditated, desiring to produce
varinus heines from His own bodv. first out forth
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origin of the elements, { Ahamkara) Mahat and
primal homogeneous Matter, which surrounds the
whole. !

Every world-system is thus surrounded by the
great kosmic elements, as deseribed in the First
Chapter of Manunsmyiti by Manu himself (shl. 5sg),
The account of the later creation is given over to
Bhrizu, who explaios briefly the repetition of the
process within the World-Egg. A similar and
fuller account is given in the Makdbldrara, and in -
the Vighnu and other Puridnas,

It will be enough if the student grasp the general
principles, and he can fill up later the complicated
details from the many accounts given in the sacred
bools. He should remember that the process in
the universe containivg many Brahmipdas, and
in the separate Brahmaindas, is similar,

A very fine and instructive description of the
general principle of emanation—which will also be
found illuminative when the student comes to the
bodies in which the Jivitm& dwells—is given in
the Devt Bhédgavala,

| I HITRANTIRAr A |
T TARGERIUA HIARATTIrRT:

1 Loe, oit, L. i,
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wiywre geaen fagararT saray |
WaATEdd: gaiish Rigaeq aamaT i
gafiE geAar w6 A% SIS, 1
WEAMGA A58 AFATTISAAT 0
qregq S¥uIeg FYRIAF oW |
FEAMATANTAA = afggrassEagLn
GEERERIE LIS IR E D e L
rrTeearsd ag WNRATY agea |
HEATIHIN IR FFIAATARTH: |
W, FTTEART SrgA Aearm® T
FH IFIEAR TR A THITARC 9T
WA ST 9F areeF gt il
AieE A G FRRSTArT
FEAT: HEA[ 13 F F6: TIAT W
Aftaswny 15T Ry AT a1
W: EERTA WA TEATRCAAOTE: I

A T T EOEY eSS o !

“ He by His May4, conjoined with Kima and
Karma, because of the Samskira of past experi-
ence, and the ripeness of time and Karma, and
because of non-discrimination of the Tattva, be-
comes desirous of creation. This emanation, O
King of mountains, is not preceded by Buddhi,
This transcendental form of mine that [ have de-

1 Loe, eit. VII. xxxii, 22 28.
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scribed to thee, is the undifferentiated Avyakta, and
the Maya-coloured ; in all the Shdstras is it de-
scribed as the Cause of all causes, and the first
Element of all the elements, the embodiment of Sat-
Chit-Ananda, compacted of all Karma, the base of
Ichchhd, Ji4na and Kriya, It is declared by the
mantra Hriib, and is called the Adi-Tattva.

“ Wrom it was born Aklsha, in the form of the
Tanmditra of sound. Thereafter arises Vayu, of
the nature of touch. Then Tejas, of the nature
of vision. Then Water, of the nature of taste. And
then Earth, of the nature of smell......From them
arose the great Thread, which is called the Linga.
It is declared to possess the nature of all. 1t is the
Sdkshma Deha of the Atm4. The Avyakta is the
Karana Deha, declared before, in which the world
exists as a seed, from which the Linga arises,
wherefrom (arise) the gross elements in the way of
Pafichikarana......The result of that is the Virita
Deha, which is the Sthola Deha of the Atma.”

The first emanation is here the Adi-Tattva;
then the Buddhi-Tattva, sometimes called Mahat-
Tattva, said to follow the first; then the five Tat-
tvas in order, The terms used, denoting the frst
two, vary in different accounts ; they are sometimes
represented as Mahat and Ahamkdra, or as Adi-
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Bhita and Mahat. In any case, the materials (rom
which the worlds are made are seven, and these
sever are spoken of in Manu as the source of all

HATTA F AT TR AErRar
YA ZFRATARE: g9ATT ... 1t ]
"“Verily, this becomes from the subtile formative
particles of these seven very mighty Beings.”

We shall now see that the creative process
within a Brahminda follows on the same lines.

Brahmai is surrounded by homogeneous matter,
zalled Pradhdna, in the Vigkgn Purdpa—in which
the (zunas are in equilibrium ; His energy disturb-
ing this tAmasic condition, Rajoguna prevails and
there is rapid motion. Then He puts forth the
principle of Mahat-Buddhi, Pure Reason—uwhich,
entering matter, being invested by it, and cavsing
the predominance of the Sattva-guna, the motion
becomes rhythmical, harmonious. Then follows
Ahamkéra, the individualising principle, separating
the humﬂgene:dug matter into particles, Anus,
aloms. Ahamkdéra, causing the Tamo-guna to pre-
vail in Prakriti, forms successively the five Tanma-
tras, or subtle elements, and the senses: hearing,
touch, sight, taste, smell, with their appropriate gross
elements: Akésha, viyu, agni, ipa, prithivi—ether,

-—

1 Loc, eit, i, 19
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air, fire, water, earth. Causing Rajo-guna to prevail,
Ahambkira gives rise to the ten Tndriyas: the 5 ideal
types of sense-organs and the § ideal types of ae-
tion-organs. Causing Sattva-guna to prevail, Aham-
kdra calls out the ten Deities connected with the
sense-and action-organs, and Manas, the centralising
organ of the Indriyas. These three creations are
called respectively the watfy, Bhatadi, that of the
elements ; wae, Taijasa, that of the fiery, the active
energies ¢ and ¥wMrs, Vaikarika, the directing,
administrative, powers. ]

The points to remember here are : in what is
usually called matter, Tamo-guna predominates ;
in the Indriyas, Rajo-guna predominates ; in the
presiding Deities, Sattva-gura predominates,

The work of creation proceeded by calling into
existence the Suras or Devas, described by Manu
as AT Y whose nature is action,” that vast mul-
titude of intelligent Beings, of very varying power
and authority, who guide the whole course of na-
ture, and direct all its activities.

It is, of course, clearly understood by all Hindus
that this wvast host of Devas no more obscures the
Uuity of Ishvara, in His triple form as Brahma,
Vighnu and Shiva, than do the vast hosts of men
animals, plants, and minerals. As said in the Shruti
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o (R agmw T ey & guot M)
oF |igAr KEar 1R aq "Aaitasang: o 1

“ Indra, Mitra. Varuna, Agni, they call Him,
and He is golden-feathered Garutmin. Of what
15 One, sages speak as manifold; they call Him
Agni, Yama, Matarishva."

50 also the Smriti -

STIRT ¥9AT: G947 Simrm-RTegEY | ?

“ All the Gods (are) even the Self : all rests on

the Self”
gRAE STEIYT ATRE TATI. |
TAARST ATHAG TH grITE b

“ Some call Him Agni, others Manu, ( others )
Prajipati, some Indra, others Life-Breath, others
the eternal Brahman,”

But the Devas have their own place in nature,
as the ministers of the will of Ishvara, ruling, pro-
tecting, adjusting, guiding, with intelligence and
power far greater than human, but still limited.
The name, Deva, Shining or Radiant, very
well describes their resplendent appearance, their
bodies being formed of a subtle luminous mat-
ter, and hence fashing out light. They are
concerned with the matter-side of nature, and the
guidance of its evolution, and all the constructive

1 Rigveds, clciv, 48. t Maww. xii, 119,
3 I'tid, 123,
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energies studied by science are the energies of the
Devas, On their work depend the truits of all
human activities ¢oncerned with production, in all
its branches, Those who seek for material pros-
perity need their continual co-operation, and this
co-operation is granted under quite definite laws,
It may be obtained by a scientific knowledge of
their methods of working, man falling in with their
activities and thus sharing the result. Or it may
be obtained from them by what is literally ex-
change, man supplying them with objects which
facilitate their work, or which they enjoy, and they,
in return, directing their energies, the energies of
“ nature, " to suit his ends—as a strong* man may
help a weak man in the performance of a task,
Or their increased co-operation may be won by
prayers, accompanied by such acts as they approve,
such as feeding the hungry, clothing the naked, etc.
Or their services may be commanded by great
Righis and Yogis, who, by purity, knowledge, and
austerity, have risen above them in the scale of
being. Sometimes a man wins the favour of a
Deva by some service done in this or a previous.
birth, and then all his efforts prosper, and he sue-
ceeds where others fail, and he is called *lucky, ™
“ Good luck ™ 15 the resitlt of the working of Devas,
and as their working is invisible, men think the
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result 1s a chance, or accident, But it must be re-
membered that all Devas work within law, and not
by arbitrary fancies, The sacrifices and offerings
prescribed in the Vedas form a great occult system
for obtaining and regulating this co-operation be-
tween Devas and men, whereby the work of both
was carried on with the largest results,

RIPATUAHT ¥ 320 gy 1

qUEYE HOTE=E: N gy o

FEFAIMISE 31 490 sTeqvm agqraan 1 )

" With this nourish ye the Devas, { and ) may
the Devas nourish you : thus nourishing each other
ye shali obtain the greatest good.

" Nourished by sacrifice, the Devas shall give
you ( all ) desired enjoyments,”

And the reason is given :

STt AT THFATTHERA: |
T 9 B

“ From food creatures become ; from rain is the

production of food ; from sacrifice rain proceedeth,”
WA HANT TETE aIed F Vyan 1 3

“ They who desire success in action here wor-
ship the Devas.”

But the benehts obtalned from them are tran-
sient :

1 Bhagovad-Gid. i, 11,12, ¥ Ibid. 14.
s dbid, iv. 12,
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“ Transient indecd the fruit,”

Hence the worship of the Devas is not practis-
ed by men whose hearts are set on spiritual things,
They worship Ishvara, rather than His ministers,
either as Brahman, or as revealed in the Trimfrti,
or in the Shaktis, or in such a Deva as Ganesha for
learning, or in the Avatiras. But this will be fur-
ther deait with in Part 11, Chapter V.

The Devas of the Elements—Ether, Air, Fire,
Water and Earth—Indra, Vayu, Agni, Varuna and
Kubera, are the Five Devarijas, Deva Kings, of
these great departments of nature, Indra being the
Chief Ruler, Under them are divided the great
hosts of Devas. Thus the S&dhyas, Vasus, Adityas
and Apsaris are spccially connected with Indra ;
the Maruts with Vayu ; the Yakghas, Gandharvas,
Vidyadharas, and Kinnaras with Kubera. Some
have charge of the animal kingdom, as the NAgas
and Sarpas of snakes, the Suparnds of birds, ete.

Four great Gods rule the four quarters: Indra,
Yama, Varupa and Kubera, as the protectors of
mankind. Yama is the Lord of Death, the wise
and gracious Deva who instructed Nachiketis,

1 ibid, v, 23.
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The Asuras, the beings who are opposed to the
Huras, or Devas, in their activity, embody the des-
tructive energies of nature ; they are as necessary
and as useful as the constructive, though on the
surface opposed tothem. They hinder and obstruct
evolution, embodying the very essence of matter,
Tamo-guna, inertia, resistance, and by that very
resistance make progress steady and durable.

These creations belong to the invisible worlds,
although, in their activities, they were to be closely
connected with the visible—the worlds visible and
invisible, indeed, forming the held of a vast evolu-
tionary process—5Samséra, the World Process.

The order of the process in the physical world
at its origination was : minerals, plants, animals,
men. In the Vishnu Purdne it is stated that while
Brahmd was meditating on creation—the three pri-
inary Prakrita creations of Mahat, the elements and
the indriyas, being over—the immovable creation,
minerals and plants, appeared. Then followed the
animal kingdom, called Tiryvaksrotas. The creation
of some Devas followed here, according to the
Purdna, but they do not belong to the physical
world, with which we are here dealing. Then
came the creation of men. [t must be remembered

that while this is the fundamental order of evolu-
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tion, many varicties occur in different kalpas,
and accounts in the different books vary, within
certain broad limits, since these great classes of
beings averlap each other, so that new kinds of
animals and plants appear long after man. The
world in fact is ever-becoming along the four great
lines, however much we may separate them for
purposes of exposition.

The stages of evolution are very plainly given
in the Aitareya Brdfmana,

A€ A FEMATERG AAAAA gUAdm | SeTTTe-
a8 qw (ST AT @ ATAAMNEAT ¥ 1 WIGAETe-
A 7 o o5 B SoTRg | ATTRE Senfdena-
arer | Ag M§ CHISA TRH¥ | A Fawiketg « gEY S
fReRuATH | § R SRS SEARAE: o Rwd aqf o fren
qEaiy | ¥y weqAq. | 7 Sewdvt | admgsn foaiE
o weA: | TUA TEAMORNETE emthiEan &
R safig 1 @ [l gwb | 7 [RE 9w L/ S
BT | o TATATHT WA | AARE 0 weran o

« He who knows the Atméa as Him (the Puru-
gha) in manifestation, he most enjoys that mani-
festation. Herbs and trees and all that bears life,
he knows as the Self in manifestation. In herbs
and trees Rasa (sap, life,} is seen, and mind in them
that have Pripa. In that them have Prapa, the

1 ditareydrapyaka. 1L. iii. 3.
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Atma is (more) manifest. In them, Rasa also is
scen, while mind is not seen in the others. In man,
the Atmé is (most) manifest ; he is most supplied
with knowledge. He speaks that which he knows ;
he sees that which he knows; he knows whatoccurred
yesterday ; he knows the visible and the invisible;
by the mortal he desires the immortal. Thus sup-
plied is he. But of the others, animals, hunger and
thirst are the only knowledge. They speak not the
known ; they see not the known ; they know not
what belongs to yesterday, nor the visible and the
invisible. Only this much have they. According
to the knowledge are the births."

On this SAyana comments as follows ;

U TETEN HATATLOTEN TUATST: HIIAT: HEsH
qIruT STUTPATATIE: | NWMTAAS GNTSIOTTY S
mifdafy 7 wreadt frsrae ¥ § sSimtyrneaa Six-
Eﬂtm:wmmﬂrﬂmwi
o NG T e I e P

 All objects whatsoever, being of the nature of
effects, are Upadhis for the manifestation of the
Supreme Self, Sat, Chit, Ananda, the cause of the
universe. In the unconscious, earth, stones, etc.
onuly Sat is manifest, and the Atm& has not yet
at:ained to the form of Jiva, The unmoving Jivas,
namely the herbs and trees, and also the moving

6 .
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Jivas, which have Pripa as breath, both these are
stages ol manifestation in a higher degree.”

The student should note these passages, as it is

currently supposed that the idea of evolution is of
modern birth,

The work of Brahmi consisted in producing all
the materials, as we have seen, and by His tapas,
or meditation, he formed the archetypes of all
living things. But we learn from the Shiva
Purdna and the Shifmad Bhdgavata that He
neecded the help of Vishpu in order to endow these
forms with life, Vishnu being that aspect of [shvara
from whom the sustaining life, qim, Pranal, that is
the life that holds forms together and preserves

them as forms, together with @, Chit, conscious-
ness, comes forth.

Moreover, itisfurther stated in the Shive Purdna
that when these forms had been fully y developed, Ma-
hideva was appealed to, and He gave immortality ;
that is, He linked to the forms the Jivitmas evolved
in previous kalpas. This is generally referred toin
the ascription of Ahamkira to Rudra. These three

great stages in the building of worlds—the work of
Brahma, creative of materials and of the ideal forms

of all living beings ; the work of Vighgu, in breath-
ing Prana and Chit into these forms, and main-
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taining them in life; the work of Shiva in giving
tie eternal Jivitmis-—should be clearly understood.

In Mannsmyriti nothing but hints of these de-
tails are given, only the name Brahmd being used ;
but it 15 indicated that He changed His form,
divided Himself and produced Virdt, who produc-
ed Sviyvambhuva Manu, who then called forth the
ten Maharghis, they in turn producing seven Manus.
After that, These became the active and direct
agents in creation, Brahma Himself disappearing
after creating the worlds, a class of Devas (those
connected with the great elements), and some other
general fundamental principles and beings, and
giving the Vedas. The account is very brief, and
from its brevity somewhat difficult, but this sum-
mary of the World-Process is only intreductory to
the main object of the book.

The Siiva Purdpa, as mentioned, gives the
following details

He {Brahm#) emanated water first and therein
sywed a handful of the seed which was' His. The
sime grew up as an Egg, made up of the 24 tattvas.
Frahmi, who appeared as Virdt, perceived the Egg
becoming hard. This caused doubt in His mind
and He gave Himself up to tapas. Thus He spent
twelve years, concentrating His thought on Vighgu,
Then Vishnou appeared and said: *1 am pleased
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with Thee: ask what boon Thouo desirest.,” Brah-
mi said: “O Lord! it is just as it should be, for [
have been placed by Shiva in your charge. The
world which Shiva commanded me to create is here,
but I see it is motionless (jadarlpa) and material.
So be thou, O Lord, as Life (Prina) unto it, and
make it conscious {chetana) Thus Brahm& spoke,
and Vishpu, following the directions Shiva gave,
entered the Egg— His form being one of a thousand
heads, a thoasand ears, a thousand feet and hands—
the Universal Purusha who touched heaven and
earth and pervaded the Egg.

As Vighgu entered it, that Egg of 24 tattvas
became full of life and consciousness (za-chetana)
from Patala to Satya Loka,

Hari, the best of all Purushas adorned the seat
that is Satya, which He occupied. Brahmi stood
in the world of Tapas, while other Purughas oceupi-
ed the other worlds as became them. Brahma
first created a number of sons born of the mind.
But they all became ascetics. He created more
agrain, but they also renounced the world. 5o He
began to cry, out of annoyance. As He cried,
Mahideva appeared, Because He came forth from
Brahmai's cry, He is called Rudra, Immediately
on His appearance He addressed Brahmi saying:
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‘“Brahm4, what aileth Thee? Tell that to Me and
I will remove it,"

“(J Deva,” answered Brahmi, *there are ob-
stacles in the way of further manifestation. Do
thou therefore so ordain it, as may make it free from
impediments.” When He heard this, Mahidewa,
the destroyer of all trouble, resolved to do what
Brahma desired and said : “ This creatian of yours,
I will make it everlasting.

5o saying, Mahideva, the Lord who is Bliss,
although known as Rudra, disappeared to Kaillsa
with His gagas. Then (with Shiva's help) Brahma
rreated Bhrigu and six other Rishis. He also from
His lap caused Narada to be born, from His shadow
(chhayd) Kardama, and from His thumb Dahkgha
He made. Thus there appeared ten Rishis. And
after Bhrign came Marichi, whose son Kashyapa
was. It is this Kashyapa who with his progeny
filled the world. 1

In the Shrimad Bhdgavata the mention is
connection with the making of the World-Egg as
an organised form, but, as said before, the process
i35 similar on the large scale or the small, The
point to be recognised is that Vishou is the Orga-

LISEr,

L Shira Purdaa. I vi, 1—20.
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FASHFAT AT WSRO )
TrEARAAAT 7 GPERTIEA

RSl G WFAIFR ANSTSTRRIRN: |
SIETIGIRE Araa qaEgy: 0 !

Y When these separated existences, the Bhitas,
Indriyas, Manas and Gunas, were unable to create
organisms (literally a dwelling-place, an Upadhi},
() best of Brahma-knowers, then, mixing with
each other, they were impelled by the power of
Bhagavin (Vishqu), and, becoming both Sat and
Asat, evolved this”

.. The ten Maharshis, Marichi, Atri, Afigiras,
FPulastya, Pulaha. Kratu, Prachetas, Vasishtha,
Bhrigu and Narada, were superhuman beings, who
having obtained liberation in former kalpas, were
called forth to aid in the direction of the World-
Process, and who remain, superintending the des-
tinies of the worlds, and will remain until Pralaya.
Sometimes only seven are given this rank, Prache-
tas, Bhrigu and Nérada not being included in the
list. Sometimes others are added, as Dakgha and
Kardama,

The Kumdéras, variously given as four, five, six
and seven, are, as their name implies, Virgin Beings,
ascetics, and they watch over the world. Shiva

1 Loe. cit. 1. v. 32, 33.
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Himself took the form of one—Rudra or Nilalo-
hita. Sanatkumdira, Sanandana, Sanaka and Sa-
nitana are the four most often referred to. Ribhuw,
Kapila and Sana are also mentioned,

To this brief sketch of the World-Process it
should be added that the early human races pre-
ceding the Aryan are often referred to under the
aames of Dénavas and Daityas, huge beings of
=normous strength and energy, who carriéd on
many a stroggle with the Devas themselves, The
Rakshasas were another race, more brutal in nature,
asually malformed, huge, cruel, powerful, cannibals,
the terror of milder races, They possessed, more-
over, many magical secrets of a dark kind, which
they nsed for terrorising and oppressing. All these
have long entirely disappeared from the earth,

Such is the vast field of Samséra, in which the
pilgrim Jivdtmis wander, until, in some human
form, they-reach the knowledge of the Self, and
obtain liberation.

The poiats to be remembered are ;

1. The coming forth of the Many from Saguna
Brahman and M0laprakgiti by the power of May4,
and their return at the close of the Day of mani-
festation,
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2, The manifestation of Tshvara as the Tri-
mdrti, in the forms of Creation, Preservation, and
Destruction, Brahm4, Vishnou and Shiva, with their
Shaltis, Sarasvati, Lakshmi, and Uma.

3. The work of Brahmd, forming the materials
of the universe and the ideal types of all beings,
Suras, Asuras, minerals, plants, animals and men.

4. The work of Vishou, giving Priga and Chit,
and hence making living organised forms possible,
all such forms being preserved and maintained by
Him,

5. The work of Shiva, breathing ioto these
forms, when they arrive at the human stage, Jivat-
mas that have reached in previous kalpas a stage
at which such highly organised bodies can be uti-
lised by them, bodies in which Avidyi can be
destroyed, and they can attain Vidy4,

6. Theexistence throughoutthe World-Process
of lofty superhuman Intelligences, such as Righis
and Kuméras, intent on human welfare.

7. The past races on the earth, Danavas, Dait-
yas, Rakshasas.




CHAPTER IIL
REBIRTH.
FATHT BRI YW ATCTFRAT WIRaE HAEE |
YA S = A FEEATAAITaeniE o !

“ In the Brahman-wheel, the immense source
and support of all Jivas, the Hamsa ( the indivi-
dual ) is made to wander, thinking himself and the
Ruler different.  United with Him, he obtains lm-
mortality.” _

Here, in a single shloka, we are given the reason
of rebirth and its ending. Man wanders about in
the universe so long as he thinks of himself as
different from Tshvara ; knowing himself to be one
with Him, he ohtains liberation.

In Shruti and Smriti, in PurAga and Itihasa,
the Self in man is declared to be of the nature of
Brahman,

qA: O AE 91 gUE T T Sydag min
Psgéi; qitgfesre i q aremgar w0
STENYRAIT: TEATS-AUWHAT I WA 7% Qrd 3e: 1 °

“ Then, having known the Supreme Brahman,
the Supreme Immensity, as the Essence hidden in

e arr

1 Shectdehvatarop. i, 6. 3 Id. il T, 13
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all creatures, the one Pervader of the universe, the
Lord, they become immortal,

“The measure of a thumb, the Porogha, the
inner Helf, ever dwelling in the heart of men.”

g A wHArAr gl
“ He, this Self, is Braliman.”

FAT 99 AFET e A5 A@Aww oroy A oy
SFTRTA WIHTT: | 2

“ He, this great unborn Self, (is) Ha who {is)
this intelligence in living creatures, He who (is)
this Akésha in the heart.”

o A0 U] AFPAR ACAISHASHASTATSAGOgr"a 1 *
‘“ He, this great, unborn, undecaying, deathless,
immortal, fearless Self, (is) the fearless Brahman."
It is this pature, identical with Brahman as
the sparks from a fre are identical with the fire,
whick cvolves, unfolds itself as the Jivatma in all
living beings., As a seed grows to be a tree like
its parent, so the Jivitmic seed grows into self-
conscious Deity. Samsdra exists that the Jivat-
ma may learn to realise himsell. The Jivitma differs

from Brahman only as the seed from the tree that
bears it.

mar g wefrarfidr ¢

1 Brikaddrenykop, IV, iv 5 3 Ibid, 22, 3 Ibid 25, 4 Shee-
tdihvatarop, |, 9,
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“ Wise and unwise, both unborn, powerful and
rowerless,”

Therefore, although unwise and powerless, the
Jivatmi can become wise and powerful; to this
end he must evolve, and his evolution is on the
wheel of births and deaths.

Transmigration is the word usually given to
this journey, for the Jivatma transmigrates from
one body to another ; as one grows old and wastes
away he takes another.

ArEiE Wi aar (33 A= mEarfy [drsyoion

sy i frera e gmiy [k e !

“As a man throws away old garments and
takes others (that are) new, so the Embodied casts
away old bodies and puts on new ones.”

The word “re-incarnation” is also very gener-
ally used in modern days, the stress being here laid
on the body rather than on the JivAtmi; it again
takes a Aeshly covering.

This truth of the evolution of the Jivitma from
ignorance to wisdom, from feebleness to power, is
definitely revealed in the Shyputi, and a knowledge
of it is necessary as a basis for good conduct and
for the wise shaping of life. Man is not a creature

1 Bhagarad- Fitd, ii, 22,
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of a day, here to-day and gone to-morrow, but an
unbarn immortal being, growing into a knowledge
of his true nature and powers. Everything is within
him, the (ullness of divine wisdom and power, but
this capacity has to be unfolded, and that is the
object of biving and dying, Such a view of man's
nature gives dignity and strength and sobriety to
life. It has been believed in by wise men in all
ages, and has been a part of every ancient religion.
The student will find this great truth established
irrefutably and conclusively by pure argument in
Vitsydyana's Bhashya on the MNypdya Stiras of
(Grautama,

Oaly in modern times, during a period of great
ignorance, was this truth lost sight of in the Waest,
and very irrational and fantastic notions have in
consequence grown up there as to the human soul,
its nature and destiny, undermining belief in the
just and loving rule of [shvara. 3

The Jivitmi contains within himself infinite possi-
bilities, but when first thrown down into Prakriti,

s——

1 But even in the West such great scientifio thinkers az Pieo-
fessor Huxley have begun to recognise the conkinued existence of
the Jivdtmd from life to life, Y Like the doctrine of evolution
ieaedl," be says, * that of transmigeation has ita roots in the world
of reality ; and it may claim such support as the great argoment

[rom annlogy is capable of snpplying.” Bedledien and Ethicsr
P. 14,
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embodied in a Rdpa made up of the five elements,
21l these are inherent, not manifest. He passes
through the diversified existences of the mineral
kingdom,and of the plant and of the anima] realms,
—the gigrwmr: Udbhijjik (born by fission in the
minerals and plants); the &awr: Swedajih (born
by exudation or gemmation, in certain low forms
of plants and animals) ; the stegsn Andajah (born
first as eggs, the oviparous animals)—before coming
into the wogsm: Jariyujah (the viviparous higher
animals and the human kingdom).

In these many of its lower powers are deve-
loped, and its consciousness passes from the latent
to the active condition. A double evolution goes
on ; there is the continued life of the Jivitma himself,
continually increasing in richness and complex-
ity ; and there is a corresponding continuity in the
forms he occopies, as each physical form is directly
tlerived from a preceding physical form. Each
form, however independent it may seem, was once
part of another form, whose characteristics it
shared, and from which it has been separated off
for an independent career. While part of the pa-
rent form it shared all the advantages and im-
provements, or the reverse, due to the developing
livatmad within that parent form, and thus starts
on its separate life on a little higher level than
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its parent if the Jivdtma has progressed, or on
a little lower level if it has retrograded. For
while the general movement is one of progress,
there are little ebbs and flows, like the waves that
run on and fall back in a rising tide. This unbro-
ken physical inheritance from form to form causes
what science calls heredity, the passing on of cha-
racteristics from parents to offspring. But it has
been observed by scientific men that mental and
moral characteristics do not pass from form to
form, and they are puzzled to account for the evo-
lution of consciousness, Their theory needs to be
completed by the acceptance of transmigration.
For just as physical continuity is necessary for
physical evolution, so is the continuity of consci-
cusness necessary for the evolution of mental and
moral characteristics. This continuity is the con-
sciousness of the Jivatmad, which takes a form
suitable to his condition—as we shall see presently
in Chapter 1V.—enlarges his own powers by using
the torm, and thereby improves the form also ; the
bodies of the children of the body share these im-
provements of the form, are improved again by
other Jivitmas, and pass on still more improved
bodies. When the old body is worn out, the Jivat-

ma throws it off, and takes another form, as said
above.
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When the animal stage has been fully experi-
enced, and the fivatma is ready to pass on into the
human form, his triune nature, reflection of the
triune nature of [shvara, begins to manifest. The
human JivitmA—as we may now call him—mani-
fests the three aspects of Jfidna, Ichchha and Kriya
which have ever been in him, and these begin to
evolve as self-consciousness; ahamkira appears, and
the recognition of the * T ™ as opposed to the “Not-
[ " rapidly developes. The desire-nature, develop-
ed in the animal kingdom, now becomes much
more powerful, by seizing on the evolving mind as
its slave, and using its growing powers for the
satisfaction of its own cravings. As the mind
grows stronger, and the Jivitma by experience
learns the pains that result from unbridied desires,
he begins to exert his strength in checking and di-
recting thed esires, and the long struggle commences
between the Jivatma, dimly beginning to feel his
own divinity, and the kimic elements of his upadhis.
As is written in the Keathopanishat:

AT AR wlcog®y g gie g anfy Ay
A7 THRAY W || grewarion garArgiiqATe AT ATEU, | SN
FeandAig AremarE A NE o ) ST AT NTAGHA A7Er
|5t seaErAoaEEER TE0ET T SRy 0 ey Aarane
aft I3 "Far G371 | TR TR GEdE 0 9RY: o
NPT AEAEE: - OUsEE: | § § aeAe

T ard iy ey bt
| Kaghep, 1, ili, 3-7,
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“ Know the Sell the chariot-owner, the body
the chariot : know Reason the charioteer, and the
mind as the reins ; they call the senses the horses,
the sense-objects their province. The Self, joined
to the senses and mind, {is) the enjoyer ; thus say
the wise. Whoever is ignorant, always with mind
loose, his senses fare) uncontrolled, like bad horses
of the charioteer. Whoever is wise, always with
mind tightened, his senses {are} controiled, like
good horses of the charioteer, Whoever is indeed
ignorant, thoughtless, always impure, he does not
obtain that goal, {but) comes again intoc Samsira.”

When a term of earth-life is over, the Jivitmi
withdraws from the physical body, and in a subtle
vehicle passes into the invisible worlds. He carries
thither the results of the earth-life, to be enjoyed
and suffered as fruits, going to the worlds in which
these fruits can be consumed.

In the Brikadirvanyakopanighat a description
of this is given. The Jivatm4 leaves the body,
taking with him the knowledge he has gained and-

the result of his work ; then :

AGYT TNERTT TR AMTEIHAFGATNE Fearad 59
mﬂmmtﬁmm T
% T Fea U 1

—

L Foo, sit. IV, iv, 4.
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" As a goldsmith, having taken a piece of gold,
makes another form, new and more beautiful, so
verily the Aima, having cast off this body and
having put away Avidyi, makes another new and
more beautiful form.”

In this he goes to the invisible world for which
hz is fitted—a matter to be dealt with in Chapter
ViI—and then the Upanishat goes on to say what
happens when his f{roit in that invisible world is
consumed.

AT RAMEA S TAVHFHAR Hr=dy )
AERIEURITTA TG BIRTD FHW §fF § FTRGATH: 0 1

“Having arrived at the end of (the fruit of)
that work—{of; whatsoever he here does—this one
returns agam [rom that world to this world of ac-
tion | thus verily ( the story of ) him who desires.”

This process is repeated over and over again as
long as he has desires, for these desires bind him
to the wheel of transmigration. It is truly “the
story of him who desires.” So also in the Devd
Lidgavara the same idea is expressed :

%3¢ sy sty wiTwrTw

Tyt 91 UK 0T AT EAFAT AN
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1 TEid, 6.
7
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“ Having abandoned the former bod y. the Jiva,

following Karma's rule, obtains either Svarga or
Naraka according to his deeds,

“ And having obtained a celestial body, or a
body of suffering born of objects of desire, experi-
ences varied fruits in Svarga or Naraka.

“ At the end of the fruits, when the time for his
rebirth arrives...... then Time unites him again with
karmas ( selected out ) of the Safichita karmas”

The development of the Chit aspect of the Jiv-
atnd, and the purification of the Ichchhé aspect,
being the main work of the human stage of evolu-

tion, the growth of Manas, and later of Buddhi,
marks out the steps of the journey,

The constitution of the human being is very
clearly outlined in the Makddhdrata, + from which
we give the following summary :

The Self in man, the Jivatma, is identical in
nature with the Supreme Self, Brahman. From
this comes forth the understanding { Buddhi ) and

1 Loo. eit, IV, zxi, 22.25,
3 Loe, oit, Bhbut] Parva, ceil,
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from the understanding the mind { Manas ) ; when
to these the Senses [ Indriyas) are added, the man,
the Dweller in the Body, is complete ; the Body,
his dwelling, is made up of the five elements. The
senses, through the body, come into touch with the
cuter world ; the senses hand on to the mind
the results of the contact, giving the attributes or
properties of the objects contacted—the way in
which the objects affect them. The mind receives
these reports, and groups them into mental images,
and presents these to the understanding ; the un-
derstanding pierces to the reality in which these
mental images,made up of attributes, inhere, This
i5 the outgoing of the Jivitma, and his gathering
of experience, the gar¥mmy:, the Pravyitti MAargah,
the path of going forth.

The first step, or stage, of this evolution iz the
experiencing of varied sensations ; and therefore
Manas is regarded as the sixth sense, which re-
cuives and organises the impressions conveyed to
it by the five senses, affected by their contact with
the outer world through the sensa-nréans.

A :qerA(rarior | 1
“ The senses, Manas the sixth,”
Or, when the senses and sense organs are taken

together :

1 Bhagavad-Fitd, zv. 7.

——
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“The ten senses and the one.”

Manas, at this stage, is the slave of Kama, anid
developes its capacities by directing the search for
objects of enjoyment, Evolution is quickened by
the instruction of the Rishis, who teach man to sacri-
fice the objects of enjoyment to the Devas, first
to gain increased worldly prosperity, and then to
gain the delights of Svarga.

The second stage of evolution is one of conti-
nual conflict between Manas and Kima, Manas
being now sufficiently developed-to reccognise that
the pleasures longed for by Kama usually, in the
leng run, bring more pain than pleasure.

q Ty Geadrs vy TR gy R ®

“The delights that (are} contact-born, these

verily (are) even wombs of pain.”

Manas, therefore, begins to resist the searching
for objects of enjoyment, instead of directing it,
and hence conflict, in which Manas grows more
mapidly. The thwarting of the kimic longings
purifies Kima, and the higher aspect of Icheha
begins to show itself—Ichehha which is Will, the
Shakti of Shiva, who is the destroyer of Kama, the

———

Y Flid. zili, 5.
$ Tkid. v 3
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son of Vishpu and Lakshmi, and also the lower
aspect of lchechha. 1

The third stage of the evolution of Manas con-
5515 in the development of the higher intellectual
powers; Manas, no longer enslaved by, nor even
strugeling with Kidma, has become free, is the pure
Manas, engaged with ideas, wrought out by his
own labour, nol with sense-born images. The Jiv-
Atma ceases to delight in scnse-contacts, or in their
menkal repruductic.mﬁ, and engages himsell in pure
thought, in the endeavour to understand the Self
and the Not-5elf.  This stage leads up to the evo-
lution of Buddhi, the Pure Reason or the Higher
Understanding, of which the expression is Wisdom,
the resuit of the union of knowledge and love, Wis-
dom which sees and loves the Self alone,

AR ARIOATTATAS: TOT o
B% HnlfEas g T sitancgg o
A IAFAIATW FrEreaT AiF u t
“ Better than the sacrifice of objects is the sacri-
ﬁC'E. of Wisdom, O Parantapa! All actions in

S [ -

1 !:Ill.'l.rnn. is born from the Wisdom of Vishpu, Edma from
His Love, which muast be developed in wan first by desire for

muerial  objecta; thercfore Dharmon, Edms asd Arths are
€n) ip.ad Logether on the Pravpitti Mirga.
¥ Jbid. iv. 33, 35
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their entirety, O Partha, culminate in wisdom.
By this thou shalt see all beings without exception
in the Self, and thus in Me.”

When the Jivitma reaches this stage, he is on
the threshold of liberation. He has long [&Tdr g=-
feary * ceased from wicked ways,” is grem: subdued,”
g  “ concentrated,” wmmaraE: “ of pacified
mind." t

o] AmmrTE T aaaes: a9 g )
o WAy SeArEE T wAw 0 2

“ Whoever verily is wise, thoughtful, always
pure, he obtains that goal whem;t: he is not born
again.”

For this round of births and deaths is not ever-
lasting for the Jivitm4 ; bound to it by his own
desires, with the ceasing of those desires he be-
comes free ; bound to it by his ignorance of his own

nature, with the ceasing of that ignorance he knows
himself free. Only

mﬁﬂmqﬁrraunltmnqﬁn

“ He poes from death to death whio here sees
manyness,

1 Kathop. 1. 1i. 24.

% Brihaddranyakep, IV, iv, 10,
3 Ibid, iii. 8,
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“When all the desires hiding in his heart are

ioosed, then the mortal becomes immortal ; here
he enjoys Brahman.”

AeAAATITET I TraAfy SAnear  gameey-
ATATH qEATT WARMATT TR W Wl WO 6 e
ATIH WA TSR AqTR @ QraeRr aofE AT Aisiir-
FRTET WEAT TAT TR

“Therefore having thus become wise, calm, sub-
dued, dispassionate, enduring, collected, he sees the
Self in the Self, he sees the Self as all; nor does sin
overcome him, he overcomes all sin ; nor does sin
consume him, he consumes all sin. Free from sin,
free from passion, he becomes a Brihmana { of the
nature of Brahman) ; this the Brahman-world.”

The return is the reversal of the process of out-
Foing, as is very clearly outlined in the Makdbid-
rata, {rom which we can summarise the return as
we summarised the ontgoing.

The senses are withdrawn from contact with
the outer world through the body, and become
tranquil, ;. The mind is withdrawn from its
study of the images obtained by the senses, and

1 fhid. T.
2 Ibid. 23.
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thus also becomes tranquil. The understanding
withdraws from the study of the concepts presented
by the mind, and, thus tranquil, reflects the Self
So long as the mind turns to the senses it finds
misery. When it turns to the understanding it
finds bliss.

Along this road, the Frgraame the Nivyitti Mar-
gah, or returning path, the Jivitma returns from his
wanderings in Samsdra and reaches his true home,
the Eternal, paying, while he treads this path, all
the debts contracted on the Pravritti Marga,

To see the Self is [fidna, wisdom ; to love the
Self is Bhakti, devotion ; to serve the Selfis Karma,
action. Such JHafia, Bhakti, Karma, are the three
Mairgas, ways, to Moksha, liberation. The Jnina
Marga is for those in whom Chit predominates ;
the Bhakti Marga for those in whom lehchhé pre-
dominates ; the Karma Marga for those in whom
Kriyd predominates. But in each path, as each
Fvatma is triune, the evolution of all of its three
aspects must be carried on. The Jfidni, as he pains
wisdom, will find devotion and right activity appear;
the Bhakta, as devotion is perfected, will find him-
sell possessed of activity and wisdom. The Kar
manya, as his activity becomes wholly selfless, will
achieve wisdom and devotion. The three Margas
are, in fact, one, in which three different tempera-
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ments emphasise one or other of its inseparable
constituents, Yoga supplies the method by which
the Sell can be seen and loved and served.

The words spoken by Shri Kpishna, as to the
Sinkhya and Yoga Darshanas, may well be ap-
plied here :

aiwaie g gegi+a 7 givgn: o
TRTATRYN: GFQTAAIT-E G N
weETEa: AISE TqTH qurToy asgy 1 !

* Children, not Pandits, speak of the Safikhya
and Yoga as different. {He who is) duly establish-
od in one obtaineth the fruit of both.

“ The place obtained by the Sinkhyas is
gained also by the Yogis."”

The Mukta, the man whe has reached libera-
tion, may or may not remain active in the three
worlds, The Rishis are Muktas, and are employed
in the maintenance and guidance of the worlds.
Janaka was a Mukta, and was a king, ruling his
realm, Tuladbdra was a Mukta, and was a mer-
chant, weighing out his goods. Many a Mukta 1s
spoken of in  the ltithfsa who is surrounded by
physical conditions, For Mukti is not a change
of conditions, but a change of condition ; not an al-
teration of the circumstancss surrounding the Jiv-

1 Bhagaved-@tid, V. 4, 5.
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2tmd, but the attitude of the Jivdtma to the Self
and the Not-Self.

It was said above that while the general sweep
of evolution is vpward and onward, temporary
retrogression might occur, and in some of the very
ancient Aryvan books—given when the possibility
of such retrogression was much greater than now—
a good deal of stress is laid on the danger of such
reversions. Shri Krishpa, speaking in much later
days, says that maysm “ the worst of men” only
are thrown #rgfdy &y, “into 4suric wombs,” ?
are born of evil people, such as He had just been
describing as &suric. The law is that when a man
has so degraded himself below the human level
that many of his qualities can only express them-
selves through the form of a lower creature, he
cannot, when his time for rebirth comes, pass into a
human form. He is delayed, therefore, and is
attached to the body of one of the lower creatures,
as a co-tenant with the animal, vegetable or mineral
Jiva, until he has worn out, exhausted, the bonds of
these non-human qualities and is fit to again take
birth in the world of men. A very strong and ex-
cessive attachment to an animal may have similar
results, where the man should be tar beyond such
exaguerated fondness.

) Bhagarad- &itd, zvi. 19.



[ 107 ]
The points to be remembered are :

1. The Jivitmd is Brahman, as a seed is the
tree, and remains as a wanderer in Samséra till
he realiges his own nature. -

2, There is continuity of forms, by a new form
separating from an old and leading an independent
existence : and continuity of life in each evolving
Jivatma.

3. The Jivitmi, embodied in a form, experien-
ces through that form, throws it away when
outworn, reaps his reward in the invisible worlds,
and returns to the visible,

4 The Jivitma may be detained in animal
forms by self-degradation.

5. There are three stages of the evolving
Manas : (a) subjection to Kima ; () conflict with
Kama ; (¢} triumph over KAma and development
of the higher intellectual powers.

6. Buddhi is evolved, and liberation is reached.

7. There are three paths to liberation, Jfana
Bhakti, and Kriyi, and these finally blend.




CHAPTER 1V,
KARMA

Karma ]lt:ralll}r means action, but as every
action is triple in its nature, belonging partly to
the past, partly to the present, pna.rtl_:-,Ir to the future,
it has come to mean the chut:nm of events, -the
law of causes and effects, thﬂ succESamn in which
each effect follows its own cause. The word
Karma, action simply, should however remind us
that what is called the consequence of an_.action is
really not a separate thing but-is a_part_of -the
action, and cannot be divided from it. The conse-
quence.is.that pact of the action which -belongs to
the future, and is as much a part of it as the part
done in.the present. = Thus_ suffering is not the
consequence of a wrong act, but an actual part of
it, although it may be only experienced later. A,
soldier is sometimes wounded. in- battle, and in the
excitement does not feel any pain ; afterwards, when
he is quiet he feels the pain; 50 a man sins and feels
no suffering, but later the suffering makes itself felt.
The suffering is not separated from the wound,
digy more thaiy heat from fire, though experienced

as a result, . S y
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Hence all things are linked together indissolub- =

ly, woven and interwoven inseparably ; nothing 2
occurs which is not linked to thn past and to the fgﬂ\
future. %“
STRICH &Y IR GaiesT Wit ) ! v
* How shall there be in. this "ga.ms#ra an -un-
caused action " f*’i iR
S — 4 . J

The JivAtmaA, then, comes into a realm of law
and must carry on all his activities within law. So
long as he does not know the law in its various
branches, called the laws of nature, he is a slave,
tossed about by all the currents of natural energies,
and drifting whithersoever they carry him ; when
he knows them, he is able to use them to carry out
his own purposes, S

So a boat without oars, sails, or rudder is carri-
ed about helplessly by the winds and currents, and
the sailor finds himself drifting along under the
press of forces he can neither change nor direct.
Liut a clever sailor, with oars, sails and. rudder, can
sang aleng his boat in any direction he pleases, not
because hie has changed the winds and the currents,
but because he understands their directions, and can
tize those that are going 1o the direction he wants,

r—— ~ —mram

1 Devi Bhdgarata, 1. v, 4.
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and can play off, tthuﬂn_:against the}hcr. the

forces that oppose him. So can a man who knows
the laws of nature utilise those whose forces are
going his way and neutralise those which oppose,
Therefore is knowledge indi le ; the ignor-
ant are always slaves. I, ATy 5
It must be remembered that a law of nature is
not a command to act in a particular way, but only
a statement of the conditions within which action
of any kind can be done. * Water boils at 100" C
under normal pressure.” Thisis a law of nature,
It does not command a man to beoil water, but
states the conditions under which water boils at
100" C. ff ke wanis boiling waler al that tempe-
rature these are the conditions which are necessary.
If he is on a high mountain where the pressure is
much less than the normal, his water will boil at a
# temperature not sufficiently high for cooking pur.
poses., How-then does the law help him 2 It tells
him how to get his boiling water at 1c0” C by
increasing the pressure ; let him shut his water up
in a pot from which the steam cannot escape, and
" s0 add to the pressure the weight of the steam
'# ‘given_off, till the temperature of the water rises to
" 100°. And so also with every other law of nature.
The laws state conditions under which certain re-
" sults follow. According to the results desired may
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conditions be arranged, and, given the conditions,
the results will mvanahl}r follow. Hence law does
not compel any spﬂcmlf' action, but only renders all
actions possible, and knowledge of law is power,

The Jivaitind, as we have seen, is three-fold in
his nature; he consists of Ichchhé, Jfidna and Kriya,
Will, Wisdom and Activity, These, in the lower
world ol upidhis, of forms, express themselves as
Desire, Knowledge and Action, and these three

fashion a man's Karma, and each works according
to a definite law.

L
'l.

Desire stands behind Thouoght, stimulating and
directing it ; Thought, energised and determined
by Desire, stands behind Action, expressing itself |/
therein in the world of objects, :

HIARE U914 T5F §IR & ST AR aessg i 4

AEFTHIT AHA FEA AFA HE§ ATNEsqay 0

"“Man verily is desire-formed ; as is his desire, so
is his thought ; as (his) thought i% so he does ac-
tion ; as he does action, 50 he attains.”

On which ghioka ‘Shafkard® comments that
Desire is the root of the world.

We have then to study three laws, which, taken
together, make up the Law of Karma. We shall
then understand the conditions under which things

—r o

1 .ﬂrt'-ﬁ:ﬂ-:i-ﬂr'upyukﬂp. l"|r'-'+.i'i’. 8
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happen, and can shape our {uture destiny according
to the results we have chosen.

#1) Dusives carry the man to the place where
the objects of desire exist, and thus determine the
channels of his future activities.

WET §R FY HAVIH i7 fesg i1 % faeae i !

“ S0 indeed t.he desirer. goes( h}- wark to the
object in which his IEun_d_is immersed.” ATk s
Desire attaches a man to the objects of desire,
inding him to them with links unbreakable ;
vherever is the object of desire thither must go the
man who desires it. The object of desire is called
%, fruit, and the fruit which the man has sought
he must consume, in whatever place it is found.
The man

- ARTTRICH G GhE A o 2

mT:velFLd by desire, attached to fruit, is bound.™
Whether the fruit.be.good..or.evil,.pleasurable or
painful, the law _is the same. 50 long as a man
desires fruit, he is bound by his attachment to that
fruit, aud is said to have " good or bad Karma "
according as the fruit is pleasant or painful. When
a man understands this law, e can wateh over his

"1 Ibid, 6, N

¥ Bhagarad. ied. v 12,

41'11I"u
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desires, and allow them to attach themselves only
to objects the possession of which will yield hap-
piness ; then, in another life, he will have opportu-
nities of attaining them, for they will come and
place themselves in his way. This is the first liW_,___,_
belonging to the desire-nature, ]

—

T
The second {aw concerns the mind. ™

2. Mind _is the.creative power, and a man be-
comes that which he thinks!

W WG I JEN UG Gt TAl Au

LA

“ Now verily man is thought-formed ® ; as a man

in this world thinks, so, having gone away hence,
he becomes.”

“~ As Brahmi created by meditation, sao does
Manas, which is His reflection in man, have crea-
tion as its essﬂﬁial activity ; Brahmi embodies
K.riya, activity, but we find that his activity con-
sisted in meditation, thought, and this gave birth
to the worlds ; hence action is only thought thrown
outwards, objgctivised, and a man's actions are only
his past tlmugﬁﬁiﬁ'jjateria]istd. As BrabmA--creat-
ed His world, so_Manas creates his vehicles, and by

=

1 fahdadogyep. 11, xiv. 1.
3 The word is ™+
8
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the same means, thought, Character, the nature of
the man, is thought-created ; this is §he Bt of the
_three factors of Karma. What the man essentially
is in himsell, that is the -outcome of his thinking.
As he is thinking now, so hereafter he will himself
he. If he thinks nobly, he will become noble ; if
he thinks basely, he will become base. Thus
koviwin 2, a man can dﬂglib}erately shape his charac-
ter, by dwelling in his mihd on all that is good and
pure and elevating, and driving out of it all that is
evil, foul, and degrading, This is theysecond-Jaw,
belonging to the mind, -

The-third-law concerns aetion.
3 Circumstances are-made by actions.

WUT AT FATH TGt HITE FARH A |

HYT YT TN 7K TUET FAI%S Al n !
X ﬁj'- Devoted to the fruits of acts, whatever kind
::ﬁ' acts’ a person covetous of fruits accomplishes,
the fruits, good- or bad, that he actually enjoys,
EEMkE of their character,” Like fishes going against
a current of water, the acts of a past life are flung
back on the actor, The embedied creature ex-
periences happiness for his good acts, and misery
for his evil ones.”

1 Mahdbhdrata, Bhanti Parva, cei, 23.
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ﬂrﬁrmm‘ﬁ fwraq q:grm geyiaR ';
AFNTIEH SraE A0 aE G " 1

P A

L - " Nothing can Eﬂl furth w:l:hnul: a ’;ﬂd |
. No one can obtain happiness without having ac-
comnplished acts capable of leading to happiness.”

[f 2 man spread happiness round him, he will
reap happiness hereafter; if he spread misery, he
will reap misery. Thus knowing the law, he can
prepare for himsell favourable or unfavourable cir-
cumstances, as he prepared a good or bad charac-
ter, and pleasure-giving or pain-giving -objects.
This_is the.third law, belonging to actions.

These- three laws cover the making of Karma,
for the JivaAtma-consists of Will, Wisdom and Aecti-
vity, and these show themselves in the world by
lesires, thoughts and actions. When we have di-
vided the factors in a man's destiny into opportu-
1ities, character—or capacitiecs—and surrounding
-ircumstances, we have covered them all. Nothing
alse remains,

We find, then, that we are always making new
Karma, and experiencing what we have made in
the past. We are obliged to act now in the con-
ditions we have created in our past; we have only
' the opportunity of obtaining the objects then de-

1 Thid, cexoi, 12,
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sired; of using the capacities then created ; of
Fiving in the circumstances theo miade. But the
lving Fivatmd, that then desired, thouglt and act-
ed, is still the same powerful agent as he then was,
and can put out his powers within the limits he has
made, can modify and slowly change them, and
ereate better conditions for the future  Therefore
Bhishma places exertion above destiny. .~

A view of Karma that pa.?a'f}"sesr human eflorts
is a crude and mistaken one, and men should ser
in Karma a guide, and not a paralyser, of action,

One very commonly felt difficulty in connexion
with Karma is this : men ask: “If [ am destined
by my Karma to be bad or good, to do this or net
to de it, it must be so; why then make any
effort 2 The fallacy of this line of thought
should be very clearly understood, if the above has
been grasped, for it turns upon a complete mis-
understanding of the nature of Karma. The effort
is part of the Karma, as much as the goodness or
badness’y Karma is not a finished thing awaiting -,
us, but & constant becoming, in which the future 1s
not only shaped by the past but is being modified
I:-y the present. II a man desires to be good, he is
pul‘.L_t_lE 7 forth an energy _which prﬂstllﬂ}LHIleakE’
him good, howeyer. pg_i_h_ggz_@he. ngw. Afman
s not a helpless being, destined by hig Karma to
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be either bad or good, but he becomes that which
he daily chooses as._desirable—badness -.or. good-
ness. He alwaysis, and always must be, making
efforts, ?r.rﬁrel:,: because he is alive, and his only
choice lies in making an effort to move in one direc-
tinn rather than in another ; his quietude is merely
a choice te let past choices have their way, and
to go in accordance with them, He does not eli-
minate the element of choice by deing nothing ;
he simply chooses doing nothing. A man has only
to desire, to think, te act, and he can make his
Karma what he chooses. Thus the Gods have
visen to their high estate, and thus may others rise,

AR ATRRIA HPTT: ETHAR o

ECRYTT FOSTET WERIFURA g

erHAw gifafpaaey sy g

AN FBENI (VAT SR TR .

[T ITEE RFE AR )

FAW T (YTAFT NOTE AYT T N1

* By his Karina may a Jtva become an Indra,
by his Karma a sen of Brahmi., By his Karma
Le may become Hari's seevant, and free from hicths.
“ Ky his Karma he may stirely obtain perfection,

tnmortality. By his Karma he may obtain the

fourfold {Mukti), Salokya and the rest, connected
with Vishgu,

! Dol Bhdgadata, 1X, zxvii, 18-20,
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" Godhmd and Manh:}ﬂ-d and suvermgnl_'}r nf
2 world-empire. may a man obtain by Karm3, and
also the state of Shiva and of Ganesha.”

__The main thing is to see in Karma not a desti-
"'n;.,r 1mpﬂsed from mthm!t but a_self-made destiny,
imposéd from mthm and therefore a_destiny that
is continually being re-made by its maker.

' Another mistake sometimes made as to Karma
is that which leads a person to say respecting a suf-
]'._;.,rer : * He is suffering his Karma ; if 1 help him

I may be interfering with his Karma.” Those whao
thus speak forget that each map is an agent of the
Karma of others, az well as an.experiencer of his
own. If we are able to help a man, it is the proof
that the Karma under which be was suffering is
exhausted, and that we are the agent of his Karma
bringing him relief. If we refuse to carry the
k&rmic relief, we make bad Karma for ourselves,

shutting ourselves out from future help, and some
one else will have the good Karma of carrying the
relief and so ensuring for himself aid in a future
difficulty. Further, “if's™ and *may be's” are no
ground for action ; “ If I do not help him 1 may be
interfering with his Karma,” is as valid an argu-
ment as “If [ help.him,” Action should be based
on what we Awnow, and we know it is right and
good to help others ; it is constantly commanded
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by the wise. Only a full and clear knowledge of
the causes in the past resulting in the suffering of
the present could justify refusal to help on kdrmic
grounds, : '

Karma is said to be three kinds—smeq, Pra-
rabdham, gi%9®, Safichitam,and gaar, Vartaméinam,
called also wymi@, Agami, / Prarsbdha Karma is
that which is JLPE igc:u' H{:E&Ping and which cannot be
avoided ;it is un’iy ﬁ&aﬁsﬁeiy}' being experienced,
Sanchifta Karma is th&fgccﬁ:tmulaxtﬁd Karma of the
past, and is partly seen in the charaster of the man,
in his powers, weaknesses and capacities.” Varta-
mana Karma is that which is now being created, <

AR RGN IR STEST Ogaa

farmATnog aq FA T4 ageAR
ArFaaAT TIRA GRE (Faq %=1
WEF F gR8 RIS AT 8
TR TRH THEE v vs e rrroranns L

“ That_which was in the olden time { wrvgi )
produced in many births, is called Safichitam.........

# That Katma which is being done, that is
“called. Vartamina. (=<~ 1€/ )

“ Again, from the midst of the Syﬂchitaa is
selected a portion, and, at the time of beginning of

= 1 Deef-Bhdgarata, V1. 3, 8, 12, 15, 14,
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the body, E—mc em:rg:&:ﬁ 'lhl%! it is known as
Prirabdha Karma,"

The Safichita Karma is the Karma which is
gathered, collected, heaped together. It is the !]‘.HH'E-
which lies behind a man._. and his tendencied come
from this. The ‘Ja.rta,m&na Karma is the actual,
that which is now bn:lng made for the future, or the
Apimi, the coming Karma; while the Prairabdha
Karma is that which has begun, is actually bearing
fruit.

Now this P:Atghdha_]{arma is, as said in the
shloka above-quoted, selected out of the mass of
the Safichita Karma, [n Vedantic literature it is
sometimes compared  to an agrow-already shot.
That which is sufficiently congruous to be worked
out in one physical body is selected by the Devas
who rule this department of nature, and a suitable
physical body is built for it, and placed with the
parents, nation, country, race, and general surroun-
dings, neccssary for the exhaustion of that Karma.

" Prarabdha Karma, as safd above, cannot be
changed ; it muost be exhausted by being experi-
enced. The enly thing that can be done iz to take
it as it comes, bad or good, and work it out con-
tentedly and patiently. In it we are paying our
past debts, and thus getting rid of many of our
liabilities.
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“ The exhaustion of Prarabdha Karma is possi-

bla only by the suffering of the . consequences of
it

Safichita Karma may be largely modified by
the additions we make to it : vicious tendencies
can be weakened, virtuous ones can he strengthen-
ed, for with every thought, desire and action we

ar2 adding to that which will be the Safichita Karma
in our next birth.

Vartamina Karma may, to a great extent, be
destroyed in the same life, balanced up, by one
who deliberately expiates a wrong done by resti-

tution, voluntarily paying a debt not yet due, in-
stead of leaving it to fall due at a future time,

There remains the guestion : how can a man
bzcome free from Karma ?

-~

From the general Karma of the universe he
cannot be freed so long as he remains in the uni-
versa ; Devas, men, animals, plants, minerals, all are
under the sway of Karma; no "manifested life can
escape fiom this everlasting law, without which
the universe would be a chaos,”

wEmErAT T gAY AT Auiyg 0l
1 Def Bhdgacata, 1V, ii, 8.
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“All, Brahmi and the rest, are under its sa-
vereign rule, O king 1"

"If a_man would escape this universal Karma,
he must go out of the muwcr_&r—ﬂ]at is, he must

merge in-the Absolute.
T e e

But a man may escape from the wheel of births
and _u:lemhs; and yet remain manifested so long as
[shvara chooses to manifest, by ceasing to create
fresh Karma and by exhausting what already
exists,  For the tie that binds man to the wheel i3

cdesire} and when desire c::ascs man creates no more

v bonds : ) (AT 0 3882 Ga kvl P Haj@_jt. 7, A

o 5 gaEEeA R A56T g7 A

STY AATSTAT AT =gl GHGLH 1 !
“ When all-the-desires hidden in the heart are
luc::-.edﬁ then the mortal becomes immaortal, then he

Ilr. re enjoys Brahman.'” P

Such is the kfg__i_iﬂ_r_il_t_;dj teaching of the Shruti,
Again, we read in the Bhagavad-Gitd
TER HF [AITAAT: FIRAHETIRA: §
TSITERATH A1 ST a0 |
NFATET gReT wrArIteraaaa: |
AR AT HA g9 qiEEa 0 2

1 jg,rl:.ﬁ.-p I wi. 14.
3 Lec, gife ive 19 23,
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£ " Whose works are all lree lrom the rnnulidinéif
of desire, whose Karma is burned up in the fire of
wisdom him the wise have calied a Sage...: =7
" **From one with attachment dead, free, with his
thoughts established in wisdom, working for sacri-
fice fonly), all Karma melts away. ™

Then freedom -is achieved, and the man may
either remain, as the Righis have remained, to aid
in the evolution going on in the Brahmanda or
rmay sink to rest,

The points to be remembered are :

1, The nature of action end its cnnsequencc-.:.

z. The nature of law. -

1. The three laws which make the Karma of
the JivAtma, Fue _

4. The relation between exertion and deatin}';

5. The three kinds of Karm_;;t.

6. The ceasing of individual Karma,

M Y



CHAPTER V.
SACRIFICE.

As far-reaching as the Law of Karma is the
Law of Sacrifice, the Law by which the worlds
were builded, the Law by which they are main-
tained. All lives can only be supported by absorb-
ing other lives : wirqt vy Wrewrg ; all forms can only
be preserved by absorbing other forms. Sacrifice

permeates all religion as it permeates the universe.
Says Shrl Krishpa:—

I AT SETRNE H SA FeEwA I 1
“This world is not_for the non-sacrificer: how
then the other ? O best of the Kurus 1

The Sanitana Dharma has incorporated this
Law into its very essence: all the Shrutis declare
it: all the Smritis inculcate it: the Puripas and
the Itihdsa are full of it: the Shadafigas circle
round it ; the Six Darshanas lay it down as the
pathway to be trodden ere knowledge can be
aained.

We shall see in Part 1] how sacrifices pervade
the whole life of the true .ﬁ.r}fan : we are here con-

— — — i

1 Bhagarad- @itd, iv, 31,
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cerned with the peneral principle, not with the
specific applications.

Creation began with sacrifice :_

Wi F9T a7 sTvgEe Yeape fige: 1 !

Om! The dawn verily (is) the head of the
sacrificial horse.”

The dawn is explained as the beginning of the
Day of Brahmni, the day of creation. Then is the
great horse sacrifice, the horse, whose body is the
universe, the sacrifice of The COne who carries the
Many—Devas, Gandharvas, Asuras, Men—as the
next shlioka says. Aund then the Upanishat goes
o1t to describe the beyond, when there was not
anything, and the building of the universe,

So also in the Rigveda the splendid Purugha
Sikta describing the sacrificial slaying of Purusha?
tells how all ereatures were formed by one-fourth of
Him, offered up as “victim " in “ that great general
sacrifice,” three-fourths remaining in heaven as the
Eternal Life.

The great sacrifice involved in creation is beau-
tifully described in the Shatapatha Brdhmana.

\ Bribaddrapyadep, 1.1, 1,
2 .I.Ul" Fi'tl x. ml
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wY & erasaEAISAcY Y |

AYAA R ¥ ATEETGIAR €5 W SReTrenS g9y
gt =AU = WA g |

gaiy WA O vand w wrewfy q6wi
Ayl WS era YA YR a1 !

“ Brahma, the Self-existent, performed tapas.
He considered: “In tapas there is no infinity,
Come let me sacrifice myself #x living things and
all living things in myself’ Then having sacrificed
himsell in all living things and all living things
in himself, he acquired greatness, self-effuigence
and lordship.” )

Manu also declares that Brahmi created a®
gama.?  the eternal sacrifice” ere He drew forth

the Veda.

This prufﬂund teaching, that Ishvara sacrificed
Himself in order to create I1is universe, means that
He limited Himszelf in matter,—technically died-—
in order that His life might produce and sustain
a multiplicity of separate lives. Every life in His
universe is a part of His life, gHafg: “a portion of
Myself" ¢ Without this sacrifice, the universe
could not come into existence, As a fourth part
only of Purugha is said to suffice for the bringing
forth of all beings, so Shrl Krishna says:

1 fae, edt, XTIL wid, 1. E Lee, cit, i, 22,
H thnmd-ﬂ'ﬂﬂ,rr. 7.
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“ Having pervaded all this universe with a por-
tion of Myself, I remain,”

fshvara is far more than His universe, but it is
wholly contained in Him,lives in His life, is com-
posed of His substance,

Shri Krighpa tells how Prajipati gwagm: gem g
" having emanated mankind together with sacrifice,”
bade man find in sacrifice his Kdmadhuk, the cow
whence each could milk the objects he desired. So
aclion is essentially rooted in sacrifice :

WEAHIATER Y a: wAarim 13
“The pouring out which caused the birth of
beings is called Karma.”
“The pouring out” is the pouring out of life,
which alone enabled separate beings to live, and

this pouring out is that same sacrifice described in
th: Purugha Stkta. So thoroughly has this been
recognised that Karma has become the general
name for sacrifices, and Karma-kanda is the name
which covers all sacrificial rites,

The essential idea of sacrifice, then, is the pour-
in;T out of life for the benefit of others; such pour-
in; out is the law by which life evolves : it is im-

W Ihid x, 42, 3 Dhagarad- G4, ili, 10, 4 Ikid, viii, 3,
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posed on the lower creation by strife and continual
combats : its voluntary acceptance by self-sacrifice
is the crowning glory of man. Hence all man's
higher evolution i1s marked out by self-sacrifice, by
sacrificing himself and all his actions to the Sup-
reme man obtains liberation.

AERUTT ATTIE avey w2rie o |
AT FIAR AHES ATTO
WATTHTRELT Hyair Fageaa: 1 !

“\Whatsocver thou doest, whatsoever thou eat-
est, whatsoever thou offerest, whatsoever thou
givest, whatsoever thou doest of austerity, O Kaun-
teya, do thou that as an offering unto Me.

“ Thus thou shalt be liberated from the bonds of
action, {yielding) good and evil fruits.”

Let us see how the Law of Sacrifice is seen in
the physical world.

The Life in the mineral kingdom evolves as the
mineral forms in which it dwells are broken up to
nourish plants of every kind, The mineral forms
perish to feed the Life in the vegetable kingdom,
and the Life in the mineral forms has grown more
complex and developed by this sacrifice,

The Life in the vegetable kingdom evolves by
the sacrifice of the lower plants to nourish the

) Bhagavad- ftd, ix, 27, 28,
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‘higher, the countless annual plants perishing to
enrich the soil in which trees grow. Myriads of
others are eaten by animals, and their forms go to
build up animal bodies, in which the Life has fuller
scope.

The Life in part of the animal kingdom evolves
by the sacrifice again of the lower forms to the
higher, and also to the maintenance of the human
kingdom, within which also the weak are devoured
by the strong in the savage state. But here gradual-
ly, with increasing development of the animals to
keen sensibility, and with the development of con-
science and sympathy in man, another form of the
law appears, and man begins to refuse to sacrifice to
the support of his own life those who share with
him the feelings of pleasure and pain. He first
revolts against cannibalism—eating his own kind—
and then against eating his weaker brothers in the
animal kingdom. He realises that the divine
nature in him developes by sacrifice of himself to
others, and not by the sacrifice of others to himself.
He lessens as much as he can his demands on the
lives of others, and increases as much as he can his
own sacrifices for them, Solong as a man identifies
himself with his body, he is always trying to
take, to absorb, because the body continues only
by such taking and absorbing. When he identifies

g
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himself as the Self, he is always trying to give, to
pour out, becauvse the joy of the Self is in forth-
pouring, On the Pravritti Marga he takes ; on the
Nivritti Marga he gives. Thus evolves the life
of man,

The alphabet of the lesson of sacrifice was
faught to man by the Rishis who watched over the
Aryan race in its infancy. They did not aitempt
to teach men the full lesson of self-surrender, but
merely laid down for them a system of sacrifices, in
which they should sacrifice some of their possess-
ions with a view to their large increase in the future;
the firm grasp with which a man grips the objects
on the maintenance of which his Iife in the body
depends was slowly loosened by the sacrifice of
some of them, the return for this not being imme-
diate but lying in the future.

STTAT LrATATTETT TTAL F=ATHIGITIRIN AR |
WTER SRR TR ol O IEaeT geemn
YA SEMAEH W1 qTTe (S and GEAmEr 1!

“O Kings ! Indra, Varuna, to this our sacrifice
be ye turned by offerings and homage: ........

“ 0O Indra, Varuna, plenteous wealth and focd
and blessing give us : ...

“ This my song may it reach Indra, Varupa,
and by its lerce bring rons and offspring.”

1 Rigveda. VIL lxxziv 1, 4, 5,




[ w31 ]

Such prayers are found on every page of the
Sambhitds, and thus were men taught to sacrifice
what they valued for a foture gain.

By these sacrifices they were also taught to see
that man is part of a great whole, and related to all
around him ; and that as his own life was main-
tained by the sacrifice of other lives, so he must
repay that debt by sacrificing to others some of his
possessions, sacrificing to the Devas in the fire
which was “the mouth of the Gods," or wwE:
“ the eater of food,” and to men by charitable gifts.
In this way the sense of obligation was impressed
on them, and the interdependence of lives.

The next step was to train them to sacrifice
these same possessions, immediately valuable, for
happiness on the other side of death, a far-off
invisible reward. e3tREr a®F; “ Sacrifices were
made to gain Svarga,”

gAY GELH YINAAY ATPRTS STETET STIeraE, |

ANTFAAT: GAET CSAAT TX L1 THRGHT SOOI U

v argay: grda: ahen diRivasme g

frar areATHIATS v QU §: YUar gENt AEa: |

"Whoever works (sacrifices), pouring libations
into the shining of these [the seven flames previous

"t Brikddrapyakop. 1, iv. 6.
1 Mupdakep 1. i 5,8,
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ly mentioned], at the proper time, him these sun-
rays lead where dwells the one Lord of the Devas.

Saying to him ‘Come, come,’ these resplendent
libations carry the sacrificer by the sun-ray, wor-
shipping him and saying the sweet words; *This
is your pure well-deserved Brahma-world.’™

A preat step forward was made in this sacrific-
ing of the visible to the invisible, of the present to,
a far-off future, But the object of this training in
sacrifices was no more the enjoyment of Svarga
than the enjoyment of wealth on earth. They had
learned to curb their greed for possessions by the
practice of giving, and to- recognise themselves as
owing their lives to the larger life around them ;
they were thus prepared for the third stage, that of
sacrifice as duty, for which no reward should be
sought,

Men now began to see that the sacrifice of the
lower to the higher was “right,” a duty that was
owed in return for the perpetual sacrifice of the
higher to the lower, of the life of [shvara for the
maintenance of His children ; and further that the
body also owed a debt to the lower creatures who
_ﬁuppnrted it, that ought to be paid by helping and
serving them in turn. Then they were ready for
the lesson : ' |
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RETENIRVET R AT KT
At HARARALAT 7 T SETHAR 0
qrTET: FX HANK {7 arewr wiwa 1)

"Thy business is with the action only, never

with its fruits ; let not- the fruit of action be thy
motive, nor be thou to inaction attached.

“ Perform action, O Dhanafijaya, established in
Yoza, having renounced attachment,”

The wheel of life which is ever turning, this
interdependence of lives, being thoroughly under-
stood, men see it as an obvious duty to help in the
turning, and readily see the unworthiness of try
ing to live without doing their share of work :

of maf&d w5 argvaade @
AMGREETUAr #rd Tf | a0 e

“ He who on earth does not follow the wheel
thus revelving, sinful of life and rejoicing in the
senses, he, O Parctha ! liveth in vain,”

This practised for long, led up to the last lesson,
the complete self-surrender of the man to I[shvara,
recognising himself only as-an instrument of the
Divine Will carrying out in the physical world the
purposes of that will,

1 Dhagarad- @itd_ ii, 47, 48.
3 .Iiili. ‘I'j.. IE!
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H¥RAT WY AYFRT TOrA A7 AHEHE |
AiYSafy aa & g Gy s 7 oo
ARG RIS w0 a1
“ Merge Manasin Me, be My devotee, sacrifice to
Me, worship Me, thou shalt come to Me ; 1 pledge
thee My troth ; thou art dear to Me. Aban-

doning all Dharmas, come unto Me alone for
shelter.”

Thenceforth the whole life is a sacrifice, and
the man lives only to do the Divine Will. Hence
he abandons all separate Dharmas as Dharmas,
as having over him no binding force. He has but
the one Dharma, of carrying out the Divine Will,
and if he fulfils all family and other relationships
more perfectly than he ever did before, it is not
because they in themselves bind hirs, but because
Ishvara having placed him amid these surround-
ings as part of Himself, as His representative, he
must fully meet all the necessities of the case in
this representative character, |

During this Iong training, men were gradually
led to see that outer sacrifices of wealth were less
valuable than inner sacrifices of virtue, and that
the purification of the heart and mind were of

¥ Tdid, xvili, 66, 68,
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more real importance than the external purifications,
While these should not be neglected, the neglect
of the other was fatal.

e WEATITNRGERTC: 7 FTEITIRGAT: % § WO &1
T ST o eSTR e g Wy WeERntrsEeR sy -
IS ATHI WY § A T3S OI90FT o e 1

“He who has the forty-two Samskiras, but
has not the eight virtues of the Self, will not ob-
tain Brahman, nor will he go to Brahmaloka.
But he who has only a part of the forty-two
Samskdras, but has the eight virtues of the
Self, he will attain to Brahman and go to Brah-
maloka”

The object of sacrifice is purification, and this
has been insisted on over and over again. Says
Shri Krishna :—

wifhRt giEwat Trir TR AT |

WRArgRAT: QO AaTEiiE a0

BTATERIA: EFqAT AARATATIN |

frmritrawgst AissRnly afF o

ArrdgaTemi qargEETar |

SIS g wardr & fndraw o ?
V Fawtama Dharma Seira, viii. 24, 25.
2 Bhagavad GFtd. i, 42, 44,
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“ Flowery speech is uttered by the foolish, re-
jeicing in the letter of the Vedas, O Partha, saying
* There is naught but this.’

“With Kima for Self, with Svarga for goal,
they offer rebirth as the fruit of action, and pres-
¢ribe many and various ceremonies for the attain-
ment of pleasure and lordship.

"“ For those who cling to pleasure and lordship
whose minds are captivated by such, is not de-
signed this determinate reason, on Samadhi steadi-
ly bent.”

And again :—
WA AARTUATTATIAS: T )
anw [11] LLL] e
AfE WS T AWy Ay 02
* Better than the sacrifice of any objects is the
sacrifice of wisdom, O Parantapa..........

Verily there is no purifier in this world like
wisdom."”
Bhishma speaking of troth, and declaring it to
be sacrifice of a high order, says:
ARAGEEH X 7 F FHATIH |
S RERITE Feey Mo o

1 fhid. iv, 33, 38,
8 Mazhabhdrats. Shdoti Parva, clxii. 26.
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“Onceona time a thousand horse-sacrifices
and truth were weighed .mgainﬁt"r each other in the
balancs. Truth weighed heavier than a thousand
horse-sacrifices.”

With regard to abstention from cruelty he
says :

Fiagy i ey g
ST WY g Feawmiay |
wigwen AITSHTARTEAr ANy ey u !

“Gifts made in all sacrifices, ablutions perform-
ed in all sacred waters, and the merit acquired by
making all the possible kinds of gilts—all these
do not come up to abstention from cruelty. The
penances of a man that abstains from cruelty are
inexhaustible, The man wheo abstains from cruel-
tv is regarded as always performing sacrifices.”

To destroy the sense of separateness is to gain
the ultimate freit of all sacrifices—purification and
union with the Supreme. This is the road along
which the great Righis have led the true {ollowers
of the Sandtana Dharma.

The points to be remembered are |

I. The world was created and is maintained
by a Divine Sacrifice.

} Itid. Anushfsapa Parva. cxvi 49-41,
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2. Sacrifice is essentially giving, pouring forth.

3. Sacrifice is the law of evolution ; compul-
sory in the lower kingdoms, becoming voluntary
in the human,

4. Man rises by definite stages from Vaidika
sacrifices to self-sacrifice,

5. Sacrifices of virtue and wisdom are mors
eflective than the sacrifices of external objects,



CHAFTER VL
THE WORLDS—VISIBLE AND INVISIBLE,

We have lollowed the JivAtma in his evolation,
and have seen the laws of his growth, the unfolding
of his consciousness. We have now to consider
th upddhis in which he dwells, and the worlds that
he inhabits during his long pilgrimage. These
upadhis are related to the worlds, and by them the
Jivatma comes into contact with these worlds, and
is able to gain experience from them and to act in
tham. The Uphdhis are only brought into exis-
tence to serve the purposes of the Jivatma, moved
by desire to taste these worlds. That the JivAtm&'s
own desire is at the root of his embodiment is very
plainly stated in the Chédndegyopanishat,

First comes the statement ;

RECTPE 4 T © WO YO ATeRrgAa earg e s
shErAag 1!

“ 3 Maghavan, this body truly is mortal, con-
trotled by death. It is the dwelling of the immor-
tal bodiless Atma.”

t Chidadogyep, FLIL. xil. L.
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Then the wish to experience is said to lead the
Atm4 to form organs for receiving and transmitting
to himself the experiences, His wish lies at the
root of each, and matter obeys his impulse, and
obediently moulds itself into a form suitable for the
exercise of the life-function. (Science, in these later
days, proves over and over again that an organ is
formed under the pressure of the life seeking to
function in a particular way. )

Ty i e aTeTasum RToAy 31 f9TRiasarea-
offi | WTERIATEATerT  arwy AT A9y © MJUIrHITe o S
WO SR Y A YA AICUTH § WIS AA156R 5 wgs |

“ He who has the consciousness, ‘may | smell)
he, the Atmd, in order to smell, { makes ) the organ
of smell; he who has the conscicusness, ‘may [
speak,’ he, the Atm4, in order to =peak, (makes )
the voice ; he who has the consciousness, *may I
hear,’ he, the Atma, in order to hear, ( makes 3 the
organ of hearing ; he who has the consciousness,
‘may [ think,’ he, the Atma, ( makes ) the mind,
his divine eye.”

It is by this subtle organ, the mind, that he
sees and enjoys, for the grosser matter cannot affect
his fine essence ; the Shruti proceeds :

& AT QY AA 1T WENT AEEERTA AR |

i Ihid, 4, 6.
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“« He, verily, this { Atma ), by this divine eye,
the mind, sees and enjoys these desires.”

Here is, at once, the psychology and physiclogy
comnected with the Jivitma&, He is a conscious
being, and that consciousness, seeking external ex-
periences, fashions senses and sense-organs for
contact with the outer worlds, and a mind of nature
more akin to itself as a bridge between the outer
and the inner, It is these and the worlds to which
they are related, that we have now to study.

Shri Krishpa speaks on exactly the same lines,
reminding us further of the essential identity be-
tween the Jivitma and the Supreme [shvara:

i Atasre WaTa: wwEa: |

A7 QETIFFario SyraeT iy |

ST W FIWA W CHR Ao W |
wigra AANTs FAgargyaTy o

“ A portion of Myself, transformed in the world
of life ( into ) an immortal Jiva, draws round itself
the senses with Manas as the sixth, placed in Pra-
|37 1 4 T

% Enshrined in the ear, the eye, the argans of
touch, taste and smell, and the mind, he enjoyeth
the objects of the senses.”

T} Bhagavad.gitd, xv, 7,8,

-
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There are three worlds in which the JivAtm4
circles round on the wheel of births and deaths,

These are #drg: Bhilokah or Bhirloka, the phy-
sical earth ; gamia: Bhuvarlokah, the world next the
physical, and closely related to it, but of finer matter;
exarw: Svarlokah, or Svarga, the heavenly world.
Beyond these are four other worlds, belonging to the
higher evolution of the JivitmA: sgsiw: Maharlokak,
waarg: Janalokal, s9mrs: Tapolokah, and avwsis:
Satyalokah. The first three Lokas, or worlds, perish
at the end of a Day of Creation, a Day of Brahma4,
and are reborn at the dawn of the succeeding Day.
The others persist, but as Maharloka is rendered
untenable and deserted by all its inhabitants, four
Lokas may be regarded as perishing at the Night
of Brahmd, while three—Janalaka, Tapoloka, and
Sattyaloka remain. All these seven Lokas are
within the Brahménda ; two others, Vaikuntha
and Goloka, lie beyond it, but ecan be reached from
it. 1

Other Lokas—suech as Indraloka, Stryaloka,
Pitciloka, etc.—are special regions situated within
these seven great Lokas, as countries make up a
continent.

There are seven other worlds, usually called
Talas, literally surlaces, which have to do with re-

1 Bew Viahew Pwrdpa- 1- iii-
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gions *within” the earth, that is of grosser matter
than the earth. The student may remember that
the sons of Sagara, after hunting all over the sur-
face of the earth for the stolen horse, penetrated the
lower regions, and came to Rasitala. ' The names
of these are: a9 PAtidlam ; seras Mahitalam
s RasiMalam ; gwme Taldtalam ; gws Suta-
lam ; mas Vitalam ; and sgs Atalam. They corres-
pond to the Lokas, as an image corresponds to an
object, and are on a descending scale, as the Lokas
are on an ascending, -

These lokas mark the stages of evolution of
the consciousness of the Jivdtma ; as his powers un-
fold, he becomes conscious of these Lokas one af-
ter the other, and becomes able to feel, think, and
act in Upéidhis made out of the Ima Bhitdni,
thie Bhitas or elements, which correspond to these
stages of consciousness, Each Loka, as a state, re-
presents a form of the consciousness of shvara;
and, as a place, represents a modification of Prakyi-
ti, expressing that state of consciousness. As the
Jivatma is of the nature of [shvara, he is capable
of realising these seven states of consciousness, and
of thus living in touch with the seven worlds, or
modifications of Prakyiti, which correspond to them.

1 Bee Rimidyanall, xl. 22,
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These seven, as said above, make up the Brahmin-
da, the world Egg, within which the creative work
of Brahmi proceeds.

AR MEARTN EETOE afoRifaa o
qH SOT W AT WEOETT AT A
T FEY A OACE CEAIOARITEATRA: 1
Ecf mumml

tﬂmw&ﬁraﬁm qur il
AN T EEEIRT TR 990 |
AT TWEIATE TO-EHRET: 70 il
HE: i AR ARIEYAGET: |
TT 59 FINAFT TIOPETHET 7T
HETHATY ¥ AT ATy |

“From Patala to Brahmaloka is called the
Biahménda. Then beyond is Vaikuntha, outside
the Brahmanda. Yet beyond is Goloka, extending
aver fifty crores of Yojanas. It is eternal and of
the nature of truth, Whatever Krishta is, such is
it,

“ Above the earth is Bhirloka, then Bhuvarloka

L Deavd Bhdgavats, IX, 5-10, 12-18. A similar statement is
made in the Fithau Bhigavats, III, x, 7-9, xi, 23-31.
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beyond, Then next is Svarloka, and Janaloka
beyond. Yet beyond is Tapoloka, and again be-
wvound Satyaloka, Then beyond is Brahmaloka, like
burning gold. |

“ All this is made, one within the other; when
that perishes, all perish, O Narada! All this col-
lective universe is like a water-bubble, transient.
Goloka and Vaikuntha are called everlasting, ever-
unmade,”

Here * PAtdla” is made to cover the seven Talas,
and Maharloka is omitted, Brahmaloka being add-
ed at the end to make up the seven.

Let us examine these words more closely,

The first three, Bhtr, Bhuvar and Svar Lokas,
are those in which the Jivatma lives during his
lang eveolution, in which he dwells while on the
vheel of births and deaths, The Britaddranyakep-
#i5hal says:

ST WAT A7y ATR1 AASTHN: Mgt gid 4l

“ Now verily there are three worlds, the world
of men, the world of the Pitgis, the world of the
Devas,”

These three are called the f=rfr Trilokl, the
three worlds:

Each of these worlds is a definite region, mark-

1 Loe, ot [.v. 16
IO
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ed off by the nature of the matter of which it is
composed. The Tattva that predominates in
Bhiarloka, or Prithvi, the earth, is the Prithvi Tat-
tva ; there are seven modifications of it, Prithvi,
Apah, Agni, Viyu, Akasha—solid, liguid, gaseous,
radiant matter, etheric, super-etheric and atomic.
In all the combinations which make up these mo-
difications of Prakriti, the various aggregations of
the Aunu, the Prithvi Tattva is predominant,

In Bhuvarloka the Apal Tattva is predominant
and in the seven corresponding muodifications there

the aggregations of the Apu of that world, this
Apah Tattva, is the most prominent characteristic.

In Svarloka the Agni Tattva is the ruling
power, and all the combinations bear the stamp of
this fiery Anu. All the bodies of the beings be-
longing to that region are flashing and lumi-
aous, and from this comes the name of Deva, the
Shining.

We then come to Maharloka, in which also the
Aeni Tattva is predominant, a world composed
only of the three finest and subtlest aggregations
of the fiery Aau,

The three higher Lokas, Jana- Tapa- and
Satya-lokas, are not reached by the Jivitma till he
is very highly evolved, In Janaloka and Tapoloka
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the Vayu Tativa predominates, hence all the com-
binations interpenetrate each other without any
difficulty, as gases do down here, and the sense of
unity predominates over the sense of separateness,

In Satyaloka the Akasha Tattva predominates,
and the JivAtm4 here attains the Shabda-Brahma-
world, and 15 on the threshold of mukti. He has.
reached the limit of the Brahménda. Bevond it lie
Vaikuntha and Goloka, composed of the two high-
est Tattvas, the Mahat-Tattva-—sometimes called
Anupéadaka, because it has as yet no upidaka, re-
ceptacle or holder—and the Adi-Tattva, the roo’
ol all.

These seven Lokas correspond to seven state
of consciousness of the JivAitm4. The life in mas
which is consciousness is that of the Self; itis
written : :

WA % qIo WA | ]
« Of Atma4 this life is born.”
And

qeniEar: geildr 7 ) ?

“ From this these seven flames become.”
Again, in the Mapdakopanizhal, the seven
worlds are connected with .the seven flames, and
1 Prashnop, ili, 3, 2 Ibid, &,
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these flames take the departed soul to the heavenly
worlds, 3

And the Devf Bhdgavala says :

Y TS W G SR oY W )
€191 §R ayT Awrmiy aatmg a0 v o
* From whom the seven DPrina-flames, and also

the seven fuels, the seven sacrifices and worlds :
to that All-Self we bow.,”

The seven Prinas, or life-breaths, of the body are
the representatives of the seven great Prinas, the
true life-breaths, of the Sclf, consciousness seven-
fold divided in man.

This is plainly stated in the Chhdndogyopani-
fhat, where it is said that there are five gates out
of the heart which lead to heaven, the five Prinas,
ur life-breaths, each of these leading to a special
region, that te which each belongs. Thus Prapa
itself, the chief life-breath, leads to the Sun, here
standing for the chiel, or highest Loka, Satyaloka
Vyana, leading southwards, carries to the Moon—
here to the dark side of the moon, connected with
Bhuvarloka,  Apdna leads to the Fire Region, Ma-
harloka, and Samauva, “which is the mind,” to
Svarloka. Udana leads to the Air Region, that of

i Lo, oif, i_:l 3 G ¥ Foe, git, V1T, zxxiii, 49,
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Viyu, which includes Janaloka and Tapoloka,
The Piinas in man correspond to the kosmic Pri-
nas, for man is related to, and reflects in every
part, the image of [shvara and His universe.

In the Mdéndubyopanishat, the Self is said to
have four states, the wrgq, JaAgrat, waking, in which
he is called Vaishvénara; the ggeq: “dreaming”
in which he is called Taijasa; the third goW®: Su-
shuptih, “well sleeping,” in which he is called Prajfia;
and the fourth, that which is Brahman. These three
states belong to the seven Lokas, as will be clearly
seen, if we now consider the ¥gy: Dehih, bodies, in
which the aspects of consciousness are manifested,
We shall return to the aspects of consciousness
when we consider them in thewr several material
sheaths. ’

There are three chief bodies which the Atma
uses as Upadhis :.(1) The egmwudteg Sthilashariram,
sense of gross body ; this is the Upddhi of the
Vaishvanara consciousness. (2) The marudns,
Stkshmashariram, subtle body ; this is the Upadhi
of the Taijasa consciousness. (3) The srwawl
Ké#ranashariram, or causal body ; this is the Upadhi
af the Prijiia consciousness,

TR WIUTERT A0 A g qwa: |
=l g Mrameaiwity: si@liEm: o
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YT SREETET TREAITAL 90 A h !

“ Atm4 in the KArana is Prajiia; He is Taijasa
in the Stkshma bedy ; in the Stholadeha he is
named Vishva. Threefold he is thus called.”

“The Lord also is thus spoken of as threefold,
by the names Isha, Sotra and Virkt, The first
(Jivas) is the distributive form, while the Collec-
tive Self is the Supreme.”

As every man has, then, three Upadhis and
uses them as the organs of three different forms of
consciousness, the Lord has three Dehas, Upadhis,
and three different forms of universal conscioust ess ;
these are called Isha, Sttra and Virdt respectively,
corresponding to the three human forms of con-
sciousness—Préjfia, Taijasa, and Vaishvinara,

- These Upadhis may be ¢onsidered as expres-
sions in matter of the three aspects of the Self: Will,
Wisdom and Activity, The Sthdlasharira is the
organ of Activity ; the Sikshmasharira is the organ
of Wisdom ; the K4ranasharira is the organ of Will.
And just as these three aspects express themselves
in higher and lower states of consciousness—Will
and Desire, Wisdom and Kuowledge, Creation

1 Deof Bhgarata, V11, xxxii, 47,49,
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and Generation—so are the Sharifras made up of
Sheaths, composed of differing densities of matter,
according to the subdivision of the consciousness
working in each sheath, The three Shariras are
related to the seven Lokas as follows ;

The Sthalasharira is the Upddhi in Bhirloka,

Bhitrloka.
Bhuvarlcka.
Svarloka.
Maharloka.
Janaloka.

The Karagashardra ... .. ... {Tapalﬂka.
Satyaloka,

The Shartras, as said above, are made up of
theaths, and here the Vedantin division of the five
rgr : Keshih, sheaths, is very helpfuol,

The first kosha is that which is built of the
particles of food, and is therefore named =tHAREPT:
Annamayakoghah, food-sheath, This is identical
with the Sthilasharira, the dense body, and is
composed of solids, liquids, and gases, in which the
l‘ritli.i vi Tattva predominates. Here the ounter
:xpréﬁainns of the Karmendriyas, the organs of
action—hands, feet, voice generation and evacuation
—have their place. Here is the nervouns system,
vrith itz central organ, the brmin, through which
Vaishvinara, the waking consciousness, acts, and
comes into touch with Bhirloka. |

The SGkshmasharira... ...
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The second, third and fourth koshas—the
gmAgsiy:  prinamayakoghah, life-breath sheath ;
the gaiRa®iq: manomayakoghah, mind sheath ; and
the rFaragawig: vijflanamayakoshah, knowledge
sheath—make up the Sdkshmasharira, the subtle

body.

A qFeT 59 FATFANT T b
RTMAIsARZEHT C1af 7 ARH 77:
gaq 38 ol s a8 (A agegy 1}

“The five Jidnendriyas, the five Karmendriyas,
and the five Prinas, and Manas with Vijiana,
this is the Sokshmasharira, which is called my
TFPE&."

The student must here netice the word “Kar-
mendriyas,” The absolute exgans—hands, feet,
etc.—belong obviously to the Sthilasharira, but the
centres which govern them, the true motor centres,
are in the Sikshmasharira, as are the sense centres
which have as their organs in the Stholasharira the
eye, ear, nose, tongue and skin. Each Indriya is
essentially a subtle centre in the Sdkshmasharira,
and has an organ in the Sthdlasharira.  1f this be
grasped, the student will not be puzzled by the
verbal contradictions that he may meet with in his
reading.

L Devi Bhdgarata, VII. xxxii, 41, 42,
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The Slkshmasharira is connected with Bhir-
loka—see above table—by that part of it which is
called the Prainamayakosha; this kesha is com-

posed of the subtle ethers of the physical world,
Bhirloka, and the Prapas move in this etheric

sheath, the life-currents which carry on all the
functions of the body; of these there are five at
work—the remaining two being latent—and these
are: grop Prinab, the outgoing breath ; symia: Apd-
riah, the incoming breath ; sma: Vyanah, the held-
in breath ; gy Uddnak, the ascending breath
war1: Saménah, the equalising breath, which distri-
butes the digested food throughout the body., In
these Prinas the magnetic energies of the body
exist, and all bodily energies are modifications of
these,
SHFEASISRRIA SRR frqreanifi | !

“ [, indeed, fivefold dividing myself, by my sup-

port maintain this (body)”

FEAEREATHIFIITI0T JeRrufdr /9T g +
“TFrom whatever limb Pripa departs, that
indeed becomes dried up.”
And, as we shall presently see, when Pripa
leaves the body, the body dies. For the Purugha
asks:

R

1 Praghuop, ii, 3, 2 Brihaddranyakep, I, iii, 19,
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FTEAAETRI-T TEFTeAT Wireqror asfenear afufew :rﬂr-
greardt(® | FATAATEA O

“Whao is it in whose going [ shall go, in whus:
staying 1 shall stay? He created Prapa.”

Modern science, it may be remarked, has come
to the conclusion that all these energies are move-
ments in ether, and it is this ether, as said above,
which forms that Prinamayakosha.

The part of the Skshmasharira connecting it
with Bhuvarloka and Svarloka is the Manomaya-
kosha, or mind-sheath. This Manomayakosha is
composed of matter from these two worlds, and is
the Upadhi of the lower mind, Manas affected by,
mingled with, KAma., This mind, which is never
separated from desires, has in this sheath matter
of Bhuvarloka, in which desires work, and matter
from Svarloka, in which thoughts work.

Lastly, the Stkshmasharira, by its finest parti-
cles, is connected with Maharloka, to which pure
Manas, Manas free from Kéma, belongs, and these
particles, of the matter of Maharloka, form the
Vijiidnamayakosha.

This body, it will be seen, is a very complicated
one, yet it is necessary to understand it, if the path
of the man after death is to be followed, [t is the
Upadhi of the Taijasa consciousness, in which the

1 Froshuap. vi, 3, -
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Salf comes into touch with the permanent invisible
waorlds, the consciousness spoken of sometimes as
that of dream. It includes, however, far more than
is indicated by the modern use of the word dream,
for it includes the high states of trance, attainable
by Yoga, in which a man may reach Maharloka,

The third Sharira, the KAarapasharira, 15 com-
posed of the matter of the three higher and rela-
tively permanent Lokas, Jana-, Tapo-,and Satya-
lokas,’

The Anandamayakosha of the VedAntins is the
same as this Kdranasharira, and this is composed
of the materials of the three Lokas just named.
The name covers the three—as there are really
three sheaths under one name: in the bodies of
the dwellers in Janaloka, the material of that world
predominates and wisdom specially characterises
them, that world being the abode of the Kuméras,
thz Beings whose pure wisdom is untouched by
any desire. In the Tapoloka the great ascetics
and devotees live, and in their bodies the materials
of Tapoloka predominate, 4nanda being their chief
characteristic. Satya or Brahmaloka is the home
of those whose peculiar functions are in activity,
closely allied to the nature of Brahm4. |

In this third Sharira the Prajiia_cansciousness



works, not affecting the lower bodies; beyond this
is beyond the Brahminga, and the Atma, rising
beyond it, unites with [shvara,

Consciousness, in the Annamayakogha, works
in the brain and is concerned with external activi-
ties: it uses at the same time the Prinamayakesha,
to carry on the life-functions of the body, and al-
fects, by this, all the objects with which it comes
into contact ; these two koghas leave minute parti-
cles of themselves on all the objects they touch,
and the rules of physical purity are based on this
fact.

Consciousness, in the waking state, also uses
the Manomayakegha, by which it desires and
thinks, and these three sheaths are active during
all waking consciousness. A deep thinker, a phi-
losopher or metaphysician, also uses the Vijfidna-
mayakosha in working out his thoughts, but ordi-
nary men do not get beyond the Manomayakogha,

When the time of death comes, the Prinamaya-
kosha separates from the Annamayakogsha, and
leaves the latter inert and ‘helpless, At only for the
burning-ghat. Its elements are scaltered, and go
back into the general store, The presence of Pra-
pa is necessary for its life,
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qremfense i T THIE ATy ) 2

“As long as Prana dwells in the body,so long life”

This same Upanishat describes a dying man,
and tells how all the powers of the waking
consciousness are gathered up in Prina, so that
wlen Prina poes out all these accompany it, and
the man, the Self, going out, all these powers go
with him,

He is then in the Karana and Sikshma Shariras,

The Prinamayakogha, the part of the subtle
body made of ethers, soon drops away, and the
man enters the Pretaloka, the world of the depart-
ed, a special region in Bhuvarloka ; if he hasbeen a
bad man, the coarser part of the Manomayakogha is
rearranged to form the ¥4 9%, Dhruvam Shariram,
th2 strong body,? called also the Yatand Sharira,
in which he suffers the results of his evil deeds ; if
he be a good man, these coarser particles gradually
drop away, and in the partially purified Manomaya-
kosha he goes te the peaceful Pitriloka, the “watery
world,” still a region in Bhuvarloka, When the
Manomayakogha is quite freed from its desire
particies, he goes on into the division of Svarga,
allotted, to the departed,sometimes called the Moon,

1 Kauzhftaki Br p, ili, 2.
& Yanw, xii, 16.
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“They who depart from this world, they all go
to the Moon......The Moon is the gate of Svarga.”

And again we read in the Brikaddranyakopa-
nishal that the departed go to
REcie AEpiean o ik
% Pitriloxa, from Pitriloka to the Moon”
The Manomayakosha is called the lunar bady,
and, as we shall see in a moment, is also called
Soma, the moon.

This path, from the earth to Pitriloka, from
Pitriloka to the Moon, or the part of Svarga allot-
ted to ordinary men between death and birth—
other than Indraloka, Soryaloka, etc, divisions of
Svarga gained by special merits —is called Pitpiya-
na, the path of the Pitgis? From this Moon
they return to the earth, the first stage being that
in which a new Manomayalkosha is obtained ; this
is the Soma-raji, brought out of the Fire-Region—
Svarga—by the Devas. Then the Devas put the
Soma-riji into the fire of Prajannya, the ¥ watery
world " once more, and the watery particles are

1 Kaushitaki Br, Up. i, 2. i
t Lo, ait, VI, ii, 16,
¥ Boo Id, 2; Prachnop. 1. 9, and (hhdndegyep, 7. 1. 4,
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built into the Manomayakogha, those belonging to
¥Kama, to desire. This is brought down to Bhaor-
loka, where the Pripamaya and Annamayakoghas
are formed, and so rebirth is gained.?

The Devayana, the path of the Devas, is only
trodden by those who do not compulsorily return
to the earth during this Kalpa. They depart as
tlu the others, but they pass on from the Moon,
casting off the Manomayakosha, to the Deva-world,
and from that to the Sun and the Lightning, to
Brahmaloka «

WY mEPTRY U O aafaw e b

“TIn those Brahma-worlds they dwell immemo-
ri ] years."

Shaftkara remarks that these are not absolutely
frez from transmigration, but that they will not
be reborn within this Kalpa, These are they of
whom the Fishpu Purdnpa says that they dwell
in the higher Lokas while Brahma sleeps.?

One other matter of importance remains im
connection with man's bodies and the seven Lokas,
By Yoga, a man may, during his life-time, separate
himself from his lower sheaths and rise into the

- 1 {hhdadogyop, V., iv-viil,
¥ Brihaddrapyakop, V1, i, 15, and see Chhdndogyop. ¥, 1, X,
¥ Lec, eid, 1, il
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#igher worlds; and, far more, he may reach the
Vidya which liberates.
o1g anffzafensegay wd goEls ¥4 Fetsiemes-
frgre: 1 L
“ Now within this Brahmapura (the body) there
is a minute lotus-like chamber, and within it a
minute inner space™

Therein dwells the Atm4, unobserved by ordi-

nary moien;
AqIiy fframfy FHigaasae svgaft assea

A ITTREAn gt 7w wEwt e U agas: 7 (Yt 1!

“As those ipnorant of the nature of the field
pass over a hidden gold-mine and do not find it,
s0 all men daily go to this Brahmaloka and do not
find it.”

Leaving the body in sleep, they as it were, walk
over it, but do not know it.  But he who knows it,
daily retires to this region in the heart, and

MRS TS 9 IHRIasn 29 aqnia
fAeqey o STy 4 3

“Having risen from this body, he attains a
splendid body of light, and dwells in his own fosm,
This is the Atma

1 Chhdadegyop. ¥II1 i, 1.
Jhid, ill 2, 3 Thid, 4,
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By Yoga this separation is effected, and it is
vritten :

Ao e trorryegrmidwt Y 1!

“That { Purugha )} let him draw out from his
own body with self-possession, like a grass-stalk
from its sheaths™ :

This is not the place to enter into details as to
Yoga. Enouvgh to know that such high possibili-
ties are within the reach of man, and may be rea-
lised by purity, by knowledge and by love.

The following points should be remembered :

1. The Jivitmd, secking experience, forms
badies.

2, He dwells in three worlds, during the cycle
o! births and deaths. _

3. There are seven Lokas within the Brah-
minda, and seven Talas.

4. There are three great Shariras, corresponding
to three main states of consciousness, and these
are subdivided into seven, corresponding to the
seven Lokas.

5. At and after death, the JivAtmé throws off
the lower koghas, dwelling finally in Svarga in the
purified Manomayakogha, after leaving Pitriloka,

6. The Jivitm4 may, by Yoga, free himself
from the lower koghas during physical life.

1 Kuthop. 11,7, 17.
II
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PART IL

GENERAL HINDU RELIGIOUS CUSToMS AND RITES,



CHAPTER L.

THE SAMSKARAS

Certain general principles pervade all religious
ceremonies, and these principles must be clearly
rrasped, otherwise these ceremonies will be onin-
telligible, and the mind will, sooner or later, revolt
1gainst them,

These principles are:

1, Man is a composite Being, a Jivitmad
enclosed in various sheaths; each sheath
is related to one of the visible or invisible
worlds, and therefore also to its inhabitants,
He is thus in touch with these worlds, and
in continpal relations with them.

2. The Jivitmi and Prakypiti are in a state of
unceasing vibration ; these vibrations vary
in rapidity, regularity and complexity.

3. The vibrations of the Jivitm4 are rapid and
regular, becoming more and more com-
plicated as he unfolds his powers,

3. The vibrations of the matter of the sheaths
are continuously affected by those of the
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Jivitm4, and non-continuously by the
various vibrations which reach each from
the world to which its materials belong,
In addition, each vibrates continuously
according to the fundamental vibration
of itz world,

5. The JivAtma endeavours to impose his own
vibrations on his sheaths, so that they
may respond to him, and work harmoni-

ously with him.

6. He is constantly frustrated in these attempts
by the vibrations that reach his sheaths
from outside, and set up vibrations in them
that are independent of him.

=, He may be very much assisted im his labour
by the setting up of vibrations which are
in harmony with his own efforts.

These principles must be studied carefully and
thoroughly understood.

Then we come to certain special facts, a know-
ledge of which is also necessary :

A mantra is a sequence of sounds, and these
sounds are vibrations, so that the chanting, loud or
low, or the silent repetition, of a mantra sets up a
certain series of vibrations. Now a sound gives
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vise to a definite form, and a series of pictures is
made by successive musical notes; these may be
rendered visible, if suitable scientific means are
taken to preserve a record of the vibrations set up
by the sounds. Thus the forms created by a
mantra depend on the notes on which the mantra
is chanted ; the mantra, as it is chanted, gives rise
to a series of forms in subtle matter. The nature
of the vibrations—that is their general character,
whether constructive or destructive, whether stimu-
tating love, energy, or other emotions—depends
on the words of the mantra. The force with
which the mantra can affect outside objects in the
visible or invisible worlds depends on the purity,
devotion, knowledge and will-power of the utterer,
Such vibrations are included among the " various
vibrations” mentioned under Principle 4 as
affecting the sheaths, and are also referred to
under Principle 7.

The repeated recitation of a mantra, that is, the
repeated setting up of certain vibrations, gradually
dominates the vibrations going on in the sheaths,
and reduces them all to a regular rhythm, corres-
ponding to its own. Hence the feeling of peace
and calm which follows on the recitation of a
mantra.
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The name of a Deva, or other Being, mentioned
in a mantra, sets up vibrations similar to those
present in the Deva and his sheaths, and, as the
mantra is repeated many times with comulative
effect, the sheaths of the utterer—or of any hearer
—gradually repeat these vibrations with ever-
increasing force.

e WER | AN NI =1 o 1Ay |
TTERTE A, 0N 9 gvArenT W

“ Whatever the Devatd concerned with a man-
tra, his is the form of it ; the mantra of the Deva
is said to be the Deva”

Pingala, the writer on Vaidik mantras, divides
the metres according to the seven fundamental
vibrations, and gives the name of the Devati cor-
responding to each vibration,

As the matter of the sheaths thus vibrates, it
becomes easily penetrable by the influence of the
Deva, and very impervious to other influences,
Henee the Deva’s influence reaches the Jivitma,
and other influences are shut out. '

If the sheaths contain much coarse matter
which cannot vibrate in answer- to the subtle and
rapid vibrations set up by the mantra, the repetition
ol the mantra may cause pain, disease, death. It is

1 Yogi- Fdjnacatkya, quoted in the Lhnika-Sutrdeali, p. 13.
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therefore dangerous for an impure person to recite
a mantra, or to listen to the recitation of a mantra,
cr even for a mantra to be inaudibly recited in his
presence, -

Il the sheaths contain some coarse matter,
and some pure, the coarse matter will be shaken
out, as the sheaths vibrate in answer to the mantra,
and pure matter will be drawn in to replace that
which is shaken out.

But one important fact must be remembered,
since, in a mantra, the sexmd and rbythm are all-
important:

Aear di: ©TTaT AT 71 FrearggRr 7 wadmng |
& ST ARAA A AUTHOA+ eqewTIO ot
“When the mantra is defective in Svara or
Varna, it is incorrectly directed and does not declare
the true meaning. That lightning-word(then reacts
upon and ) slays the performer ( of the sacrifice )
himself as { the word ) * Indra-Shatru’ for fault of
Svara ( slew Vrittra, the performer of the sacrifice,
and the enemy of Indra, instead of slaying Indra
the enemy of Vrittra, as intended ).
A good knowledge of Samskrit is therefore
N{:CEssaAry.

1 Vadharaga—Mahdbhdshya, I, 1§, 1,
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The magnetic properties of objects are also
important in this matter of vibrations. A objecta
are always vibrating, and thus affect the sheaths of
other objects near them. To affect the sheaths
in any particular way, it is necessary to choose
objects which have the desired vibrations,

All rites and ceremonies ordained by Seers and
Sages arc based on these principles and facts,
which govern the mantras and the objects used
with them. They are all intended to aid the Jiv-
atmd in reducing his sheaths to obedience, in puri-
fying them, and in making them strong against
evil ; or else to shape external conditions to man's
benefit, protection and support.

If these principles and facts are understood,
the student will see clearly the reason of many
injunctions and prohibitions which he finds in the
Vaidika Dharma as to by whom and in whose
presence mantras may be recited, what substances
should be used in different ceremonies, what offer-
ings should be made, and so on, Instead of a
meaningless labyrinth of ceremonies, sounds,
objects and gestures, he will see an ordered system,
intended to help the JiviAtmA4 to unfold his powers
more rapidly, and to overcome the obstacles in
his way.
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The gerpr, Samskéril, are variously given,
some lists enumerating only ten, others rising to a
higher and higher number up to fifty-twoe, Among
those which are specially called the ten Samskiras,
some mark the important stages of a man's life up
to and including his marriage; the remainder are
ceremonies which may be performed daily or on
special occasions, or are subsidiary to some of
the Tent

The Ten principal and generally recognised
Samskdras are:

I. "9 Garbhidhanam.
2. YEHEH Pumsavanam.
8, dmearEa Simantonnayanam,
4. TUTRA Jatakarma.
5.  AIHHLOT Nimakaranam.
6. SRITAR Annaprashanam.
7. EEEHRIH Chudakaranam,
8. STagd Upanayanam,
9. HWAMAH Samavartanarm,
10, Vivahah,

Wind: wmAGT AR A
T TOCTERIC 9199 T 4 = ol
1 in the Introdaction to Maodlik's edition of the Fijtaralkys

Srapiti severn] lists are given, pp XXX—ILxii.
1 Manuimpiti, ii. 26.
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“With sacred Vaidika rites should be performed
the Samskiras of the body, nimely, Nisheka and
the rest, of the twice-born, which purify here and
here-after.”

The whole life of the Aryanis thus guarded
from conception to cremation.

The Garbhidhinam sanctifies the creative act,
not to be undertaken carelessly, lightly nor during
the presence of any evil emotion in the mind of
husband or wife, nor for the sake of mere enjoy-
ment, but with the purpose of exercising the
divine power of creation, the creating of a human
body. The husband prays that a child may be
conceived. Thus the frst dawning of the new life is
amid the vibration ot a mantra ( Rérveda. X, Ixxxv,
21, 22).

The Annamayakosha and Prinamayakosha are
being formed within the mother’s womb, and in
the third month the Pumsavanam is performed with
mantras—Rigveda. 1.1. 3; H1 iv. 0; V. xxxvil 2;
11, ii. g—for the forming of a male child.

At the seventh month takes place the Simanton-
nayanam, or parting of the hair of the mother, at
which the Rigveda mantras, X, cxxi. 10; clxxxiv.
1; [I. xxxii. 4—3, are recited, guarding her from
evil influeuces, and bringing to bear on the grow-
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ing sheaths the most harmonious and health-giving
vibrations.

These three SamskAras protect both mother and
child, and to the latter bring all helpful vibrations
to shape the developing body. The occult know-
ledge, which was thus utilised for the health and
beauty of the evolving form, having disappeared
for the most part, these useful and beautiful
ceremonies have fallen into desuetude, to the great
loss in health and vigour of the race.

The next Samské&ra, the ceremony performed
at birth, is the Jatakarma, the father welcoming his
new-born child, praying for its long life, intelli-
cence, wisdom, and well-being, and feeding it with
cold, honey and butter.

Shankhiyana Grikpa Siiras(i. z2q), Ashvaldya,
ra Griftpa Sdtras (1. 15), and Apastamba Grikya
Sdras (i, 15) refer to this ceremony. Ashvnl&yana
oives Rigpeda, 11, xxi. 6. and I11. xxxvi. 10, to be
vacited at the conclusion of the Jatakarma cere-
Mony.

When the child is eleven days old, or on the
tznth or twelfth day, the NAmakarapam, the
naming ceremony, is performed, with the Rigveda
mantra, I, xci. 7. The name given should be ac-
cording to caste !

1 Manwemyilis i, 39,
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HEST ETEOTET FAT MTROEE wRTTae )
YEne YAEg UEe g goitaw o
WIAT, AT TATETHT CarEAiAad |
Yot gieageh Qe Yeaggaa
o geromEt Fegerd awieo
axey figoieanrdiaanRyrarg o’

“Let a Brihmana's be auspicious, a Kshat-
triya's full of power, a Vaishya's connected with
wealth, and a Shadra’s with lowliness.

“A Brihmana's implying happiness; a Kshat-
triya's, protection; a Vaishya's, prosperity; a
Shidra’s, service,

“Women's easily pronounceable, not harsh,
with a clear meaning, pleasing, auspicious, ending
in a long vowel (soft), like the utterance of a bene-
diction."”

In the sixth month comes the Annaprashanam,
the first feeding with solid food, with the Rigveda
mantras, IV, xii, 4, §; [X. Ixvi. 19; and L. xxii. I15.

In the first or third year—or, according to the
Grihya Sdtras, in the fifth for a Kshattriya and the
seventh for a Vaishya—the Chidakaranam, the
tonsure, or shaving of the head, 15 performed.

The Karnavedha, or ear-piercing ceremony, is
performed at the fifth or seventh year, or even

1 Ibid, 31-33.
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later. In Southern India it is sometimes perform-
ed on the twelfth day after birth or at the close of
the first year, or with the ChOdakaranam., It is
nat mentioned in the authoritative lists of Sams.

kdras, but in modern Indian life it Is regularly per-
formed.t

By these ceremonies the young body is con-
stantly harmonised and guarded, and says Yijfia-
valkya:

qaia: wd fi fiwetagars
" Thus is the sin (hereditary defect) arising from
defect of seed and embryo allayed.”

These Samskaras belong to the child-stage of
life. With the next, the Upanayanam, the stage
of yvouth may be said to begin. The lad is now to
put away the toys of childhood, and is to begin
the life of study which is to fit him to take his
place in the world,

The Upanayanam is the ceremony of the in-
vestiture with the sacred thread, the initiation
which is the “second birth”, given by the Acharya,
and which constitutes the boy a gz, Dvijah, twice-
born,

1 Sce Pdraskara Frikya-Sulrg. LI, 1. and Gadidhara-Bhashys
thereon.
8 Lo, cit. 1, 13,
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RTHTATAT (AT A ayeETTad Ry |
g% wen Af AaradTTRITTE 0
wrrevieres ot Wiy ARTTTo: )
TN ST g g s Eusa W

“That the father and mother give birth to him
from muotual desire, so that he is born from the
womb, let this be known as his physical birth.

“But that birth which is given according to
the ordinance through the Savitrl, by the preceptor
who has mastered the Vedas, that is the true birth,
the unaging and immortal.”

The word Upaniyana or Upanayana, means
bringing near—bringing near to the preceptor, who
initiates the boy, by giving him the sacred mantra
calted nrasft, Gayatrt. 2 Shinkhiyana, Ashvalivana
and Apastamba agree with Yéjfavalkya in their
age limits, Mann gives the age at the fifth year
for a BrAhmaga, the sixth for a Kshattriva and
the eighth for a Vaishya, making the limit up to
which initiation may be given, the sixteenth, twen-
ty-second and twenty-fourth years respectively. ?
Yijiavalkya puts the lower limit at the eighth,
eleventh and twelfth years, and the higher at the
same ages as Manu, 4

—rr—

1 Meawempiet. ii-147.145.
¥ 3o named because it protects him who chents it

LicCRii A
‘Lﬂh ﬂ#- ii- 'ﬁl Hl ‘Ml ml 1l' i‘- ”1
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- The boy is dressed in a kaupina, and then in
2 new garment, and wears a girdle of Mufija grass,
if a Brihmana ; of a bowstring, if a Kshattriva;
of woollen thread, if a Vaishya, The Achirya
puts on him accerding to his caste an antelope skin,
a spotted deer skin, or a cow skin, and knots the
girdle round him. ! He then invests him with the
amagA, Yajiopavitam, the sacrifcial thread, and
after certain questions and answers he sprinkles
him with water, recites certain formulas and man-
tras, and, placing his hand on the pupil's heart, he
says : “ Under my will I take thy heart; my mind
shall thy mind follow; in my word thou shalt re.
joice with all thy heart ; may Brihaspati join thee
to me." He then teaches him the Gayatri, and
cives him a staff, the length and the wood of which
vary according to the caste of the boy, *

The whole ceremony represents the spiritual,
birth of the Arya, and all its parts are significant
As spirits are sexless, the kaupina symbolically
makes him sexless, and being such the Brahmachai
is bound to lead a life of chastity or celibacy., The
new garment represents the new body. The girdle
is wound round thrice to show that the boy has to

p— -

1 Theee signiflcant symbola bave been dropped in modern
In lia, and all castes wear the same,
¢ See, for full details, the Shdnkhdyana Gribye Sitre, Eli—vi

12
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study the Samhitis, the BraAhmanas and the Upa-
nishats. The skin represents the ascetic life he

should lead.

The sacrificial thread consists of three threads,
knotted together, and sipnifies the various triads
which exist in the universe: the triple nature of
Spirit, Sat-Chit-Ananda ; the triple nature of mat-
ter, Sattva, Rajas, Tamas ; the Trim0sti ; the triple
Jivatma, Jadna-lchchhd-Kriya ; the three worlds,
Bhah, Bhuvah, Svah ; mind, speech and body, each
again divided into three as regards action ; and so
on.  And he who wears the thread should exercise
a triple control, over his mind, speech and body. ?

The staff represents, as a rod, like the triple
wand of the Sannyasil- the control that a student
should exercise over thoughts, words and actions.

AFOEISY AN FHEOTEAYT 7

JEAqw FTEAl g PSR | I

FraosnaTairca ahaf are

WREMT T 98 ad: (afE frmssiy ot

“ The rod that rules the voice, the rod that

rules the mind, the rod that rules the acts, he in
whose Buddhi these are maintained is called a
Tridandi.

1 Bee Mannenmpidi xii, 4-=1L.
E Manugmypiti,xii, 10, 11.
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“ The tman who exercises this triple rod in res-
pect to all creatures, contrelling desire and anper,
he attains perfection,

Then came the end of the student stage, the
Samivartanam ; the pupil presented his teacher
with a gift, and received permission to take the
formal bath, which marked the close of his pupil-
age.

A0 T ven endla avar )
¢ A ar 91 dren g O ol

“ To the teacher having given what is wished
for, let him bathe with his permission, having com-
cleted the Vedas, the Vratas, or both.”

Then he returned home and pecformed the
Saméivartanam, the retorning ceremony. He was
then called a Snitaka, and was ready to marry and
cinter the household state,

TENIIAR: e SR qaiEiy 1
TEw frst Ak avol AgonreTang o
“ Having bathed, with the permission of his
tzacher, and having become Saméavritta (returned)
according to rule, let a twice-born man marry a
wife of his caste, endowed with auspicious marks."
Thus closed the student stage, and with the
Vivdha, the marriage, the life of the householder

1 Vaikaoalkya, i. 51, 2 Manusmpili. iii, 4,
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began. Now he was to take up his duties as man,
and begin the payment of his debts by sacrifice, by
study and by begetting children.

The ceremonies accompanying marriage vary
much with local custom, and the simple and digni-
fied original ceremony has become much overlaid
by show and pomp. The Vaidika mantras show
the spirit in which marriage should be undertaken,
and it is these which the true Aryan should lay
stress on, not the modern glitter and show.

The Sikta of Strya's bridal gives a picture of
the marriage ceremony.

TR e TEvs! qaTEl
YT ¥ (ATEAT T 0
T® a5 sreEar
AN, Y HTATT AR |
O T/ B G ey
RUEEAREECUILE L TR

“Go to the house as the house’s mistress; as
ruler, speak thou to the household folk.

" Here be thou beloved with thy children; in
this house be vigilant to rule thy household. With
this man, thy husband, be productive ; speak ye to
your household-folk full of years.”

The bridegroom speaks to the bride :

MmNl ¥ WrANEra 86T RO 9T Ry 1

VRigeedg, K, lxxxv, 2§, 27, 8 Jbid, 36,
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“T take thy hand for good fortune ; mayst thou
rrow old with me, thy husband.”

They walk round water and the sacred fire
hand-in-hand, and the bride sacrifices grains in the
fire, praying :

errgsArTEY | oAt sred A

“ May my husband live long ; may my kinsfolk

increase.” :

Agni is said to give the bride to the bridegroom,
he who is ever the Lord of the Hearth.
The S0kta prays, when the bride goes to her
new home :
81 & A7 e RS
itwwit gRwAfwAtean & g o
“ Here dwell ye, be not parted ; enjoy full age.

Play and rejoice with sons and grandsons in your
suwn house, ”

And it prays that the bride, lovely and gentle-
wearted, may bring bliss to the home, to men and
animals, ruling the home, pious, mother of heroes.

The law of marriage is given by Manu :
sTRfrATeRrsg it wrAToas:
Q¥ 9 |RIEA 9 SEar e i
! Bhdakbdyaun's Frikye Sutrar. L. ziv. 1. 2 Rigieda, X, lxzxv. 42,
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Yt ArfESar 81 g e o
“ T et there be faithfulness to each other until

death ; this, in short, should be known as the
highest duty of husband and wife.

" So let husband and wife ever strive, doing all
their duties, that they may not, parting from each
other, wander away to others.™

Such was the Aryan ideal of marriage, perfect
faith of each to each till death, and Aryan literature
shows how nobly that ideal was fulhlled. Let the
student look on marriage in the old light, and we
may see men and women again of the old type.

Thus, in the ancient days, was the young man
launched inte manhood, with mantras and with
prayers; but Gautama's sayving already gquoted®
must ever be laid to heart :

“ He who has the forty-two Samskéras, but has
not the eight virtues of the self, will not obtain
Brahman, nor will he go to Brahmaluka. But he
who has only a part of the forty-two Samskiras but
has the eight virtues of the self, he will attain to
Brahmanp and go to Brahmaloka."

1 Manuwemviti, ix, 101, 102,
& |, 135,



CHAPTER IIL
SHRADDHA.

The longer lists of SamskAaras include the various
caremonies performed on behalf of those who have
departed from the physical world, the ceremonies
that lall under the reneral name ofgrgs, Shriddham.
The Aryan has never felt the presence of a thick
barrier between the visible and invisible worlds,
between the “living" and the " dead” All his
veligion brings the invisible worlds inte continual
contact with the visible, the Devas are as real as the
men. And he recognises the continued existence
of the Jivdtma so vividly that the death of the body
is not to him a matter of terror and anxiety, but a
habitual thought, and “the dead” are never regarded
as dead, but merely as living elsewhere. The habit-
ual thought of transmigration, linking life with
lire, reduces any pacticular death to a mere inci-
dent in an indefinite series, and the Jivitm4i, not
the body, assumes predominant importance, Still
more vividly is this idea that the Jivadtmi is the
man impressed on the minds of ﬁsr}rans by the
recurring Shraddhas, in which the continued exist-
ence of those who have left the physical world is
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brought before the eyes of the present dwellers
upon earth,

The duties an Aryan owes to the dead com-
mence from the moment the life departs, and are
divided into two classes—Freta-kriyd and Pityi-
kriyd or Shraddha-—funeral and ancestral ceremo-
nies. The dead is called the g7+ Pretah, the depart-
ed, till the Sapindikarana is performed, when he
becomes a Pitri,

At death the man, clothed in the Pranamaya-
kosha, leaves the Annamayakogha, and as al] the
Vaidika Samskdaras have been framed to help the
processes of nature, the Preta-kriyd is intended to
neutralise the tendency of the Prinamayakogha to
hang about the Annamayakogha as long as the
latter is whole, and thus to retain the real man i
Bhirloka after the normal course of nature re-
guires him to leave it

The first important thing to be done is to des-
troy the Annamayakogha, and this is done by cre-
mation. In the words of the Chhdudogyopa-
nishkal *

o i FefdTstay oF eolvy an OYdT an: gegAr Tt o
“ They carry him who has departed, as ordained,
to the fire whence he came, whence he was born.”

1Y, ix. 3.
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Before the fire is applied to the corpse, the
celebrant walks three times round the spot where

it is laid, and sprinkles water on it with the verse
Rigveda X. xiv, g

o1y Ma e S0

“Go away, withdraw, and depart irom here.”
While the body is burning, Rigreda X, xiv. 7 :

wig wie gigl:......

"Go on, go on, on the ancient paths™ is to be
recited,

On the third day after the cremation the rem-
nantsol the bones are gathered and buried, or thrown
inte running water, thus completing the disintegra-
tion of the Annamayakosha., The Prinamaya-
kogsha then rapidly disintegrates.

The next work to be done is to help to disinte-
grate the lowest part of the Mancmayakosha and

thus change the Preta, the departed, into the Pitp,
the ancestor.

For this purpose have been framed the Ekoddish-
ta-shriddha and the Sapindana.shriddha. The
Ekoddishta-shraAddha is one directed to a single dead
person, whereas a Shriddha proper is directed to
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three generations of Pitfis or to all Pitris, The
offerings connected with it are intended to be offer-
ed during a whole year. No 4vihana, inviting,
takes place in this ceremony, nor the putting of food
into the fire, nor do the Vishvedevas take part
in it, !

The Ekoddishta-shrdddhas are completed by
the performance of the Sapindikarana, the re-
ception of the Preta, into the community of
the Pitfis. According to Shinkhiyana, the cele-
brant fills four water-pots with sesamum, scents,
and water—three for the fathers, one for the newly
dead person—and pours the pot that belongs to the
newly dead person into the pots of the Pitpis with
the two verses, Fdjasaneya Samhitd. xix, 43, 46,2

If these ceremonies should be properly per-
formed, the subtle parts of the offerings made
during their performance feed the deceased till he
goes to Pitriloka. The mantras facilitate his passage
thereto and he takes his place among the Pityis.

Then “ the fourth is dropped ¥ i, &, in the cere-
monies the great-grandfather of the deceased
person is not invoked, the deceased, his father and
grandfather forming the three Pityis,

1 Shdakhdyana's Grikye Siltras iv, 2.5,
21, iv, 3,
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The numerous periodical ceremonies that are
performed to the Pitgis proper are technically
Shriddhas. At a Shriddha the Pitris are the
deities to whom the sacrifice is offered ; the
Brihmanas who are fed represent the Ahavaniya
fire. !

The Abhyudayika-shriddhas or NAndi shrad-
dhas are performed on the occasions of rejoic-
ings, such as the birth of a son, the marri-
age of a son or danghter, nAmakarapa, jatakarma,
chiiddkarma ete, In this ceremony the Nandi-
mukha Pitpis, glad-faced ancestors, those that have
gone to the Svarga Loka, are invoked, and an even
number of Brahmanas are fed in the forenoon.

Of all the ancient ceremonies, Shriddhas alone
are still performed with any appreciable degree of
religious fervour and it is hoped that an intelligent
understanding of the rational basis of them will
increase the Shraddhi, faith, without which a
Shriddha cannot properly deserve the name.

We shall see, in studying the Five Daily Sac-
rifices—Chapter IV.—that the Pitfi-Yajna has its
place among them. On the new-moon day this is
followed by the monthly Shriddha ceremony, called
the fegramras, Pinddnvaharyakam, and qgrawstras,
! Apactamba's Dharwa Siitras, 11, vil. 16 (3}
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Pirvapa-shriddham, one of the szeven qrgmar,
Pakayajiah, or sacrifices with baked offerings.

Sacrifices to the Pitris are offered in the after-
noon, facing south, ' and the ground should slope
southwards® On the new moon-day, Kusha or
Darbha grass is arranged for seats, and an odd
number of BrAhmanas are invited. Great stress is

laid on the character and learning of these Brih-
manas,

agfid dtwgwr T T9 AR T

AT RATEear o qrar AuE FR 18
“ As the sower, having sown seed in barren soil,
obtains no harvest, so the giver, having given
sacrificial food to one ignorant of the Richas, ob-
tains no harvest.”

TrEfea ESUREANT TUNRA AT |
Wy ATy AgEn® agra: of
“ The offerings of ignorant men to Devas and
Pitris perish, being gifts from deluded givers to
Brihmanas who are ashes.”

HIET T ar iRy miTaity g )
wEH BER T qrAsy 9 @ AW gaa ol

1 Apastamba’es Fajue Paribhdsba, Bltra LX,
8 Manwempiti. iii, 306, 8 Ikd, 142,
# Manwempiti, fii, 97, ¢ Jhid, 168,
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“A Bralmapa who is ignorant is like a grass
fire that goes out ; to him sacrificial food ought not
io be given ; offerings are not poured into ashes.”

So, also, Hiragyakeshin says that the Brihmanas
invited to the Shriddha must be pure and versed
in the mantras,!

Having gathered these and prepared the
mnaterials for the sacrifice, and offered Havih in the
Dakshigdgni, the sacrificer calls to the Pitris, and
sprinkles water. According to Manu, he should
make three cakes, offering them to his father,
rrandfather and great-grandfather, pour out water
near the cakes, and give to the Brihmanas very
stall portions of them ; after this the Brihmapas
should be fed in the afterncon.® In the Gridya
Sdirar it is directed that the Bréhmanas are first
wed, and that then the offerings are to be made to
the Pitris. The domestic Bali offerings should
iollow the Shraddha.®

Similar ceremonies may be performed in the
darke fortnight, and the Ashiakd ceremony is
sometimes offered to the Pitpis.

It must be remembered that Pitriloka and
Bretaloka, or Yamaloka, are both regions in Bhuvar-
oka ( see Part I. ch. vi. ) and influence from the

1 Frihya Sdtras. X1, iv. 10,
3 Manusmpitd, ik 208—237, 8 Thid. 285,
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earth, Bhiirloka, reaches both of these. The in-
fluence of Pinda offerings reaches throughout Preta-
loka : the three higher generations (fourth, fifth and
sixth } are affected by offerings of remnants of
food. Including the offerer, only seven generations
can mutually influence each other by the giving
and receiving of food., Three generations beyond
these can receive only libations of water. Influence
from below can go no further, for by that time an
average man is supposed to have passed into
Swvarga, and the whole object of Shraddha is to
facilitate his passage thither,

The general principles of the Shraddha of a
person recently departed are adaptations of the
principles underlying all Samskaras,

Shraddhas may, generally speaking, be regarded
as serving the same purpose with reference to the
subtler bodies, as is served by the pre-matal and
natal Samskiras with reference to the gross phy-
sical body., Having helped the Jivitma going from
here to a fair birth in the other world, the human
helper has completed his duty, and cannot go any
further or give other help. The agencies of the
other world thereafter take up the Jivitma into

their own exclusive charge.

W05



CHAFTER II1L

SHAUCHAM.

The rules for purifying the body are based on
cientific facts as to the Annamaya and Prinamaya-
koghas.

The Annamayakogha is composed of sclids,
liguids and gases, and infinitesimal particles of
these are constantly passing off from the body.
Apart altogether from the obvious daily losses sus-
tained by the body in the excrements and sweat,
there is this ceaseless emission of minute particles,
zlike in night and day, whether the body is waking
or sleeping.  The body is like a fountain, throwing
0ff a constant spray. Every physical object is in
this condition, stones, trees, animals, men ; all are
ceaselessly throwing off these tiny particles, invisi-
ble because of their extreme minuteness, and are,
#5 ceasclessly, receiving the rain of particles from
others which fills the air in which they live, and
vrhich they breathe in with every breath. A con-
tinual interchange is thus going on between all
physical bodies; no one can approach another with-
vut being sprinkled by the other, and sprinkling
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him in turn, with particles from their respective
bodies, Everything a man goes near receives some
particles from his body ; every object he touches
retains a minute portion of his body on its sur-
face ; his clothes, his house, his furniture, all
receive from him this rain of particles, and rain
particles from themselves on him in turn,

The Pranamayakogha, composed of the physical
ethers and animated by the life-energies, affects
all around it, and is affected by all around it, not
by emitting or recelving particles, but by sending
out, and being played upon, by vibrations, which
cause waves, currents, in the etheric matter. The
life-waves, magnetism-waves, go out from each man
as ceaselessly as the fine rajn of particles from his
Annamayakogsha, And similar waves from others
play upon him, as ceaselessly as the fine rain of
particles from others falls on him.

Thus every man is being affected by others, and
is affecting them, in the physical world, in these
two ways : by a rain of particles given off [rom the
Annamayakosha, and by waves given off from the
Pranamayakogha,

The object of the rules of Shaucham is to
make this inevitable influence of one person on
another a source of health instead of a svurce of
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cisease, and also to preserve and strengthen the
bodily and mental health of the performer, The
Annamayakosha is to be kept scrupulously clean,
so that it may send off a rain of health on everyone
and everything that is near it; and the Prdpa-
rayakosha is to be reached by the mantra-produced
vibrations in the etheric matter which permeates
the things used in the ceremonies—as etheric matter
permeates  everything—so that these vibrations
ray act beneficially on it, and may cleanse and
purify it,

The rules affecting bodily cleanliness are definite
and strict,  On rising, the calls of nature are first

to be attended tol! plenty of water being used for
cleansing purposes, and then the mouth and teeth
are to be washed, and a bath taken. A man is to be
careful that no unclean matters remain near his

cwelling :

TATTHAGTN T TIATE, |
ICTEH fAqH o Qipy |Araig ul

“ Far from his dwelling let him remove excre-
ment, G the water wied for washing his feet, far

.1 - - ¥ oy m - L
L T N L T T



{ 194 1]

Much disease is caused by the neglect of this
rule, the filthy surroundings of dwellings causing
ill-health and general loss of vigour. In modern
city life, the community takes on this duty by
an organised system of drainage, but this should
be on the same principle of conveying noxious
matters far away from all habitations ; and it
is part of the duty of a good citizen to see that
rivers in the neighbourhood of cities are not
poisoned, nor filth allowed to accumulate to the
injury of the public health,

A man must wash, in some cases bathe the
whole body, before taking part in any religious
ceremony, and sip water with appropriate mantras,

TS+ AOET A G ganga
W T sus IR arEly ey wl

“ Being purified by sipping water, Le shall always
daily worship in the two twilizhts with a collected
mind, in a pure place, performing Japa according
to rule.” -

He must wash before and after meals

I MH FaaAanrsnigs: |
WeRI TR | qgegng 1

* Having washed, the twice-born should eat food

always with a collected mind ; having eaten, let

1 Marnimrdi, 1. 22, i Madwemp i, il. B35,
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him wash well with water, sprinkling the sense-

organs,”

If 2 man has touched anything impure, 2 person
g an object,

WA e 1l
“ Ly bathing he is purified.”
Sy TR Gna 1t
“ By carth and water that which should be made
pure is purified.”

These are the two great purifiers, though alkalies
and acids may be used for cleaning copper, iron,
brass, pewter, tin and lead ; earthen vessels can
b purified by burning, houses by sweeping, cows-
dung and whitewash ; other methods are given for
special substances. So long as any smell or stain
remains on an object it is not to be considered pured

A ATSAAUGET THAT IETERAT |
T FACRIN W TE: FA0 T n
*VWisdom, austerity, fire, food, earth, mind, water,
plastering, wind, rites, the sun and time, are the
pt rifiers of human beings.”

But no body can be truly pure unless the mind
ard heart be pure :

—

L Ibid. v, 55, ®Ibid, 103, § Ibid, 105127, 4 Ibid, 103,
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signTE TS A9 g3 gear )
frgsrar garen et mai
“ The body is purified by water, the mind by
truth, the soul by knowledge and austerity, the
reason by wisdom,” '

Besides the impurities due to obvious causes,
the birth or death of Sapindas, or of relatives not
Sapindas, causes impure magnetic eurrents in the
Prapamayakosha and therefore sullies the Anna-
mayakogha. In the case of Sapindas, the impurity
[asts from ten days to one month according to the
caste of the parties concerned. In the case of the
death of little children the impurity lasts for a very
short time.

The relationship of Sapinda ceases with the
seventh remove of relationship through males, In
the case of relations not Sapindas, the impurity
lasts 3 days, or less, decreasing according to
the remoteness of the relationship. During the
petiod of impurity sacrificial oblations, recitation
of mantras, and some other religious duties have
to be siven up. No one must eat the fgod of, or
toseh, one impure. Dot the Elll-:-'-'r_.'!'ril‘t!“-'n vary mucly in
1'!-.:1_-{-. P o 1,0 sty N 1

- . 1"
5 dootho O Rered et ol Hhe oo
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Further details may be studied in the Smiyitis,
wand may be applied by the student to his own life,
in confermity with caste and family customs and
having regard to the changed conditions of life,
Iifections diseases of all kinds run riot where the
rules of individual purity are disregarded, and where
houses, clothes and articles in dally use are not
szrupulously cleaned.  Modern science s re-estab-

I:'shing, with infinite laboar and pains, the facts on
which these ancient rules were based, and a clear
understanding of the reason for their imposition
will render obedience to them willing and cheerful.



CHAPTER IV.
THE Five DAILY SACRIFICES.

The application of the great Law of Sacrifice
to the daily life of the Aryan was made by the
laying down of rules for making sacrifices, by which
he gradually learned to regard himself as part of &
connected whole, a whole of which the parts were
mutually interdependent, owing to each other’s
mutual aid and support. When this lesson had
been thoroughly assimilated, then, and then only,
might the man lay aside these doties, entering on
the life of the Sannyisi, who, having sacrificed all
his possessions and himself, had nothing left to
offer.

The various bodies or vehiclesofman are nourish-
ed and helped to grow severally, by the initial
energy received from parents, by food, by sym-
pathy and help from his fellow-beings, by mag-
netic influences, and by knowledge and illumina-
tion. He therefore owes a fivefold debt to nature;
and it is but meet and proper that, if he would
flourish, he should fully recognise his indebted-
ness and do his best to pay back his debt,
As stated before, he is not an isolated creature,
and his whole wellbeing depends upon his co-opera-
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tion with nature, which works not so much for the
exaltation of individvals as for the steady evolution
of all creation, The sacrifices prescribed by Hindu
law-givers are nothing more than &n enumeration
of the duties which thus devolve on every man.
They embrace all the planes of his existence, and
are therefore conducive to his highest growth.

There are thus five agrgr, Mahiyajfidh, great
sacrifices,to be offered every day,and seven qrg=au,
Palkayajiidh, literally cooked sacrifices, occurring at
stated intervals. In addition to these, there are the
fourteen Shrauta sacrifices, divided into sfFdar,
Haviryajnah, offerings of grains; etc, and sre=gr,
Somayajhil, offerings of Soma. Some of these are
of daily, others of nccasional, obligation.

The five great sacrifices are as follows :—

1. mpag: DBrahmayajnah, called alse Te=a:,
Vedayajitah, Sacrifice to Brahman
or the Vedas.

2. #¥gam:  Devayajfialy, Sacrifice to Devas,

3. fgagm:  Pitpiyvajiiak, Sacrifice to Pitris.

4. wAgg: Bhitayajiiah, Sacrifice to Bhitas.
5. #asamm: Manushyayajiah, Sacrifice to men,

These are laid down by Manu among the duties
of the householder.
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sTenryH Egrae: fogmmey adm
BT 44T wivilar qAaTsRiggERY |
* L, * # L

WEA W EH WY NYIAEAAT A
. IRER gA WTOH o 05T AFOATTET 0
wirSTA FAr §17: At AT aiE: |
w3 g7 fwrsaret sifed [Aaadom o
ETIeara Mag: ey 94g ®aim |
& Wi g { el a0
“ Teaching 15 the Brahma sacrifice, Tarpana {the
offering of water) is the Pityl sacrifice, Homa {the
pouring into the fire) the Deva sacrifice, Bali (food}
is the Bhita sacrifice, hospitality to guests the
Manughya sacrifice.

“ They call the five sacrifices Ahuta, Huta, Pra-
huta, Bralimya-huta, and Prashita.

" Japa is Ahuta, Homa is Huta, the Bali given
to Bhitas is Frahuta, respectful reecption of the
twice-boru is Brahmya-huta, and the Pitpi-tarpana
is Prashita.

“[et a man ever engage in Veda stody, and in
the rites of the Devas ; engaged in the rites of the
Tievas, he supports the movable and immovable
kingdoms.”

And again—

L Menswampiti, 1i, T, T8—73,
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oA ek 397 anrafaaaeryr |
ST HEIEOAEPE: wA [AAEar
encargariaesfy SATTEAnEy |
fsgraa gaerdan® simdon ot
“The Rishis, the Pitris,the Devas, the Bhitas and
gucsts expect (help) from the householders : hence
he who knows should give to them.

" Let him worship, according to the rule, the
Rishis with Veda study, the Devas with Homa, the
Pitris with Shriddha, men with food,and the Bhitas
with Hali”

We have here very plainly indicated the nature
of the sacrifices to be offered; the sacrifice to
Frahman, called also that of the Vedas and the
Righis, is study and teaching : this is a duty every
man owes to the Supreme—to cultivate his intel-
lirence and to share his knowledge with others,
Every day the Aryan should devote a portion of
time to study ; the man who lives without daily
study becomes frivolous and useless, This duty is
enjoined by the first of the great sacrifices.

Then comes the sacrificetothe Devas—the recog-
nition of the debt due to those who guide nature,
and the “feeding” them by pouring ghee into
the fire, the Homa sacrifice. The Devas are nour-

¥ Manyempiti, iii, $0, BI,
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ished by exhalations as men by food, their subtle
hodies needing no coarser.sustenance.

The sacrifice to the Pitris follows, consisting of
the offerings of cakes and water. The Pitris are the
song of Marlchi and the Righis produced by Manu,
and are of many classes, the progenitors of the
various divine and human races. From the Somasad
Pityis the Sidhyas and pure Brihmanas are de-
scended, and from the Agnishvitta Pitris the Devas
and also some Brihmanas. The Daityas, Dinavas,
Yakshas, Gandharvas, Uragas, Rikshasas, Suparnas
and Kinnaras descend from the Barhishad Pityis,
as do also some Brihmagas. The Pitgis of Kshat-
triyas are the Havirbhuks, of Vaishyasthe Ajyapas,
of Shiidras the Sukilins. Countless descendants
become associated with them, so that the sacrifice
may be said to be to ancestors. In this a man is
tanght to remember the immense debt he owes the
past, and to regard with loving gratitude those
whose labours have bequeathed to him the accu-
mulated stores of wealth, learning and civilisation,
He is reminded also of the time when he will pass
into the great ancestral host, and of his duty to
hand down to posterity the legacy he has received,
enriched, not diminished, by hiz life. The full
meaning of descent from Pityis is ascertainable ﬂnlr
b}' study of occult science,
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The sacrifice to Bhiitas consists of Bali, or offer-
ings of food placed on the ground in all direc-
tions, intended for various beings of the invisible
worlds, and also for stray animals of all kinds and
wandering outcasts and diseased persons. The in-
junction as to this should be remembered :

AT o QIAArAT & ST SrInEm |
qraami gtni ' gaRETEE

*“ Let him gently place on the ground {food) for
dogs, outcasts, Shvapachas, those diseased from
sins, crows and insects.”

It is not to be thrown down carelessly and con-
temptuously, but put there gently, so that it may
not be soiled or injured, It is a sacrifice, to be re-
verently performed, the recogmition of duty to in-
furiors, however degraded.,

Lastly comes the sacrifice to men, the feeding of
guests—or generally of the poor—the giving of food
to the houseless and the student :

TATOERATATAY TIAraRe |
Pt o FmtT yarfifermraido ot

“ The Bali offering made, let him feed first the
gruest, and let him give food, according to rule, to a
beggar and a student.”

In this man is taught his duty to his brother-men,
his duty of brotherly help and kindness. He feeds

L Mapnsmpiti, iti, 92, B Ibid, iii, 94,
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humanity in feeding some of its poorer membérs,
end learns tenderness and compassion.  The giving
of food is illustrative of all supply of human needs,
Manushyayajiia includes a// philanthropic actions,
As in the old days, want of food was the chief want
of man, that is mentioned prominently. The coms
plexities of life have given rise to other wants now,
But they are all included in the Manuoghyayajna,
provided they are legitimate wants, and it becomes
the duty of each man to remove them, so Far as lies
in his power,

Thus these five great sacrifices embrace man’s
duty to all the beings round him ; and the man whao
truly performs them, in spirit as well as in letter,
day by day, is doing his share in turning the wheel
of life and is preparing for himself a happy future,

We may glance briefly at the other sacrifices.
The Pakayajhas are seven in number :

L s Pitpishraddham.

2. QISR Piérvana Shraddham,
3. STESI Ashtaka,

4wt Srévani.

5. W Ashvayujih

G, wragraf Agrahiyani.

2, et Chaitr.

The hrst two of these are ceremonies in honour
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of the Pityis, and have been dealt with in Chapter
Fl. under Shraddha. The remainder, except the
fourth, are now rarely met with,

The fourteen Shrauta sacrifices are as follows :
The seven Haviryajias ;

I.
2.

s gy Agnyidheyam,

CEC] L Agnihotram,

gdgdargd Darshapirnamasam,
LU ﬁgra}rar_lam. -

qrARTEd Chaturmasyam,
megraesy:  Nir(dbapashubandhah,

g e Sautrdmanil.

In tl'lES.ﬁ.‘ milk, ghee, grains of various kinds, and
cakes were offered, and Manu says that a Briihmana
should daily offer the Agnihotra in the morning
and evening, the Darsha and Purnamésa at the
end of each fortnight, the Agrayapa with new
arain—bzfore which the new grain should not be
used—the Chiturmasya at the end of the three
seasons, the Nirudhapashubandha at the solstices?

The seven Somayajfas are :

= a2

Afrgm: Agpgnishtomah.
staimerg: Atyagnishtomaly

— -1 -
TEVT Lol oy,

e 3
4 o+ ol
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5. arwyw: Vajapeyal.
6. sfau: Atirdtrab.
7. WAL Aptory&mah.

In these sacrifices Brahmana priests must be em-
ployed, the number varying with the sacrifice, the
man on whose behalf they are offered being called
the swam:, Yajaménaly; the husband and wife light
the three sacred fires—the Ahavaniya fire on the
east, for offerings to the Devas ; the Dakshina fire
onsthe south, for performing the duties to the Pltris:
the Garhapatya fire on the west; sometimes a
tourth is mentioned, the Anvihirya—and these are
not allowed to go out ; this is the Agnyidhina

ceremony. All the Shrauta sacrifices are offered in
these,

According to some authors the domestic or
household—the Avasathya or Vaivahika—fire is
lighted by the student on his return home when
his pupilage is completed; but on this point there
are many varieties of custom. The Pakayajiias
are offered in the household fire.

A description of the daily life of a Brahmana is
given in the Ahwika Sttravalf, 1 and may be sum-
marised as follows :

I Edited by Pandit Vaidyaukidyaps Vitthala,
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Tusert on p. 207 line 3.

body and of the Vedas, At the dawn he should
rise, follow the Shaucha rules, and take his bath,
then performing Sandhya: Then he should perform
the Agnihotra, and worship the Devas and the
(rurus (teacher and parents).  After this he should
study the Vedas and Vedafigas, Then he should
work for those dependent on him—parents, gury,
wife, children, relatives, iriends, the.aged, infirm,
and friendless poor, and those who have no means.
Then he should bathe, perform the mid-day
sandhyd, feed the Pityis, Devas, men and animals,
and take his own meal. After this he should read
Purinpas, Itihdsa, and Dharmashéistras, aveiding
idle talk and discussion. Then he should
go out, visit temples and friends, returning to his
evening Sandhyd and Agnihotra, After this he
should eat, attend to any family duties and retire
to bed, after a briefl 1eading of the Vedas, Any
special duty should be attended to when it presents
itself; as to these no rule can be laid down.

The general principle of this is that a man's life
should be orderly, regulated, and balanced, due

time being given to each part of his duty, so that
none should be slighted or omitted, and none
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He should wake up in the Brihmamuhtrta! and
think of Dharma and Artha, of the evils of the
zllowed to monopolise his time, Above all he
should realise the idea that man has no separate
individual existence, but is indissolubly linked with
the universe, and his whole life must be a life of
sactifice and duties,if he is to fulfil the very law of his
being, Such deliberate regulation of life is wise—
recessary, even, if the most is to be made of life—
and conduces to peacefulness and absence of hurry,
In modern life the details cannot be carried out,
but the general principle of regularity, balance and
a snstained spirit of sell-sacrifice and duty should
ke maintained, so that all-round and harmonious
progress may be made,

1 There are thirty Muhdrtas in 24 hours, o Mubdrta being 43
mnutes, The Brahmambhirta is the third Mubdrta of the last
guarter of the night,




CHAPTER V.
WORSHIP.

We have already seen that the work of the
Devas was recognised and duly honoured among the
Aryans, and that the duty of sacrificing for their
support was regularly performed. But the truly
religious man's relations with the invisible Powers
are not confined to these regular and formal sacri-
fices. Ishvara Himsell, the Supreme Lord, will
attract the heart of the thoughtful and pious man,
who sees, beyond these many ministers, the King
_I-Ii'ms::lf, the ruling Power of His universe, the life
and support of Devas and men alike, It is towards
Him that love and devotion naturally rise—the
human spirit, who is His offspring, a fragment of
Himself, seeking to rise and unite himself to his
Parent, These feelings cannot find satisfaction in
sacrifices offered to Devas, connected as they are
with the outer worlds, with the Not-Sell ; they seek
after the inner, the deepest, the very Sclf, and
remain oravivg and pmsatisfed unpti] they rest fn

Flim,

L
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and iz not only due from man to the source of his
life, but is a necessary stage in the evolution of all
those higher qualities in the Jivtma which make
possible his liberation and his vnion with the
Supreme. An Object of worship is therefore neces-
sary to man.

That Object will always be, to the worshipper,
the Supreme Being. He will know intellectuaily
that the Object of his worship is ¢ Form of mani-
festation of the Supreme, but emotionally that Form
is the Supreme—as in truth it is, although the
Supreme includes and transcends all forms,

Now a Form is necessary for worship. The
Nirguna Brahman, the Absolute, the All, cannot be
an Object of worship. It is not an Object, but is
beyond all Subject and Object, including all, in-
scparate. But from THAT

et s sIges R e n
"Words return with the mind, not having
reached.”

Words fall into silence, mind disappears, It is
ail in all -

The Sagupa Brahman may be the Object of
worship for those whose minds are of a metaphysical

1 Taittirfyep. I1. iv, 1.
T4
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nature, and who find rest and peace in the contem-
plation of Brahman in His own nature as Sat-Chit-
Ananda, the Universal Self, the One, the Supreme.
Such contemplation is worship of a lofty kind, and
is peculiarly congenial to philosophic minds, who
find in it the sense of peace, rest, unity, which they
cannot feel in any more limited conception, But
to most it is easier to rise to Him through His
manifestation as the Lord and Life of His worlds,
or through one of the manifestations, as Mahideva,
Nardyana, or more concrete yet, Shri Riama or Shri
Krishna, or other embodiment. These arouse in
them the Bhakti, the love and devetion, which the
other conception fails to stir, and all the tendrils of
the human heart wind themselves round such an
image, and Jift the heart into Ananda, into bliss
unspeakable.

Whether one of these two ways is the better is an
oft-disputed question, and the answerers on either
side are apt to be impatient with those on the other,
intolerant of the uncongenial way. But the answer
has been given with perfect wisdom and all-em-
bracing comprehension by Shri Krishna Himself,
Arjuna was troubled by the question, five thousand
years ago, and put it to his divine Teacher :

TT AATLTR T AIRISTT TG |
qArcnsIRsgT J%l F Grairsar: o
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wrangrTare |
T A% w0 o A ARy I |
syl JTATT AT 7 gYRaAT Jar
W s T |
IR AR W FTEUREE
A e g9 Gagea: |
W WA Al aTgaigs @ i
EBOISTHy CRqT AR R aaqd 1
STSATRI (% Mg aE gargeac 1
A 0T HANN ATY Goaqeq Heqd |
WASAAT A AP /AT I 1
aqrAR gEEal TEaaErETTI |
AIHH A Ty ssariasaaard ot
“ Those Bhaktas, who, ever controlled, worship
Thee, and those also ( who worship ) the Inde-
structible, the Unmanifested, of these which are the

more skilled in Yoga ?
“ The Blessed Lord said :

“ They who with kanas fixed on Me, ever con-
trolled, worship Me, with faith supreme endowed,
these I hold as best in Yoga,

“ They who worship the Indestructible, the
Ineffable, the Unmanifested, the Omnipresent, the
Unthinkable, the Unchangeable, the Immutable,
the Eternal,

1 Bhagavad (itd. zii 1-7.
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“ Renouncing and subduing the senses, every-
where equal-minded, in the welfare of all creatures
rejoicing, these also come unto Me.

* Greater is the difficulty of those whose minds
are set on the Unmanifested |, for the path of the
Unmanifested is hard for the embodied to reach.

“Those verily who, renouncing all actions in Me

and intent on Me, worship, meditating on Me with
whole-hearted Yoga,

* These I speedily lift up from the ocean of
death and existence, O Pirtha, their minds being
fixed on Me.”

This is the final answer; both achieve, both
gain Multr, but the worship of Ishvara in a Form
is easier than the worship of Him without a Form,
and escape from the cycle of rebirth 1s easier for
these who thus worship.

The simplest form of worship is that generally
spoken of as F0j4, in which an image represent-
ing some divine Form is used as the Object, and
the Being thus represented is adored ; flowers are
used, as beautiful symbols of the heart-flowers of

love and reverence ; water is sanctiied with a
mantra, poured on the image, and sprinkled over the
worshipper ; a mantra, in which the name of the
Object of worship ocgurs, is repeated inaudibly a
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cettain number of times, and the invisible bodies
are thus rendered receptive of His influence,
as before explained {see p 168 ). Then the
worshipper passes on according to his nature into
spontaneous praise of prayer, aspiration and
meditation, and becoming oblivious of the external
bject, rising to the One imaged in that object,
and often feeling His presence, becomes suf-
fused with peace and bliss. Such worship steadies
the mind, purifies and enncbles the emotions, and
stimulates the unfolding of the germinal spiritual
faculties,

The nse of an image in sach worship is often
found most helpful, and is well-nigh universal, It
rives an object to which the mind can at first be
directed, and thus steadiness is obtained. If it be
vell chosen, it will attract the emotions, and the
symbals, always present in such an image, will direct
the mind to the characteristic properties of the
Object of worship

Thus the Lingam is the symbol of the great
Pillar of Fire, which is the most characteristic mani-
(estation of Mahlddeva, the destroying element
svhich consumes all dross but only purifies the
frold. The four-armed Vishgu represents the pro-
tecting support of the Deity, whose arms uphold
znd protect the four quarters, and the objects held
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inn the hands are symbols of His creative, ruling,
destroying, forces, and of the universe He governs.
The Shalagrima is used in the household as the
symbol of Vigshnu. But all thesearealready familiar.

When the worshipper passes from the external
worship to the internal, the image is reproduced
mentally and carries him on into the invisible
world, where it may change inte a living Form,
animated by the One it represents. Further, a
properly prepared image—sanctified by tmantras
and by the daily renewed forces of the worship-
per’s devotion—becomes a strong  magnetic
centre from which issue powerful vibrations,
which regularise and steady the invisible bodies
of the worshipper, and thus assist him in gaining
the guiet aund peaceful conditions necessary for
effective prayer and meditation,

Apart from these definite uses, the Bhakta feels
a pleasure in contemplating such an image, similar
in kind to, but greater in degree than, any one finds
in having with him the picture of a beloved but
absent friend.

For all these reasons, no one should object to the
use of images in religious worship by those who
hnd them helpfol ; nor should any one try to force
their use on those who are not helped by them,
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Tolerance in these matters is the mark of the truly
religious man.

The special Form to which Pijd is addressed is
sometimes the Kuladeva, or Kuladevi, the family
Deva or Devi, and sometimes is the one chosen for
the worshipper by his Guru, or chosen by himself
as the one which most appeals to him, This Form
is the [shtadeva, the Deva sacrified to, or desired.

Other forms of worship are generally classed
under the name Updsani. Flowers are not employ-
ed, nor is an image necessary, though it is often
used, for the reasons already given. The daily
Sandhyd is a form of such worship in which all
students should be properly instructed. Itis of
two types, Vaidika and Tantrika, and varies accord-
ing to caste and family customs. The complicated
Sandhya ceremony as performed nowadays in vari-
ous parts of India does not exactly represent the
oldest form of it, as taught in the Taittiripa Brdk-
mmans, and the early Smritis. But the Arghyapra-
dina to the Sun and the meditation on and recita-
tion of the Gayatri, which form the heart of the
ceremony, are the oldest parts of it too. Unless it
is performed at the proper Sandhyds it cannot be
of much profit to the performer, A Sandlyl is the
meeting point of two periods f time, great or small,
or of two different states of one and the same
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subject. It is the teaching of the ancient Rishis

. of India that at Sandhyds there {s always a special
manifestation of force which vanishes when the
Sandhya is past.

The broad features are :

1. Achamana and MArjana, purilying the body
with water sanctified by a Mantra.

2. Pripiyama, control of the breath.

3 Aphamarshana expiatory of all sins to which
the Ego,not the Personality, isattached ; the worship-
per goes back in mind to the time when there was
no manifestation and no sins,

4. GAyatri, either Vaidika or Téntrika, followed
by

5. Worship of the Sun-God—Arghya and
Upasthina,

6. Japa, recitation, & certain number of times,
of the Mantra of the Ishtadeva, including adoration
and salutation,

The Vaidic sacrifices and samskaras are mostly
out of use, but this Sandhya-Vandana is a living
thing, the last rempant, and the student must
jealously keep to it and must perform it every day,

Another kind of Uplsand is meditation, and the
treatise of Patanjali, the Pdrafifalasdirdpi, should
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here be carefully studied, when the time for sys-
tematic meditation arrives. In student days the
due performance of Sandhy4 and of some form of
Poja may suffice, but the theoretical outline of
the practice of meditation may be given. Says
Patanjali ;

gAY AT -
CRIAERTIAsErIFI o

“Yama, Niyama, Asana, Prapiyama, Pratydhira,
Dhérana, Dhyana, Samidhi—the eight limbs."”
The first two of these, Yama and Niyama, have

to do with conduct, for without good conduct and
[urity there can be no meditation.

ANyarga ERErArIer @t 12
* Harmlessness, truth, honesty, chastity, absence
.f greed—(these are) Yamas,”

MSEHAIET et tgraiT Framr: (8
“ Purity, contentment, austerity, Veda study,
yearning after [shvara—{these are) Niyamas."

These qualities acquired, a man may sit for medi-
tation, There are two preliminaries. Any posture
which js steady and pleasant is suitable

FergmAreay 14

1 Opoeit, 4,20, 9Ibid 30, 8 fbid, 32, & Jbid, 48,
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“ Firm, pleasant—(that is) Asana."

PraindyAma is the regulation of the breath, and
this has to be learned from a teacher,

Then comes the immediate preparation, the clos-
ing of the senses against external objects, and the
drawing of them and placing them in the mind :
this is Pratyahéira.

Now follows meditation proper, consisting of
three stages, Dhirana, Dhyédna and Samidhi.

Eqasyiaer yroom (!
“ The binding of the mind to {one) object is
Dharana”

This is concentration, the steadying of the mind
on one point, in one place, so that it is fixed, one-
pointed. Only such a mind can pass on to Dhydna,

& gRAFRITA S 2
“ The steady (and uninterrupted) flow of cogni-
tion towards that (object) is Dhyana,”

When this is reached, the mind, fixing itself thus,
loses the conscicusness of itsellf and remains identi-
fied with the object of thought, and this state is
Samadi,

wrArdnsTdig erEageliy gant:

1 Ihid, iii. 1. 2 Ifhid, 2, 8 Ihid, 8.
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* That same (Dhy4na) showing the object only,

and devoid, as it were, of self-conscicusness, (is)
SamAadhi.”

These are the preparations for and the stages of
meditation. By this 2 man rises to knowledye; by
this he loses himself in the divine Being he wor-
ships; by this he disenages himself from the bonds
of action. Witkout meditation no truly spiritual
life is possible,

Manu has declared, after describing the life of
the Sannyisi :

v afAsqugaeiTmeas |
T HAATA R R G RREISTT I
“ All this that has here been declared depends
on meditation : for no one who does not know the
Supreme Self can fully enjoy the fruit of rites.”

It is therefore a thing to be looked forward to
and prepared for, and every student who desires
the higher life should begin his preparation by
practising Yama and Niyama.




CHAPTER VI.
THE Four .ﬁsnmnms._

The student will have noticed the extremely
systematic and orderly arrangement of life which
characterises the Sanitana Dharma. [t is in full
keeping with this, that the whole life should be
arranged on a definite system, designed to give
opportunity for the development of the different
sides of human activity, and assigning to each
period of life its due occupations and training.
Life was regarded as a school in which the powers
of the Jivitmi were to be evolved, and it was well
or ill spent according as this object was well or
1l achieved. -

The life was divided.into four stages, or-Ashramas;
that of the =mgand, Brahmachari, the student,
bound to celibacy ; that of the weey:, Grihasthah,
the householder; that of the grageg:, Vanaprasthah,
the forest-dweller ; that of the gwggt Sannyisi,
the ascetic, called also the &5 Yatih, the controlled,
or the endeavourer,

B RET AAWEAT AU )
oA AT ggaprEn: W

1 Muaugmypiti, vi, 87,
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“The Student, the I:Iﬂusehn]der, the Forest-
Iweller, the Ascetic—these, the four separate orders,
spring from the Householder.”

A man should pass through these regularly, and
1ot enter any prematurely, Only when each had
agen completed might he enter the next

arndia T a1 T i agrEne |
WAl qeeaTRRATa
“ Having studied the Vedas, or two Vedas, or
even one Veda, in due order, without breaking
celibacy, let him dwell in the householder order?

ReTE] A YRR
BTTAEN AYTTEH HFLOH qarsran ul
" When the householder sees wrinkles (in his

slziny and whiteness {in his hair) and the son of his
suit, then let him retire to the forest,”

Wy o Ay geirs aromg: |
gadRrgEr AT wmeR g, aftaRy 0?
“ Having passed the third portion of life In the
forests, let him, having abandoned attachments,
wander {as an ascetic) ¢he fourth portion of life.”

This succession is regarded as so important for
the due development of the Jivatma, and the proper
otdering of society, that Manu says:

P —

1 Maayanpith. il 2, 2 Tk, vL B, 3 Idid, 33.



[ 222 ]

T FEST WIS suT T |
WATHEAT 9T KW A ey Favemy: §

fu PL tw:ca-hnnﬂman who seeks Moksha without
havtng studied the Vedas, without having produced
“offspring, and without having offered sacrifices,
goeth downwards.”

The offering of sacrifices, we shall see, is the chief
duty of the forest-dweller, and therefore indicates
the Vinaprastha state.

In rare and exceptional cases a student was
allowed to became a Sannyisi, his debts to the
world having been fully paid in a previous birth ;
but these rare cases left the regular order unshaken.
Strictly speaking, indeed, even he was not called a
Sannyfst, and did not receive the initiations of
Sannydsa proper; but was calleda Bila or Naishthika
Brahmachari like Shuka and the Kuméira Rishis.
The great multiplication of young Sannyasis found
in modern days is directly contrary to the ancient
rules, and causes much trouble and impoverishment

of the country.

We will now consider the Ashramas in order,

The student life began, as we have seen, with the
Upanayana ceremony, the boy being then com-
mitted Lo the care of his teacher, with whom he

1 Marusmriti, 37,
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lived while his pupilage continued. His life there-
after was simple and hardy, intended to make him
strong and healthy, independent of all soft and
luxuricus living, abstemious and devoid of ostenta-
tion. He was to rise before sunrise and bathe,
and then perform Sandhyd during the morning
twilight till the sun rose ; if it rose while he was
still sleeping, he had to fast during the day, perform-
ing Japa. Then he went out to beg for food, which
was placed at his teacher's disposal, and was to take
the portion assigned to him cheerfully :

THITT (HemureaTEeEa, |

vy genmHIte qfEre g o

afwd gra frell WA o el )

SOTAE g Ag=agwd ArauieE o

% Let him ever honour (his) food, and eat it with-
put contempt ; having seen it, let him be glad and
pleased, and in every way welcome it.
“ Food which is honoured ever gives strength

and nerve-vigour ; eaten unhonoured, it destroys
both these.”

The day was to be spent in study and in the
service of his teacher :

FATRAT TEOT FEGAgOTET ¢ 97 |
FATTEAGA AIMAIATAER fgag = 12

1 Madworridi, 1 B4, 55, g Ihid, 191.
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% Directed or not directed by his teacher, let him
ever engage in study, and in doing benefits to his
preceptor.” .

At sunset he was again to worship till the stars
appeared. Then the second meal was taken.
Between these two meals he was generally not to’
eat, and he was enjoined to be temperate as to his
food.

MARTAAIESTAS S qNRATHE. |
g FERAAE IRTAitgRgg W

* Over-eating is against health, long life, (the
attainment of } heaven and merit, and is disap-
proved by the world; therefore let him avoid it."

The rules laid down as to his general conduct
show how frugality, simplicity and hardiness were
enforced, so that the yonth might grow into a
strong and vigorous man ; it was the training of a
nation of energetic, powerlul, nobly-mannered and
dignified men.

qRIFg AT W TRgATed TaifE |
QI S it aat S feaRe )
SPIFASIA ARAFUTIE IO |
W H1T W A0 F AAA e
T o AHAM W 9RE A |
o W HeArEEAETaE U W |

1 Manugirpiti, 57.
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e wafta ooy o o eRaan, e |
IR CR-FUTCAT (T AR 1)
A [Font Ferard AW gwAwme: |
WTRAIRANRAT 7% gAY oy a
“Let him refrain from wine, meat, perfumes,
rarlands, tasty and savoury dishes, women, all
acids, and from injury to sentient creatures.

“From unguents, collyrium to the eyes, the
wearing of shoes and umbrellas, from lust, anger
and greed, dancing, singing and playitig on musi-
cal instruments,

* Dice-playing, gossip, slander and untruth, from
staring at and touching women, and from striking
uthers.

“ Let him always sleep alone, and let him not
waste his seed; he who from lust wastes his seed,
cestroys his vow.

“ A twice-born Brahmachiri who loses seed in
sleep without lust, having bathed and worshipped
the sun, should repeat the fgik, godm etc. three
times."”

The student will see that all the injunctions of

Manu above quoted apply perfectly to the present
day, except the prohibition as to shoes and

-_—

1 Mannswueiti, i, 177—18L.
15
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umbrellas. Changed social conditions make modi-
fications necessary on this point, as well as on
certain other matters not included in the quotation,

The great stress laid upon chastity and purity
during youth is due to the fact that the vigour and
strength of manhood, freedom from disease, heal-
thy children, and long life, depend more on this one
virtue of complete continence than on any other
one thing, self-abuse being the most fertile breeder
of disease and premature decay. The old legis-
lators and teachers therefore made a vow of
celibacy part of the obligation of the student, and
the very name of the student, the Brahmach#ri,
has become synonymous with one who is under a
vow of celibacy. The injunction quoted above, to
avoid dancing, singing, playing on musical instru-
ments, dicing, gossip, staring at and touching wo-
tnen, has as aim to keep the lad out of the com-
pany and the amusements that might lead him
into forgetfulness of his vow, and into temptations
for its breach. The simple food, the hard work,
the frugal living, all built vp a robust body, and
inured it to hardships.

Over and over again Manu speaks on this:

gisgro frear fAghergeiog |
aan aaarfaeiRergy aiwarm o

1 WMunwsmeitd, i, 83,




17 )
- “Let the wise man exercise assiduity in the

restraint of the senses, wandering among alluring
cbjects, as the driver (restrains) the horses "

g8 FAFFaurd o9 W 75T
FTFHAIIETT I Twea T, i |
“ Having brought into subjection all his senses,
and also regulated his mind, he may accomplish
all his objects by Yoga, without emaciating his
body."” ! :
The Chhdndogyopanishat declares that Vajna,
Ishta, the feeding of the poor, the dwelling in
farests, are all summed up in Brahmacharya, and
that the third heaven of Bralhima4 is only thus ob-
tained.®

The practice of self-control and complete con-
tinence was rendered much more easy than it
vcould otherwise have been, by the care bestowed
on the physical development and training of youth
Ly physical exercises and manly games of all kinds,
In the Rémdyana and the Mahdbiidrata, we read
of the way in which the youths were practised in
t1e use of weapons, in riding and driving, in sports
and feats of skill. These physical exercises formed
a definite part of their education, and contributed
t3 the building uwp of a vigorous and healthy frame.

1 Meawempii. 100, E Lee. cit. VLI, iv, 3 and v, 1—d4,
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Having thus fulfilled, in study and strict chas-
tity, the student period, the youth was to present
his teacher with a gift, according to his ability, and
return home to enter the household life,

Then, and then only, he was to take a wife, and
the responsibilities of man’s estate. After mar-
riage, preat temperance in sexuval relations was
enjoined, marital connexion being only permissible
on any one of ten nights in a month (see Manw, iii.
45—49). Women were to be honoured and loved,
else no welfare could attend the home :

fegPagiamRa: sfafEIwyr
TYAT AR W ATH A
uY WG TIAH AT T PIAL
Y ATET T TEA SRR IR R 8
Hreisy WA o ATy e, |
o W g auE T atg wga w
“They must be honoured and adorned by fathers,
brothers, husbands and brothers-in-law, desiring

welfare,
“Where women are honoured, there verily the

Ievas rejoice ;, where they are not honoured, there
indeed all rites are fruitless,

“Where the female relatives grieve, there the
family quickly perishes ; where they do not grieve,
that family always prospers.”

1 Manusmpiti, iii. §5—57.
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HEET A AT WRT ATal wEiy W g
QST G e weari T ¥ W'
“In the family in which the husband is contented

with his wife, and the wife with the husband, there
happiness is ever sure”

The Grihastha is the very heart of Acyan life ;
avery thing depends on him.
gl Arg Fariaes ot Al wsaT
HUT YEETRASY Ti=q [arAar: 0t
“As all creatures live supported by air, so the
ather orders exist supported by the householder,”
gy SFOR FpgATOUE: 1
ey Twy Wy g DA iy
quy Afiar: 9 Qi @ afegta
aimaiEo: S Teey anth dRaE 8’

“Of all these, by the precepts of the Veda-
Shruti, the householder is called the best; he
verily supports the other three.

“As all streams and rivers flow to rest in the
ncean, 5o all the Ashramas flow to rest in the house-
holder.”

Hence the householder is the best of the orders,

vamrgdy gft. He has the duty of accumulating
wealth—in this the Vaishya is the typical house-

i Manmrmgpiti. 60, ®Ibid, 77, ¥ Ihid. 39 -0,
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holder—and ‘of distributing it rightly. Hospitality

is one of his chief duties, and in this he must never
fail,

Ao affers ars wdt - ggar
TATAIG AR 7F AT HUET W

“GGrasses, earth, water, the kind word, these four
are never lacking in the houses of the good.”

He must ever feed first his suests, Brihmanas,
his relatives and his servants, and then he and his
wile should eat, but even before these he should
serve brides, infants, the sick, and pregnant
women.,?

The householder must duly offer the five great
sacrifices, and by Brihmana householders the
duty of the monthly Shraddhas should be observed.?
The Brihmana should maijntain hisstudies, and not
follow occupations which prevent study, but earn
his living in some business that does not injure
others* Careful rules are laid down for conduct,
which will be dealt with in Part 111, as they belong
to the general conduct of life, the householder
being the typical buman being. His special
virtues are hospitality, industry, truth, honesty,
liberality, charity, purity of food and life,. He may
enjoy wealth and luxury, provided he give alms.

1 Manrnemefil 10H. 3 J;drt'-:i. 114—116,
¥ riid, iv. 17, & Fhid, 2, |
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The householder may quit the household life,
and becomea Vanaprastha,going to the forest, when,
as before said, he is growing old and has grand-
children. His wife may go with him, or remain
with her sons, and he goes forth, taking with him
the sacred fire and sacrificial instroments, His
Juty to the world is now to help it by prayer and
sacrifice, and he is accordingly to continue to offer
the five daily sacrifices, together with the Agni-
hotra, the new . and full moon sacrifices and
others. The rule of his life is to be sacrifice, study,
justerity, and kindness to all :

erreara Frges: ST i G-

AT R S AT e il

“Let him ever be engaged in Veda study, con-
trolled, friendly, collected ; ever a giver, not a
receiver, compassionate to all beings,”

This simple ascetic life leads him on to the last
stage, that of the Sannyist, the man who has re-
nounced all.  He no longer offers sacrifices, having
ziven all his property away: he lives alone, with
tree for shelter, his life given to meditation.

WAFATHRT: ST ARSRTAIR )
TIYRTISTFTFRN gErfrgamREe: nt

1 Manusmpiti. vi. 8, -8 Jhid, 43,
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“Let him be without fire, withotut dwelling, let
him go to a village for food, indifferent, irm of
purpose, a Muni of collected mind.”

Then follows a beautiful description of the true
Sannyési:

WA JO0 aTaasE siEae
K1 wevere At et aar
Tietn Freeqd TWIH ¥ [AA
TR IO ATIR SAE Y
TR EraTe AIAHAT S
% A JeAnEre 4 Hiw FTEA 0
T A H’fﬁﬁﬁﬂ_f!’ FUS T+
HATRITRIRE & o graagui $9q 1
srsreRdErOE T FreT Fofa:
ST SEAn BTl fsuEe W

“ Let him not wish for death, let him not wish
for life, let him wait for the time, as a servant for
his wages.

“ Let him set down his foot guided by sight, let
him drink water strained through a cloth, let him
speak words purified by truth, let him act governed
by reason.

“Let him endure harsh language, and let him
not insult any one; nor for the support of his body
let him make an enemy of any one.

1 Manusmypiti. 45—49,
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Let him not return anger to the angry, let him
bless when cursed ; let him not utter lyving speech,
scattered at the seven gates.

“Rejoicing in the Supreme Self, sitting indiffer-
ent, refraining from sensual delights, with himsclf
for his only friend, he shall wander here, aiming at
liberation.”

He is to meditate cunstantﬂr on transmigration
and suffering, on the Supreme Self and Its presence
in high and low alike, to trace the Jivatma through

its many births, and to rest in Brahman alone
Thus doing, he reaches Brahman.

Such were the four Ashramas of Santana Dharm a,
designed for the training of man to the highest
etids. In modern days they cannot be completely
revived in their letter, but they might be revived
in their spirit, to the great improvement of modern
life, The student period must now be passed in
school and college, for the most part, instead of in
the Ashrama of the Guru ; but the same principles
af frugal, hardy, simple living might be carried out,
and Brahmacharya might be nmiversally enforced.
The Grihastha ideal, commenced at marriage, might
be very largely followed in its sense of duty and
responsibility, in its discharge of religious obliga-
tions, in its balanced ordering of life, in its recognis



[ 234 ]

tion of all claims, of all debts. The third Ashrama
could not be lived in the forest by many, and the
fourth Ashrama is beyond the reach of most in
these days; but the idea of the gradual withdrawal
from worldly life, of the surrender of the conduct of
business into the hands of the younger generation,
of the making of meditation, study and worship
the main duties of life—all this could be carried
out. And the presence of such aged and saintly
men would sanctify the whole community, and
would serve as a constant reminder of the dignity
and reality of the religious life, setting up a noble
ideal, and raising, by their example, the level of
the whole society,

A life which is well-ordered from beginning
to end—that is what is implied in the phrase “ The
four Ashramas.” Two of them—namely that of
the student and that of the householder—may be
said to represent in the life of an individual that
outward-going energy which carries the Jiva into
the Pravritti Marga. The two later stages—the
life of the Vinaprastha and that of the Sannyisi—
these are the stages of withdrawal from the world,
and may be said to represent the Nivpitti Marga
inn the life of the individual. So wisely did the
ancient ones mark out the road along which a man
should tread, that any man who takes this plan of
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life, divided into four stages, will find his outgoing
and indrawing energies rightly balanced. First,
the student stage, properly lived and worthily
carried out; then the householder stage, with all
its busy activity in every direction -of worldly
husiness ; then the pradual withdrawal from acti-
vity, the turning inward, the life of comparative se-
clusion, of prayer and of meditation, of the giving
of wise counsel to the younger generation engaged
in worldly activities; and then, for some at least,
the life of complete renunciation.

It muost not be forgotten that the passing
through these Ashramas and the reaching of libera-
tion has for its object—as we may see from the
stories of Muktas in the Puripas and Itihasas—the
helping on of the worlds, and the co-operating with
[shvara in His benevolent administration, and His
guidance of evolution. In the outward life of
Sannydsa the Jivitmi learns detachment and in-
cifference, but the highest Sanny#sa is that of the
inner, not that of the outer life, in which a man,
who is completely detached and indifferent, mingles
in the life of men for their helping and uplifting.

SIS FARS F1H FHT HAH T 1
g g=mdl o Aot w T FrimdE wirwg: ul

1 Bhagavad GFitd. iv. i,
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“He who performeth such action as is duty, in-
dependently of the fruit of action, he is a Sannyisi
and Yogl, not he that is without fire and rites,”

Such a man lives in the midst of objects of
attachment and is yet without attachment, regard-
ing nothing as his own though possessed of wealth,
He then becomes the ideal householder, whom the

(Grihastha reflects, and verifies in its fullest sense
the dictum of Manu, that the householder ovder is

the highest of all because it is the support of all,
And the houseshold life is only truly lived where a
man sets before himself that high ideal of adminis-
trator rather than owner, servant rather than

master of all.




CHAPTER VII.
THE Four CASTES.

Just as the Four Ashramas serve as a school for
the unfalding of the JivAtma duoring a single life,
50 do the Four Castes serve as a similar school for
its unfolding during a part of the whole petiod of
its transmigrations, Looked at in the breadest
sense, they represent the complete period, but, as
an external system, the Jivitm4 is in them only
for a portion of his pilgrimage, The present
confusion of castes has largely neutralised the use
they once served. [n the ancient days the JivAtm4a
wzs prepared for entranee into each caste through
a long preliminary stage outside Iudia; then he
vsas born into India and passed into each caste to
receive its definite lessons; then was born away
from India to practice these lessons ; usually return-
ing to India, to the highest of them, in the final
stages of his evolution. s

It is necessary to see the great principles under-
lying the Caste Syatem in order to estimate its
alvantages at their proper value; and also in
erder ta distinguish rightly between these funda-
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mental principles and the numerous non-essential,
and in many cases mischievous, accretions which
have grown up around it, and have become inter-
woven with i, in the course ot ages,

The first thing to understand is that the evolu-
tion of the JivitmA is divided into four great stages,
and that this is true of every Jivitmd, and is io no
sense peculiar. to those who, in their outer cover-
ings, are Aryans and Hindus. Jivatmés pass into
and out of the Hindu Religion, but every Jivitmi
15 in one or other of the four great stages. These
belong to no age and to no civilisation, to no race
and no nation. They are universal, of all times
atid of all races,

The frst stage is that which embraces the in-
fancy, childhood and youth of the Jivitmd, during
which he is in a state of pupilage, fit only for ser-
vice and study, and has scarcely any respon-
sibilities.

The second stage is the first half of his man-
hood, during which he carries on the ordinary
business of the world, bears the burden of house-
hold responsibilities, so to say, the accumulation,
enjoyment and proper disposal of wealith, together
with the heavy duties of organising, fraining and
educating his youngers in all the duties of life.
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The third stage occupies the second half of his
manhood, during which he bears the burden of
national responsibilities, the duty of protecting,
Tuiding, ruling, others, and utterly subordinating
his individual interests to the common pgood, even
to the willing sacrifice of his own life for the lives
around him,

The fourth stage is the old age of the Jivitma,
when his accumulated experiences have taught
him to see clearly the valuelessness of all earth's
treasures, and have made him rich in wisdom and
compassion, the selfless friend of all, the teacher
and counsellor of all his youngers.

These stages are, as said above, universal, The
peculiarity of the Sandtana Dharma is that these
{our universal stages have been made the found-
ation of a social polity, and have been represented
by four definite external castes, or classes, the
characteristics laid down as belonging to each caste
being those which characterise the stage of the uni-
versal evolution to which the caste corresponds.

The first stage is rvepresented by the Shiidra
caste, in which, as we shall see, the rules are few
and the responsibilities light., Its one great duty
15 that of service; its virtues are those which
should be evolved in the period of youth and pu-
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pilage—obedience, fidelity, reverence, industry and
the like. .

The second stage is represented by the Vaishya,
the typical householder, on whom the social life of
the nation depends. He comes under strict rules,
designed to foster unselfishness and sense of re-
eponsibility, to nourish detachment in the midst of
possessions, and to make him feel the nation as
his household. His virtues are diligence, caution,
prudence, discretion, charity, and the like,

The third stage is represented by the Kshat-
triva, the ruler and warrior, on whom depends the
national order and safety. He also lives under
strict rules, intended to draw ocut all the energy
and strength of his character and to turn them to
unselfish ends, and to make him feel that every-
thing he possesses, even life itself, must be thrown
away at the call of duty. His virtues are gener-
osity, vigour, courage, strength, power to rule, seif-
control, and the like.

The fourth stage is represented by the Brah-
mana, the teacher and priest, who lives under the
strictest rules of all directed to make him a centre of
purifying influence, physically as well as morally
and spirituaily. He is to have outgrown the love
of wealth and power, to be devoted to study, learn-
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ed and wise. He is to be the refuge of all crea-
tures, their sure help in time of need. His virtues
are gentleness, patience, purity, self-sacrifice, and
the like.

The Jiv&tmA who, in any nation, at any time,
shows out these types of virtues, belongs to the
stage of which his type is characteristic, and, if
born in India as a Hindu, should be born into the
corresponding caste,  In this age one can only say
“should be,” as the castes are now confused and

the types are but rarely found. These characteris-
tic virtues form the “ Dharma™ of each caste, but
these Dharmas are now, anhappily, disregarded.

it is easy to see that the broad dividing lines of
classes everywhere follow these lines of easte,
The manual labour class, the proletariat—to use
the Western term—should consist of Jivitmds in
the Shidra stage. The organisers of industry, the
merchants, bankers, financiers, large agricultur-
i-ts, traders, should be Jivitmis in the Vaishya
s'age.  The legislators, warriors, the judicial and
administrative services, the statesmen and rulers,
should be Jivitmds who are in the Kshattriya stage.
And the teachers, savants, clergy, the spiritual
leaders, should be Jivatmas in the Braihmana stage,
There are Jivatmés of the four types everywhere,

16
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and there are social offices of the four kinds every-
where ; but now, in the Kali Yuga, the four types
of Jivitmas and the four departments of national
life are mixed up in inextricable confusion, so that
every nation presents a whirl of contending indivi-
duals, instead of an organised community moving
it harmony in all its paris.

Another fundamental principle of caste was that
as the Jivitma advanced, his external liberty, as
seen above, became more and more circumscribed
and his responsibilitics heavier and heavier. The
life of the Shidra was easy and irresponsible, with
few restrictions as to food, amusement, place of
residence or form of livelihood. Ile could go any-
where and do anything. The Vaishya had to bear
the heavy responsibilities of mercantile life, to
support needful public institutions with unstinted
charity, to devote himself to business with the utmost
diligence ; and he was reguired to study, to make
sacrifices, to be pure in his diet, and disciplined
in his life. The Kshattriya, while wielding power,
was worked to the fullest extent, and his laborions
life, when he was a monarch, would alarm even a
diligent king of the present day ; the property,
the lives of all, were guarded by the warrior caste,
and any man’s grievance unredressed was held to
dishonour the realm, Heaviest burden of all was
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laid ot the BrAhmana, whose physical life was
austere and rigidly simple, who was bound by the
most minute rules to_preserve his physical and
magnetic purity, and whose time was spent in study
and worship. Thus the responsibility increased
with the superiority of the caste, and the individual
was expected to subordinate himself more and more
to the community. The rigid purity ¢f the Brih.
mana was far less for his own sake than for that
of the nation. He was the source of physical
health by his scrupulous cleanliness, continually
purifying all the particles of matter that entered
his body, and sending forth a pure stream to build
the bodies of others, for health and gladness are
contagious and infectious, for the same reasons as
jisease and sorrow. The rules which bound him
were noet intended to subserve pride and exclusive-
ness, but to preserve him as a purifying force,
physical as well as moral and mental. The whole
purpose of the caste system is misconceived, when
it is regarded as setting up barriers which inte-
-ify personal pride, instead of imposing rules on the
higher classes, designed to forward the good of the
whole community, As Manu said :
ARG ey e {9
STEAETT WP TR Haar

1 Manuwamrit, ii. 162.
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w1 et the Brahmana flee from homage as from
venom : let him ever desire indignity as nectar.”

Let ns now study some of the statements made
on this subject in the Shriti and Smyiti.

The general principle laid down above as to the
universality of the four great stages and as to their
being (ounded on natural divisions is enunciated by
Shri Krichna : .

AR AAT A TWFATAIT: |
AL ﬁiﬁ'{ﬂﬁ' At ﬁ'ﬁ'ﬂ varsrmenal

“The four castes were emanated by me, by the
different distribution of the encrgies and actions ;
know me to be the author of them."”

This distribution it is which marks out the castes,
and it is not, of course, confined to [ndia, But in
the fand in which settled the [irst family of the
Aryan stock, the Manu established a model polity
or social order, showing in miniature the course of
evolution, and into this were born Jivitmas belong-
ing to the different stages, who showed out the
characteristics of the several castes, and thos formed
a truly model state. This was “the golden age "
of India, and the traditions of this still linger, the
splendid background of her history.

| Bhagavad Gita. iv. 13,
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When humanity is figured as a vast man, or
when the Ishvara is spoken of as emapating men,
then we have the follewing graphic picture of the
four castes : .

ETEIISHY SaAreigg usea: e )
& q760 TN TEN TE AwATIA W

“The Brahmaga was His mouth ; the Rdijanya
was made His two arms; His two thighs the
Vaishya ; the Shidra was born from His two feet”

The teacher is the mouth, and the ruling power the
arms ; the merchants are the pillars of the nation,
az the thighs of the body, while all rest on the
manual worker, As we see the facts and neces-
sities of social organisation, we cannot but recog-
ise the inevitableness of the division, whether it be
represented or not by a system of four castes,

The virtues that constitute the four castes are
thus described by Shri Krishna :
AET AT TErAl o AT |
AT QEAATRIE ST i
A TAET: O HiETTEET =
A4 (AITATETd EgRR STArTag I
ard wan yiaded gz wrassma
S ST I WA LRI 4
SR TG A= |
gRFaies: w1 DFeantT erargag 1

L Rigredg. X, xe. 12, ¥ Biagarad 4. zviil, 4l—dd.
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“0Of BrAhmanas, Kshattriyas, Vaishyas and
Shidras, O Parantapa! the Karmas have been dis-
tributed according to the Gunas born of their own
natures.

“Serenity, sell-restraint, austerity, purity, for-
giveness, and also uprightness, wisdom, konowledge,
belief in God, are the Brihmana-karma, born of
his own nature.

“ Prowess, splendour, firmness, dexterity, and
also not flying in battle, generasity, rulership are
the Kshattriva-karma, bom of his own nature,

“ Agriculture, protection of kine, and commerce
are the Vaishya-karma, born of his own nature.
Action of the nature of service is the Shidra-
karma, born of his awn nature.”

Thus clearly are outlined the Dharmas of
the four castes, the qualities which should be
developed in each of the four great stages of the
pilgrimage of the Jivitm4 through Samsara.

Manu explains the occupationsof each caste very
clearly :

afearen g g ORaY F wErgiE
SEATERT WAL TYEAARETAA 1)
AT AT AN TUT

R0 HIARG 99 RFOTAEKTIET I\
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FITAT 79 YA varmE T O |

fAgasyRalss T T gaEag

9YAT TR Tl =T

TNETY FAE T g FEHT TN

THRAT T UREN TH: R AT

EHGIAT IR GYIATEAr '

“He, the Resplendent, for the sake of protecting

all this creation, assigned separate Karmas to
those born of His mouth, arms, thighs and feet.

“Teaching and studying the Veda, sacrificing
and also guiding others in offering  sacrifices, gilts
and receiving of gifts, these He assigned to the
Brihmanas.

“The protection of the people, gifts, sacrificing,
and study of the Vedas, non-attachment amid the
nbjects of the senses, these He prescribed to the
Kshateriyas. '

*The protection of cattle, gifts, sacrificing, and
~tudy of the Vedas. commerce, banking, and agri-
sulture, to the Vaishyas.

“The Lord commanded one Karma only to the
shiidras, to serve ungrudgingly these castes,”
Thus the Brihmanas alene might teach the

Vedas, but the duty of studying them belonged
xqually to the three twice-born castes.

1 Manwrmyiti, 1, 8701,
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A man who did not show forth the Dharma of
his caste was not regarded as belonging to it, ac-
cording to the teachers of the ancient days. We
have already seen that ignorant Biihmanas were
mere ashes, unfit for the discharge of their duties,
and even more strongly Manu says ;

AUT HRFRAT T TYT TARGT W )
o [FOTSATIAFEAE AIIE: U
A STHA AT T79797 FE7 WA
THRITHT TEIFAID N=S0H T o

“As a wooden elephant, as a leathern deer, such
is an unlearned Brihmana: the three bear only
names.

*“ The Brihmana who, not having studied the
Vedas, labors elsewhere, becomes a Shadra in
that very life together with his descendants.”

And again :

THT AFAATAIR ATFANT TFAC |
MIAATAAATE AaEwaT 1 o

“ The Shidra becomes a Brahmana and a Brah-
mana a Shidra (by conduct) Know this same
(rule to apply) to him who is born of the Kshattriya
or of the Vaishya,”

1 Manwsmpiti. ii. 157, 168. 8 Ibid,x. B85
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So also Yudbishthira, taught the fundamental
distinctions, _withﬂut the existence of which caste

becomes a mere name :

gl T AT AiFRELae 9w 9o |

TRUFR AN ARy W EIET §0F €T o

7 F AFEEy W aw F fraa )

S W TR BT T F AR )

ARAFAN ST TR § AU 6 )

oW WA A 99 § DR Ay o

"“Truth, gift, forgiveness, good conduct, gentle-

ness, austerity, and mercy, where these are seen,
) king of serpents, he is called a Bridhmanpa.

“[f these marks exist in a Shiidra and are not
in a twice-born, the Shiidra is not a Shidra, nor the
Brahmana a Bralunana.

“ Where this conduct is shown, O serpent, heis
called a Brihmanga ; where this is not, O serpent,
he should be regarded as a Shiidra”

In the Vishgu-Bhdravata we read :

e AFVOT F{h AT ANTATTHRE, |
FTAAY T>EF 77 AT [T ne

“What is said as to the marks of conduct indi-
cative of a man’s caste, if those marks are [ound
in another, designate him by the caste of his marks
(and not of his birth).”

— e

1 Makdbhdruta, Vanaparva, clzzx. 21, 25, 26,
¢ Loc. oid. VII. xi, 36,
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Commenting on this Shridhara SvAmi says :—
* Brahmanas and others are to be chiefly recognised

by Shama and other qualities, and not by their birth
alone.”

FERAT AGW T TERTUL, (A TEIF ¢

“By birth every one is a Shidra. By Samskdra
he becomes twiceborn,”

5o also we find that the preceptor Haridrumata
of the Gotama gotra, approached by Satyaklma,
desirous of becoming his pupil, asked him his gotra;
the boy answered that his mother did not know
his gotra, for he was born when she was engaged
in waiting on guests, and he could only go by her
name; he was therefore merely Satyakima, the
son of Jabdld. Haridrumata declared that an an-
swer 5o truthful was the answer of a Brihmana,
and he would therefore initiate him.!

Furtlhier it must be remembered :
Sl nticd ot it

“The Vedas do not purify him who is devoid
of good conduct.”

Much question has arisen as to the possibility
of a man passing from one caste to another during
a single life, It is, of course, universally granted

1 Cikdudogyep. 1V. ir. 3 Vacistha-Smpits. vi, 3.
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that a man raises himself from one caste to another
by good conduct, but it is generally considered that
the conduct bears fruit by birth into a higher caste
in the succeeding life. The texts quoted in sup-
port of passage from one caste to another will
mostly bear this interpretation, just as by degrada-
tion from one caste to another rebirth in a lower
caste was generally meant. But there are cases on
record of such passage during a single life. The
history of VishvAmitra, a Kshattriya, becoming a
Dirahimana 15 familiar to every one! but equally
familiar are the tremendous efforts he made ere he
attained his object—a proof of the extreme difficulty
of the change. Girgya, the son of Shini, and
Trayyaruni, Kavi and Pushkardrupi, the sons of
Duritakshaya, all Kshattriyas, became Brihmanas,
as did Mudgala, son of Bharmyashva, also a
Kshattriya® Vitahavya, a Kshattriya, was made a
Frihmana by Bhrigu, in whose Ashrama he had
taken refuge.?®

The truth probably is that changes of caste
were made in the ancient days, but that they were
rare, and that good conduct for the most part took

1 Jﬁmﬁyar_lﬂ. Bilakipda. Ivii—Ixv.
¥ FVithpe Bhdjevats. 1X, xxi. 19, 20, 33
3 Wahdbhdrate, Anushisanaparra. xxx,
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éffect in rebirth into a highr.—:r caste, Even the

famous shloka

7 QAT HeREr 7 97 T F HaATH |
FHITA Fgsteaeq TwAT o =wTeo 1}

* Not birth, nor Samskiras, nor study of the
Vedas, nor ancestry, are causes of Brihmanahood.
Conduct alone is verily the cause thereof,” may
apply as well to rebirth into a higher caste as to
translerence into it.  In ancient days the immedi-
ate present was not as important as it is now, the
continuing life of the JivAtma being far more
vividly kept in mind, and the workings of karmic
law more readily acquiesced in. Nor were the
divisions of castes then felt to be an injustice, as
they now are when the Dharmas of the castes are
neglected, and high caste is accompanied by a
fecling of pride instead of by one of responsibility
and service,

Innumerable subdivisions have arisen within the
great castes, which have no foundation in nature
and therefore no stability nor justification. By
these much social riction is caused, and petty walls
of division are set up, jealousies and rivalries tak-
ing the place of the ancient co-operation for the
general gond. The circles of inter-marriage be-

1 Mahdbhdrata. Yonaparva, ceexiii. 108,



[ 253 1

come too restricted, and local and uvnimportant
customs become fossilised into religions obliga-
tions, making social life run in narrow grooves and
cramping limitations, tending to provoke rebellion
and exasperate feelings of irritation. Moreover,
many of the customs regarded as most binding are
purely local, customs being vital in the South which
are unknown in the North, and viee versd. Hence
Hindus are split up into innemerable little bodijes,
cach hedged in by a wall of its own, regarded as all-
important, It is difficult, if not impossible, to
create a national spirit from such inharmonious
materials, and to induce those who are accustomed
to such narrow horizans to take a broader view of
life. While a man of one of the four castes, in the
cold days, felt himself to be an integral part of a
nation, a man of a small sub-caste has no sense of
crganic lile, and tends to be a sectarian rather than
& patriot.

At the present time a man of any caste takes
up any occupation, and makes no effort to cultivate
the charactenstic virtunes of his caste. Hence the
inner and the outer no longer accord, and there is
jangle instead of harmony, No caste offers to in-
coming Jivaitmis physical bodies and physical
environments fitted for one caste more than for
rpother, and the castes consequently no longer
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serye as stages for the evolving JivAimas. Hence
the great value of the Hindu system asa gradu-
ated school, into which Jivitmas eould pass for
definite training in each stage, has well-nigh ceased,
and the evolution of the human race is thereby

delayed.
The caste system is one on which the student,

when he goes out into the world, will find great
difference of opinion among pious and highly
educated men, and he will have to make up his
own mind upon it, after careful study and deliber-
ation. It is the system which Manu considered
best [or the fifth, or, ﬁuynn. race, the Paiichajanas,
and in its early days ensured order, progress and
geueral happiness, as no other system has done. It
has fallen into decay under those most disintegrating
forces in human society—pride, exclusiveness,
selfishness, the evil brood of Ahambkéra wedded to
the personal self instead of to the Supreme Sell.
Unless the abuses which are interwowven with .
it can be eliminated, its doom is certain; but
equally certain is it, that if those abuses could
be destroyed and the system itself maintained,
Hinduism would solve some of the social problems
which threaten to undermine Western civilisation,
and would set an example to the world of an ideal

social state,
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CHAPTER L
ETHICAL SCIENCE, WHAT IT IS

Mo ality, or Ethic, is the Science of Conduct,
the systematised principles on which a man should
act. The conduct of man has reference to his sur-
roundings as well as to himself. We have to as-
certain what is good in relation to those who form
our surroundiugs, as well as in relation to the time
and place of the actor; and we may take a wider
and wider view of our surroundings, according to the
kaowledge we possess, We have also to ascertain
what is good f{or ourselves and in relation to
oursclves. What is good for one man may not be
pood for another man, What is good at one time,
and at one place, may not be good at another time,
and at another place,

F.thical Science is thetefore a relative Science
—1it is relative to the man himself and to his
surroundings.

The object of morality is to bring about happi-
ness by establishing harmonious relations between
all the Jivatmads that belong to any special area ;

17
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harmonious telations between the members of a
family ; harmonious relations between the families
that make up a community ; harmonious relations
between the communities that make up a nation ;
harmeonious relations between the nations that
make up humanity ; harmonious relations between
humanity and the other inhabitants of the earth ;
harmonious relations between the inhabitants of
the earth and those ol other worlds of the system.
The great circle goes on spreading outwards in-
definitely, and including larger and larger areas
within its circumference. But still, whether the
area be large or small, Ethic is “the principles of
harmonious relations,” Thus we have family moral-
ity, social morality, national morality, internation-
al morality, human morality, inter-world morality,
and all these concern us, With the yet wider
sweeps of the Science of Conduct we are not yet
concerncd, but the basic principle is the same
throughout,

It is obviowns that the establishment of harmo-
nious relations between a man and -his surround-
ings, near and remote, means happiness. We are
always suffering from the want of harmony, from
jarring wishes, from friction between ourselves and
others, from the lack of mutuwal support, mutual
assistance, mutual sympathy. Where there is har-



[ 255 }

many there is happiness ; where there is dishar-
many there is unhappiness. Morality, then, in
establishing harmony establishes happiness, makes
families and communities and nations and humani-
ty and all dwellers in this and other worlds happy.
The ultimate object of Morality, of Ethic, of the
Science of " Conduct, is to bring about Universal
Happiness, Universal Welfare, by uniting the sepa-
rated selves with each other and with the Supreme
Self. All the six Darshapas are agreed asto this
sisminme borrwre of man,

The student must. grasp this thought, and
realise it very clearly, Morality brings about Uni-
versal Happiness at last. Let us panse for a mo-
ment on this word, “ Happiness” Happiness does
not mean the transitory pleasures of the senses
nor even the more durable pleasures of the mind.
It does not mean the satisfaction of the cravings
of the Upadhis, nor the joys which are tasted in
the possession of outer objects. Happiness means
the deep, inner, enduring bliss which is the satis-
faction in the Self [t means perfect harmony,
lasting peace. Happiness is

qFqRd (a1 (e dindge )

U HAAISSALT TSTHTEAT goarey
FRAAAR ANLICEAGAF WA, |
AW a7 T T fequawai® awa: o
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q AU |19 AT ARTE A AR )
AR 7 T8 gsmiy A= o !
“That in which the mind finds rest, quieted by
the practice of Yoga ; that in which he, seeing the
Self by the Self, in the Self is satisfied |

“That in which he findeth the supreme delight
which the Buddhi can grasp beyond the senses,
wherein established, he moveth not from the Rea-
lity ;

“That which, having obtained, he thinketh
there is no greater gain beyond it; wherein esta-
blished, he is not shaken even by heavy sorrow.”

Nothing less than this is Happiness, and this is
the Happiness which Morality brings about. The
student must not allow his clear vision of 1his truth
to be clouded by superficial appearances, which
seem to be at variance with it. However difficult and
painful it may sometimes be to do right ; however
tiresome and burdensome obedience to moral pre-
cepts may sometimes be; none the less, in the
long run, doing right means to be happy, and doing
wreng means to be miserable,  © As the wheels of
the cart follow the ox" said the great Indian

teacher, the Buddha, ¥ so misery follows sin,” Thus
also speak all the Shastras,

1 H.-].-.r:llre pepdd- LIFEE, vio D2,
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All this is inevitable, as we shall see later on.

We have spoken of harmony, of happiness, of
right, of wrong, and of the inhabitants of the earth
and those of other worlds of the system.

But if we are to go to the root of things, to first
principles, we cannot but seek the help of Religion.
For Religion gives us the ultimate data upon
which Ethical Science may be built. Morality has
only one basis, on which it is built up, as a house
is built on its (oundation. And just as a house will
become crooked and fall, if it be built on a shaky
foundation, so will any morality fall which is not
built on that sound basis. |

A



CHAFPTER II.

THE Fouxpation OF ETHICS, AS GIVEN BY
RELIGION.

(1) The first thing we learn from religion is
the Unity of all selves, and this is the foundation
of Ethics. Ethics is built upon:

The Brooaatriox oF tHE UNITY OF THE SELF AMID THE
DIVERSITY OF THE NOT-SELP,

There is but One Self, and all the separate
selves are s1790: Amshadh, parts or reflections of the
One, are the One.

AYT TRIAIT: FAR EIRIAR 5 |
W WNT AT HAS TRgai wg ol
“ As pne sun illuminates this whole world, so

the Lord of the Field illuminates the whole Field,
O Bhérata!”

it v aigag T gdsardr aagaiwer 2
“ One God is hidden in all beings, all-perva-
ding, the inmost Self of all,”

One sun is shining, and it shines into every
separate place, every separate enclosure. There

- T R JEm e

1 Hhaparvad-&iid. slii. 3.
g Shoetduhratarop, vi. 11,
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may be a thousand gardens, separated from each
other by high walls, but the one sun shines into
all, and the light and heat in each are from the
oue san, are parts of himself. So the Jivitmas in all
creatures, separated from each other by the walls
of Prakriti, the walls of their bodies, are rays from
the one Sun, sparks from the one Fire, portions of
the one Atmi, the one Self,. We cannot fully re-
alisc this, be conscious of it and live in it always,
until we have become perfectly pure; but we can
recognise it as a Fact, as the one all-important
Fact, and in proportion as we try to make our
conduct accord with this Fact, we shall become
moral. We shall see, as we study morality, that
all its precepts are founded on this recognition of

the unity of the Self. If there is only one Self,
any act by which I injure my neighbour must in-

jure me. A man will not deliberately cut his hand,
or his foot, or his face, because all these are parts
of his own body, and though a cut on his hand
does nat directly make his foot ache, &e feels the
pain from any part of his body. The foot, being
imorant and limited, 15 not conscious at once
of the wound made in the hand, but the man is
conscious of it, and will not let the foot carry his
body into a place where the hand will be injured.
Of course the foot ultimately suffers from the ge-
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neral fever of the whole body caused by a severe
injury to any part of it, as ignorance of the unity
of the body does not alter the fact of unity. And
s0 the man who believes that the Self is one, in
him and in all others, also necessarily believes that
in injuring any part he is injurine himself, though,
being limited and ignorant, he may not then feel
it; and he learns to look on all as parts of one
body, and on his innermost Self as the One who
uses that one bady, and lives and moves in all.

If we could realise this, feel it always, there
would be no need of any Science of Conduct, for
we should always act for the highest good of all;
but asz we do pot realise it, and feel 1t very seldom,
we need rules of conduct, which are all based on
this principle, to prevent us from injuring cthers
and ourselves, and to help us to do good to others
and ourselves.

The great Righis, knowing the supreme Fact
that the Self of all beings is one, based on this all
their predepts, and on this rock they built the
morality they taught. The authoritative declara-
tions of the Shruti on general morality are final
because based on this fact, and they can be defend.
ed by reason, and shown to be of binding and
universal obligation.

All the laws of nature are expressions of the
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Divine Nature, and, as one of the aspects of that
Nature is Chit, the Reason can grasp and verify
them. They are supremely rational, nay Rea-
son itself, and Reason in man is fitly concerned
with their study. Now “the Reason™ must not be
confused with the process of reasoning—the pas-
sing from one link of an argument to another by
logical sequence. This process is only one of the
functions of the Reason, and is called the ratiocia-
native faculty, and belongs to the concrete Reason,
the lower mind. *The Reason’ is Chit, and
includes all mental processes, concrete and ab-
stract, the perception in the higher as well as
i the lower worlds, direct clear vision of truths
as of objects. As knowledge is the rightful
source of authority, and as the knowledge of the
Llighiz wads the product of their Reason, working in
assonance with the Divine Reason, the Shruti,
given to the Hindus through the Rishis, are au-
thoritative. Their authority is thus based on
Eeason, on the Divine Wisdom primarily, and on
the illuminated human Reason secondarily. The
Ilighis, as we saw in the Introduction, have modi-
fud the Sbhruti to meet the needs of special apes,
for precepts useful at one time are not nseful at
another. [t is further possible by the use of the
Reason to distinguish between precepts of univer-



[ 266 ]

sal and those of local and temporary obligation,

The system of morality inculcated in the
Sandtana Dharma may therefore be said to be ay-
thoritative ; for being founded on the recognition
of the Unity of the Self, and drawinz its precepts
and its sanctions from that supreme Fact, it is ca-
pable of appealing to and being verified by the
Reason, and a perfect harmony can be established
between the commands of the Shruti and the
dictates of the Reason.

This harmony has prevented the arising in
India of independent ethical schools, such as have
arisen in the West, the doctrines of which hecome
familiar to students in their studies in Western

Moral Philosophy.
The Scriptures of other nations, which have not

stated clearly the Unity of the Self, have necessari-
ly been unable to state clearly the highest sanction
for morality, and have directed reliance mamly to
a Divine authority, the source of which is not upi-
versally seen as identical in nature with the Spirit
(Jivatm4) in man. Hence a certain divorce be-
tween Authority and Reason, injurious to both,
and this divorce has led to the growth of two ethi-
cal schools, that stand in opposition to authorita-
tive, 4 ¢, scriptural morality, and also in opposition
to each other,
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One of these schools, the intuitional, finds its
basis for morality in intuition, in the dictates of the
conscience, but fails to escape from the difficulties
involved in the variations of conscience with racial
and national traditions, social customs, and indi-
vidual development.

The second, the utilitarian, has its ethical basis
in “the greatest pood of the greatest number,” but
fails to justify the exclusion of the minority from
its canon, and to supply a sanction of sufficiently
binding force. Besides, what constitutes *“ the
greatest good of the preatest number ™ is always
a debatable point; hence the “canon ” is useless
ns a practical guide,

The stodent can study these systems in the works
of their exponents, and he will do well to under-
stand that the reconciliation of these schools lies in
the recognition of the Unity of the Self, and the
consequent completion of the partial truths on
which these are based. He will then see that this
principle affords to the teachings of the scriptural
sthool their proper support in Reason; that this
supplies the intuitionalist with the explanation of
the variations of conscience! which is the voice of
the Jivitma, and depends on the stage of evolution
reached and the experiences assimilated ; that this

1 There is no exact Samakriv ¢ juivalent for the word “vonssicnga.
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shows to the utilitarian that there is no ultimate
good for any which is not also good for all, that
© there is o guestion of majority and minority, but
of unity, and that the sanction of morality lies in
this very unity of interests, this identity of nature,

We have, then, as the basis of morality in the
Sandtana Dharma, the recognition of the Unity of
the Self, and therefore the establishment of mutu-
ally helpful relations hetween all separated selves.
LEvery moral precept finds its sanction in this Unity,
and we shall presently see that the Universal Love,
which is the expression of the Unily, is the root of
all virtues, as its opposite is the root of all vices.

Universal Brotherhood has its basis in the Unity;
men are divided by their Upadhis, both dense and
subtle, but they are all rooted in the one Self, Oaly
this teaching, when generally realised, can put an
~end to wars, and serve as a foundation for peace.
This alone can eradicate racial and national hatreds,
put an end to mutual contempt and suspicion, and
draw all men into one human family, in which there
are elders and youngers, indeed, but no alicns.

Nor, indeed, can the Brotherhood based on the
Unity of the Self be limited to the human family.
1t must include all things within its ciccle, for all,
without exception, are rooted in the Seli. la the
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1oth Adhyiya of the Bhagavad-Glzd Shet Kyishna
declares :

STRATIET TITRY TIAITARG: |
MEATAN A9 W WAEAT gF Tl
“Iam the Self, O Gudlkesha, seated in thé.
heart of all beings; 1 am tha beginning, the middle,
and also the end of beings." :
He then names Himself as many objects, as sun
and moon, as mothitain and tree, as horse and cow,
as bird and serpent, and many others, and sums
up in one all-embracing declaration ;
aenfy giamai G aveT |
| wyity (991 SeerAaT OF Sy
" Whatsoever is the seed of all beings that am I,

() Arjunal nor is there aught, moving or unmuovs
ing, that may exist bereft of Me."”

Crver and over again He insists on the all-impor-
tance of this recognition of the Unity of the Self
and of the presence of the Self in each and all.

g% 647 AT g i)

[TAEaAENTASEH ] THA(T ¥ TEqH u

aH TFAI7E a9 enTiemiiao )

A feveer=y SSIT AT afy 9 afyg
L

& L L]

———

1 Bhagavad-6itd, x, 20. & Ibid. 39,
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0N AR UTATARen AT |
A 01 (veaArt EQ GQH FTr N
“ Seated equally in all beings, the Supreme
[shvara, indestructible within the destructible—he
who thus seeth, he seeth.

“ Seeing, indeed, everywhere the same, [shvara
equally dwelling, he doth not destroy the Self by
the self, and thus reacheth the supreme goal.

L L & *

“When he seeth the diversified existence of
beings as rooted in One, and proceeding from
It, then he reacheth Brahman," )

All human relations exist because of this Unity,
as- Yijfiavalkya explained to his wife Maitreyt,
when she prayed of him the secret of immortality.

AT w ey wravy giE BEr wravesasg wAr g
Rrat w4t 1® _

“ Behold ! not indeed for the love of the hushand
is the husband dear ; for the love of the Self is the
husband dear."

And so with wife, sons, property, friends, worlds,
and even the Devas themselves, All are dear
because the One Salf iz in all,

1 Bhagarad-Gita. xiii. 27, 24, 30,
3 Brikaddranyakep. IV. iv, 5.
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7 g vt gdem mary ¥ Mg 0w
SIATET HIAT §9 G4 990% |

“ Behold | not for the love of the all the all is

dear, but for the love of the Self verily the all is
dear.”

garat soafrniaged srer frd whlig 721
Freael aftaieard gue ¥ geaw wiard: o

* Having known the Auspicious, the exceedingly
subtle, hidden in all beings, like cream in butter,
having known the Supreme God, the one Pervader
of the universe, he is freed from bonds,”

But it is useless to muoltiply texts, when the
Shruti at every step proclaim the truth, [n this
and in this alone is the sure Basis of Morality, for
this Unity of the Self is the real cause and expla-
nation of Love ; One Self, embodied in many forms,
is ever seeking to draw the forms together in order
to again realise Its own unity. This is why the
recognition of the Unity of the Self by the
Reason, which is Wisdom, shows itself in a world of
separate forms as Love. So also the many-ness of
the Not-Self is the cause and explanation of Hate,
sach separate form setting itself up against others.
The full significance of this will be seen by the
student on maturer study ; but he should grasp the
fact—which will become clearer as we proceed —

1 Sheetdalvatarep, iv. 16,
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that all virtue, all that is good, is the immediate
result of the pure Love which springs fromn recog-
nising the Unity of the Self, and that all vice, all
that is evil, similarly arises from disregard of this
truth, and from the feceling that the Self is not
ang, but many, as the bodies are many.



CHAPTER II1I.

EIGHT AND W RONG,

The student will remember the description of
the Triloki in Part I, At the beginning of a new
Triloki, hfe-evolution begins, This evolution
takes place in all the three worlds, but we may
confine ourselves to our Earth, First the life
forms appear, The Puripas speak in veiled words
as to how sheath after sheath encloses the life;
uvnder the influence of the five forms of Avidya
{Avidyl, Asmitd, Raga, Dvesha and Abhinivesha)
we have the process of manifestation, till we find all
the forms of creation manifested on our Earth.
During this process, the idea of multiplying go-
verns all beings.,  This idea breaks through the in-
nate inertia, the remnant of pralayic tendency, with
vehich all beings start.  This idea becomes refined
:nd is then called Pravpitti, or Inclination, the
cesire for objects ; the world is then on the Pravpitti
Marga, the Path of ¥ going forth.”

Beings become materialised, and as they become
consciously separate their self-seeking tendencies
Lecome very strong. Every such being forms a
~orld in himself, and tries to exclude others, Men

15
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live for enjoyment, and they care for the present
only. The idea of separateness developes intellect,
which works from the standpoint of individuality.
This element is necessary in man in order. to
brivg out his individual faculties, and to cultivate
them in such a way as will make the intellectual
development fairly complete.

But the idea of separateness becomes after a
while a drawback to further progress. Man has
gradually to transcend it. He has to recognise the
Unity of all selves, and, in practice, to do everything
that helps to strengthen the recognition of that
Unity, and at Jast makes that recognition a part of
his life.  This may be called the process of spiri-
tual evolution, and man is then on the Nivritti
Marga, the Path of Return.

Lastly, Pralaya comes and the end of the
Brahménda.

During all but the latest stages of the Pra-
viitti Mirga that which favours separateness is
KIGHT, and that which goes against it is WroONG.

Then follows a transition stage, preparing man
to enter on the Nivritti Mérga ; during that, and
on the Nivpitti Marga, that which favours the ten-

dency towards Unity is R1GHT, and that which
goes against it is WRONG,
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When the time of Pralaya comes, all that
hetps it will be RIGHT, all that opposes it
WRONG.

Speaking generally, that which is suitable to the
stage of evolution which the world has reached, that
whicly helps it onwards, is RIGHT; that which ob-
structs and hinders evolution is WRONG,  For the
will of Ishvara points steadfastly to the highest
pood, and guides Ilis universe towards good. To
work with this will is to be in harmony with the
oreat movement of the world-system, and thus to
he carried on with the stream of evolution;
while to go agaiost it is like beating against
sn overwhelming  corrent, which dashes us a-
crainst the rocks, broises and wounds us,. To do
right is to be at peace with ourselves and with
(rod, and is therefore happiness ; to do wrong is to
he at war with ourselves and with God, and is
therefore misery. Hence bad people tend to be-
come, alter a time, discontented, irritable, un-
=atisfied, however outwardly favourable may be
their circumstances ; while the good are in-
wardly at peace and contented, even when their
outer circnmstances are very unfavourable. Here
apain the essential fact is the same, for the will
of Ishvara, being guided by the highest wisdom
and love, ever necessarily and constantly peints
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to the highest pood—the more and more perfect
realisation of the Unity of the Self amid the endless
diversity of farms.

Let us look further into this matter, as the
question is all-important,

For this purpose we have to refer back again
to the nature of evolution described before. This
evolution of the Jiva gives rise to that variety
of relations and situations between Jiva and Jiva,
out of which the actions arise to which the epithets
“right” and “wrong” become applicable ;and theve-
fore the nature of “right” and * wrong * depends
upon the nature of the scheme of evolution to which
the Jivas concerned belong, and cannot be de-
scribed independently of that scheme,

We have gathered from the first part of this
work what evolution means. Generally speaking,
a world-system has a life in the same way as a
single human being ; and as a single human being
grows in physical life for the fiest half of his life-
timme and decreases in respect thereof during the
second half, so too a world-system, a Brahmarda,
grows more and more material during the first
halfl of its life, the Parvirdha or Prathama ParArdha
of the Kalpa, and more and more spivitual during
the second half or Dvitiya Par&rdha thereof. This
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process from birth to death, from death to a higher
birth, from that to a deeper death and thence
again to a still higher birth—repeated endlessly—is
the general plan of life and evolution, In our
own world-system, the process takes the shape
of a gradual descent of Spirit into the dense matter
of the mineral kingdom and a reascent therefrom
through the Arvaksrotas or the vegetable kingdom,
the Tiryaksrotas or the animal kingdem, the
Urdhvasrotas or men, and higher forms, into the
realised union of Mukti, Coming into still minuter
detail we find that amongst men the process
reappears as the descent of the primeval and
simple-minded c¢hildlike human races, governed
and guided by divine beings, through growth of
materialism and the sense of separateness, and
consequent selfishness and exclusiveness in the
appropriation of the stores of nature and the giits
of Providence, into the condition of ever-warring
tribes. Then a slow reascent therefrom, through
despotic and military government, to constito-
tional monarchy and organised society, to reach at
tast those distant and happy times of universal
brotherhood when wnselfishness and altruism shall
reign supreme, and men will see their common
unity far more than their scparateness from each
other. Finally, in the individeal Jiva, we see that
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evolution, or the life-process, appears as the gather-
ing of experience and information in the first
years after birth, then the utilisation of that ex-
perience for the founding of a family, then the
instruction of the new generation and the helping
of them to take up the life of the honseholder
themselves, and ultimately retirement from life
into Sannydsa and the peace of renunciation and

of a happy death.

Such being the general order of evolution, that
course of conduct which helps it on is Right ; all
else is Wrong. If we have to go to a certain place,
then all appliances that make the journey ecasier
and help us to move forward in that direction are
good ; all obstacles that make it more difficult
and retard our progress ave evil. If we had
a different goal, if we were desirous of going to a
place in the exactly opposite dircetion, then the
hirst-mentioned appliances, which would be taking
us away from our new goal, would become evil
So long then as we areon the line of our present
evolution, the actions that help us forward on it are
good and right, and the opposite ones evil and
wrong. And in order to find out what is right
conduct and what is wrong in any particular situ-
ation, we must- judge it according to its condu-
civeness or otherwisc to the patticular end in view,
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and judge the particular end again with reference to
s congruity wilh the general goal of human
evolution.  \Without such reference, it is impossible
»2 say what is right and what is wrong, With such
reference, on the other hand, we may map out easily
the details of our path in life and through evolution, .
and then we shall have at every step a standard
o right and wrong by which to guide our actions.

These details have been supplied to us, out of
their knowledge and compassion, by the ancient
Sapes and Seers. They have left to us a complete
outline of the scheme of evolution of our world-sys-
tem, and have also left to us general rules for so
dealing with our own life and the lives of others,
not only of the human but also of the lower king-
doms, that the advance of all Jivas through the
various stages of evolution, mineral, vegetable,
animal, human, celestial, &c., shall be made as easy
as possible. These general facts and rules are out-
lined in the various parts of this work.

For instance, the rules of the four Achramas are
dictated bj,.' the facts and laws of individual
avolution ; and the rules of the four Castes by the
facts and laws of human evolotion at large, in the
middle stage of law-gpoverned state and social
organisation and division of labour,
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The conditions of the four Castes and the four
Ashiamas exhaust all possible situations in the
whole life of the present-day humanity, and the
Sanatana Dharma therefore provides general rules
for all such situations, grouping them into general

_classes,

The casual observer might think that because
there are no expressly recognised Castes and Ashra-
mas amongst many nations of modern humanity,
therefore general conditions are radically different
for different nations ; but this is not so. Though
not expressly recognised, the divisions themselves
are to be found everywhere, under other names
and forms it may be, but still in all the races of the
present day; and that they are not expressly re-
cognised is in some respects productive of incon-
venience and waste of time and trouble, economi-
cally speaking, to those nations, even as over-
recognition and exaggeration are productive of
inconvenience and mischief here in India.

The natural conditions of the present evolution
unavoidably force upon humanity the relations of
teacher and student, ruler and ruled, producer
and consumer, master and servant, parent and son,
husband and wife, brother and sister, worker and
pensioner, employer and employed, soldier and
civilian, agriculturist and tradesman, layman and
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priest, householder and recluse, The Sanitana
Dharma, instead of leaving these relations to
vague and groping experiments, rationally orders
and systematises them, and teaches generally
the duties and virtues proper to each relation
and situation, with the injunction that the duties
and virtues of two different relations and situations
should never be mixed up together indiscriminately,
for thus great danger and confusion result:

e Frgd S gogEl a1 !

“ Better to die in {the performance of) one's
own duty ; the duty of another is full of danger.

If a king, in the exercise of his office, come to
Liehave as a merchant, and instead of exercising
the king's wvirtues exhibit those of the tradesman ;
if a judge, in the decision of a case, instead of being
guided by the virtue of justice, show active physi-
cal fighting as a soldier, or compassion as a priest ;
il & priest, in his ministrations, behave as an execu-
tioner ; if one who should be a Brahmachiri or a
Grihastha in the ordinary course, should, without
pood special reason, become a Vinaprastha or a
Sannyasi, or vice-versa ; if one who is Atted by na-
ture to be a soldier should become a merchant, or
cne ftted for study only should take up the work

1 Bhagavad-Getd. ill, 35.
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of agriculturc—then the whole economy of the
state and the nation would be meore or less dis-
turbed.

What is right then in one situation is not right
in another; and the most general definition that
can be given of right and wrong is, that right
conduct is that which helps on a known scheme
of evolutions to its recopnised goal, and wrong
conduct is the opposite,

For an instance of how the epithets right and
wrong may be applied to the very same action
locked at from different points of view, take this
case. Two men come together ; one confines the
other in a closed house by force, takes away all
liberty of mevement from him, and also all move-
able property he may have about him, and places
it in the possession of others who help and obey
him. This act taken by itscli, without any refer-
ence to previous facts, is wrong ; it hinders the life
and evolution of the man confined and that of his
family and dependants ; in fact it amounts to rob-
bety with wrongful confinement of an aggravated
character. But suppose that the man confined
had forcibly deprived a third person of some pro-
perty, and the man who ordered his confinement
was a judge, and the closed house a public jail,
then_ the same act becownes the rightful imprison-
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ment of a thief, and the removal of property [rom
his person a necessary act of prison-discipline, all
of which is perfectly right and even necessary, for
thereby the evolution of society and of the thief

himself is generally helped.  Buot yet again, if the
imprisoned man had forcibly deprived the other
of property not belonging to that other but to
himself, property which that other had stolen, then
the action of the judge becomes wrong again, and
his order reversible on appeal to a higher judge.

It is the same on a larger scale in the larger life
of the world. The Purinas say that in the begin-
ing of the world, when the immediate object was
to multiply the human population and engage it in
the life ef the household, Daksha Prajpati created
certain classes of children, the Haryashvas, &c.
The Righi Narada, whose duty it is to bring about
certain adjustmentsof good and evil forces and gen-
srally to promote the life of renunciation in our
world, commenced his work too soon, and persuaded
the Haryashvas to avoid the life of the household
and take up the life of the recluse. His action,
because of its inopportuneness, was found to be
wrong, and he was punished by a curse upder
which he himself had to be born in the animal and
homan kingdoms and lead the life of the house-
hold with other Jivas, So, again, in the earliest days
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of the race, the worship of Brahmi, the em-
bodiment of Rajas and action, the cause of Sarga,
creation, was enjoined., Later on, the worship of
Vighnu, the embodiment of Sattva, Knowledge
and Love, the cause of Sthiti, maintenance, becomes
appropriate. In the last days of a cycle, the wor-
ship of Shiva, the embodiment of Tamas, Vairagya
or Self-Sacrifice and Kenunciation, the cause of the
Pralaya, the dissolution of the material world, finds

place,

Thus we see that right and wrong are always
relative to the surrounding circumstances. If it
were necessary to define them generally, without
such reference, then the nearest approach to accu-
racy is to be found in the Samskrit verse which is
on the lips of all Samskrit-knowing Indians:

STETTOTUY =qIEE] TATEET |

QUIFIT gOUrA Q90 (N W

* Vyisa has said but two things In the whole
of the cighteen Purdnasi—Doing good to an-
other is Pupya, (right); causing injury to another is
Papa (wrong)"

As a general rule, when one Jiva helps another,
makes him happy, whether he wish it consciously
or not, that happiness comes back to him by
the law of action and reaction; this is expressed
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by the rule that Punya brings happiness. Exactly
similar is the case as regards misery and Papa.

The three processes of creation, preservation
and dissolution which have just been describ-
ed are based upon the three fundamental attributes
af the matter side of Nature, or Prakriti—S5attva,
Fajas and Tamas. To begin with, we have pralayic
mertia due to Tamas influencing the matter, or
prakritic, side of Jivas. Then we have kimic and
midnasic activity, developing the Emotions and the
Intellect. This is due to the prevalence of Rajas,
acting on the prakritic basis of Jivas, Lastly we
have a tendency to free ourselves from distraction,
irom desires for objects, from selfish puorsuits, and
t3 attain calm, peace and bliss, whatever be the cuter
surroundings at any time. This spiritual evolution
13 brought about by the prevalence of Sattva in us,
Then, on the eve of Pralaya, Tamas overtakes us
onece again,

Every man has in him a predominance of Sattva,
cr Rajas, or Tamas, and hizs development depends
Lpan the relative proportions of each of these attri-
butes.  When a man is predominantly 14masie,
le is indolent, inactive, dull and ignorant,

He reguires at first a radjasic development.
Anything that draws him owet, attracts curiosity,
and makes him active, is good and right for him,
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The constant rebuffz and touches of joy that he
gets in his active life, the accumulation of painful
and pleasurable experiences, develop his intellect.

Under rAjasic predominance, a man is cager
in material pursuits, his intellect soars high and
spreads wide, he poes backwards and forwards,
his eravings ever increasing, and his efforts to sa-
tisfy them take him through different intellectual
channels. Action becomes the rule of his nature,
self, the personal self, becomes the centre of all his
actions, like (Raga) and dislike (Dvesha) are the
motive powers which drive him in his actions.

When Sattva asserts itself, man begins to realise
the littleness of efforts directed towards the personal
self, the transitoriness of worldly aspirations, the un-
rest and disquietude attending all actions. He
takes a calm and broad view of all things, He
discriminates between the real and the unreal, the
. lasting and the Aecting, the bliss eternal and the
pleasures of the moment, He loves peace, calm,
and quietude, -

Every man has thus his own evolutionary
stage, which is generally indicated by the cir-
cumstances attending his birth, but more precisely
by the attributes which characterise him, Though
particular rules may be laid down for the particu-
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lar stages of development of a man, such as the
Varga and Ashrama rules of old, yet for the
average civilised man in general, some rules of
conduct may also be laid down, and these form
the general rules of Ethics.

We have now to see how on the basis above
sketched a Science of Conduct is built up, a Science
which cannot be overrated as to its importance,

For this Science of Conduct is, in truth, con-
sidering its relations to human happiness, the most
important study in many ways that can engage
human attention ; and it is one which, to the youth,
is all-important in its bearing on his own future,
For character is that which tells most in human
life, and on it chiefly depend both inner happiness
and outer success. We have already seen that
virtue and happiness are bound up together, and,
in the life of the world, character s that on which
lasting success depends. A man of a brilliant in-
tellect may carry all before him, but if he be found
ta be a man of bad character, his fellows cease to
trust him and he falls into discredit. In every
walk of life, character is the thing most sought
after and most trusted, and a man of good charac-
ter {5 respected and admired everywhere,

The time of youth is the time for improving
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character, the time when the germs of vices can
most easily be eradicated, and the germs of virtues

can most easily be cultivated.

Each comes into the world with a character
made by his past, and he must work upon this
character, his self-created friend or fﬂe He can
work on it at the greatest advantage it he under-
stand clearly what he should aim at, and by what
means his aim can be reached. He needs to un-
derstand the roots of virtues and vices, to learn
how to distinguish one from the other, to learn
how to cultivate wvirtues and how to eradicate
vices, as a gardener cullivates flowers and eradi-
cates weeds, TFor each man has a garden in him-
self, and should learn to be a skilful gardener,



CHAPTER IV.

THE STANDARD OF ETHICS.

We have already seen that the measure used in
Ethics at the present stage of evolution, by which
the rightness or wrongness of an action is decided,
15 the tendency of the action to promote or to
hinder Union.

The whole tendency of evolution at the present
stage is towards the assertion of the Unity of
all selves, is to seek the one Life amidst the diverse
forms of life, and thus to follow the path that
leads to UFnion i. e the path of Truth.

The standard of Ethics is in other words to
unite ‘and not to divide. We can unite by the
establishment of harmonious relations between all
the Jivitmas,

It may now be seen why it is said in the first
chapter that the cobject of morality is to bring
about happiness by establishing harmonious
relations,

The “establishment of harmonious relations,”
which is said above to be the work of Ethic, is
now seen to be the leading of the different parts

9
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of the great human body to work in harmony with
each other. It is no mere figure of speech that all
races of men, all nations, make up one great Man ;
it is a fact. *“ Purusha,” the Inner Man, the Self
is indeed Purughottama, the Lord, [shvara Himself,
But there is also the Purusha which is His body,
and this is Humanity as a whole, and each se-
parate being is a cell in that vast body. All the
troubles which make us unhappy, the wars be-
tween nations and the gquarrels between indivi-
duals, the poverty and starvation, the competition
and the crushing of the weak, and the countless
evils round us, are all diseases of this great body,
due to the parts of it getting out of order, and
working separately and competitively without a
common object, instead of working together as a
unity for the good of the whole.

The moral tendencies of man were classified
by Shri Krishpa under two broad divisions—Di-
vine qualities {Daivl Sampat) an infernal qualities
{ﬁﬁuri Sampat},

Under Daivi Sampat, Shrl Krishna placed the
virtues that go towards bringing about harmo-
nious feelings amongdt all beings, towards ac-
centuating a feeling of unity and friendliness, to-
wards securing peace and calm, in fact towards
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carrying out the law of evolution in its entirety.
W FeTagiEaEigy
I 39N TEW ETrearaeaT WrATl
wiigsr armmigeT: ifEdge |
AN AT T FOTI 0
TW: AT afE grEAETe AT
VAT GTE Slairmaer Ao ol

“ Fearlessness, sittvic purity, steadfast pursuit
of wisdom, charity, control of the senses, sacsifice,
study, austerity, uprightness, |

" Harmlessness, truthfulness, absence of anger,
resignation, peace of mind, avoidance of calumny,
pity for all beings, absence of greed, gentleness,
modesty, absence of restlessness,

“ Energy, forgiveness, endurance, purity, free-
dom from bhatred and from pride—these are his
who is born to the divine qualities, O Bharata”

Under Asuri Sampat He placed all the opposite
vices—all that tends to divide the JivAtmés, and
to accentuate the feeling of Egotism, of the sepa-
rated self. He described as Asuric those qualities
which have their root in and grow out of the
delusion of separateness.

1 qafsfRArEe #0g: qIeeT W
wrgre wfwmaen ard Gegargie n?
"1 Bhagavad-Gitd. xvi. 1.3, 3 Ihid, xvi, 4.
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“ Hypocrisy, arrogance and conceit, wrath and
also harshness and unwisdom, are his, O FPartha,
who is born to the dsuric gualities.”

WTAAAITAT: SO IAATIFar: 1
AHY TIA FEed PIMTAATAFR 0
WEHIC TH 79 HIA WY o FOAAT: )
AIRTANEEEY NN ATSATFAT: I

" L L 3 L *
Ty ATHRERE gl AMGTATERA: |
w: BIIER YT FTATENTa Y awg n?

“ Sell-important, obstinate, filled with the pride
and intoxicaticn of wealth, they perfiorm lip-sacri-
fices for ostentation, contrary to scriptural ordi-
nance.

“Given over to egotism, violence, insolence, lust
and wrath, these malicious ones ever hate Me in
the bodies of others and in their own,

. . . ™ P

“ Triple is the gate of this hell, destructive of
the Self—lust, wrath and greed ; therefore let a
man renounce these three™

The whole of Chapter XVI of the Bhagavads
Gitd should be carefully pondered by the student in

this connection.

¥ Jbid, 17, 15, 2L



CHAFPTER V.

VIRTUES AND THEIE FOUNDATION,

The establishment of harmonious relations
means mutual sacrifice of the personal selves. It
emeans that all beings should realise that they form
component parts of one Being, and that they must
all subordinate themselves to the life of that One
Being. Just as there are innumerable cells in the
body, but each cell-life subordinates itself to the
one life that pervades the whole body, so the life
of every being is to be subordinated to the life of
the Ishvara of the Universe, Different cells have
different functions to perform, but each function is
a part of the general function of the whole body.
As each cell has its fixed place in the body, so
each being has a definite place in the universe.
There is one general life-current that pervades all
beings, and the life of each individual has to con-
form to the One Life, the life of the One Self, [shvara.
This is the limitation under which we all work,
and this limitation is the law of ocur very being;
all beings are mutually linked to one another, and
the links impose mutual relations and mutual
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sacrifices. All beings are dependent on one an-
other, and they are all dependent on the one great
Life. This law of interdependence, of mutual sacri-
fice, s known as Yajfia, and has already been
explained in Parts [ and I1.

Whatever actions we do, we ought to do them for
the sake of Yajfia. Thus only can we follow the Great
Law, Ifa man lives for self, and makes an inde-
pendent centre in himself, overlooking the one great
centre of the Universe, he creates bonds for himself
and suffers therefrom.

amraTRAAISA AR SH FHAIA: )
ATH F RIAT TRET: AR
“The world is bound by action, other than action
done for the sake of sacrifice; with such object,
free from attachment, O son of Kunti, perform thou
action,™

We have seen that the different classes of beings
linked together in this universe are five:—the Devas,
the Pitgis, the Righis, men and animals, and that
sacrifices to these classes are a duty, which every
man performing actions is bound to discharge,
For when sacrifice is imposed by law, there is an
obligation to perform it, and hence the performance
becomes a duty. '

i Bhagaved- & iid. ild, B
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In its exact ethical sense duty means an action
which is due, which ought to be done, which is
owed : it is an obligation to be discharged. Nature
is ever restoring disturbed equilibrium, and the
universal law of Karma, of action and re-action, is
the full statement of this fact. She is always
balancing her accounts. Duties are the debts a man
awes to his fellows, paid to discharge the obligations
under which he lies for benefits received.

While five duties are mentioned for the purpo-
ses of the five Daily Sacrifices, three of these are
called #ie debis in a special and larger sense, as
permeating the man's whole life. They are the
wig 7w, Rishi Hinam, the debt to the Rishis; the
fig &, Fitri Rinpam, the debt to the Ancestors;
the %1 sgoi, Deva Rigam, the debt to the Devas,

SR AT, INIwEIE g9 |
SE1 = OiFwRar agAaar At Frgag w!

* Having studied the Vedas according to the
rules, having begotten sons according to righteous-
ness, having offered sacrifice according to his power,
let him turn his mind to moksha.”

The three twice-born Castes were directed to pay

these debts by passing through the three Ashramas,
Brahmacharya, Girhasthya and Vinaprastha, each

1 MNanwsmypilf, vi. 36.
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of which, it will be seen, answers to one of the above
three duties. The debt to the Righis was paid by
®eaad, adhyayanam (including svemgs) studying
the Vedas, serving the teacher in the Brahmachar-
ya—Ashrama and by teaching others; the debt to the
Ancestors was paid by rearing a family and dis-
charging the duties of Girhasthya, including e,
dinam, charitable gifts ; the debt to the Devas was
paid by gw4, yajanam, sacrifice, chiefly in Vinapras-
tha. Sannyisa, the fourth Ashrama, sums up the
three others on the highest level. For the youngest
caste,the Shidra, only i 0 shushréichd, service,
was prescribed, as summing up all dutiesin a single
word. Looked at truly, service of the world inclu-
des all duties for the highest Sannyisi, for he has
nothing left to gain for himself. Thus the duty of
the youngest becomes also the duty of the eldest,
but in the latter case on a much higher level.

We may illustrate the idea of doty by the rela-
tion of father and son. The father received in
his childhood protection and care from his own
parents, and thus incurred a debt; he pays this
as parental duty to his son, to whom he, in turn, has
riven a physical body, which requires from him
the fostering care bestowed on his own in his in-
fancy and childhoed, The son, baving received
his body from the father, has the duty of serving
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him with that bedy, and is also incurring a debt
during his helpless years to be paid in time to his
own children.

Now the quality which dictates the fulfilment
of a duty is called a Virtue ; that which prompts
the non-fulfilment, or wviclation of it, is called a
Vice, Happiness in any relation depends on the
parties to the relation fulfilling their duties to each
other ; that is, on their practising the virtues which
are the fulfilment of the duties of the relation,
Unhappiness in any relation results if one or both
the parties do not fulfil their duties to each other;
that is, if they practise the vices which are the non-
fulfilment of the duties of the relation. A father
and son are happy with each other if the father
shows the virtues of tenderness, protection, care for
the well-being of the son, and the son shows the vir-
tues of obedience, reverence and serviceableness, A
father and son are unhappy if the father shows the
vices ol harshness, oppression, neglect, and the son
shows the vices of disobedience, disrespect and
careless disregard. If father and son love each
other, the virtues of that relation will be practised :
if they hate each other, the vices of that relation
will appear. Virtues grow out of love regularised
and controlled by the righteous intelligence, that
sezs more the unity of the Self than the divershty
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of the Not-Self; vices grow out of hate streng-
thened and intensified by the unenlightened intelli-
gence, that sees more the separateness of the bodies
than the oneness of the Sell

Speaking of wirtues and vices, of right and
wrong, of gocd conduct and bad conduct, we must
not forget, that in whatever way they may find
expressions in human conduct, they are all based
on Truth, which embodies the Law itself. Sacrifice
and Duty follow the Law ; the Law itself is an
expression of Truth. In fact [shvara Himself is
Truth. The Devas adoring the Divine Lord, when
He appeared as Shri Krishna, broke forth :

qeEN AT ad aae Sif i w af

T GATTEEHY GerRE =i T 99Rn 1
“0 True of promise, True of purpose, triply True,
the Fount of Truth and dwelling in the True, the

Truth of Truth, the Eye of Right and Truth, Spirit
of Truth, refuge we seek in Thee”

Thus Virtues have bean called forms of Truth,
Bhishma describes them as follows :

/T W TRAT UF ANT T qOA: |
SATERH AT WY AEREWISTIRAT U

. BMgnmlnfurﬂ?a X, ii. 4.
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miiT sy e g sad ot )
wfyaT 41 USsT GARIAWLIT I
* Truthfulness, equability, self-control, absence
of sell-display, forgiveness, modesty, endurance,
absence of envy, charity, a noble well-wishing
towards others, self-possession, compassion, and
harmlessness—surely these are the thirteen forms
of Truth.”
Truth is that which 15. As Bhishma says:

evvennsen s K BT HATAH 1
eoveneenna BN T qfEES U8
“Truth is the eternal Brahman........ s EVELY-

thing rests on Truth.”

All the laws of nature are expressions of Truth,
7. ¢. they are the methods, the expressions of
the nature of That which 15, of the Truth,
EFeality, Being, the Self or Purugha manifesting
amidst the limitations of the Not-Self, Untruth,
Non-Being, or Millaprakyiti. They work there-
fore with undeviating accuracy, with absolute
justice and precision. To be true is to be
it accord with these laws, and to have nature's
constroctive energies on our side and working with
us. It is to be working with Ishvara. The intel-
lect has the power of discerning what is from what

! Mahdbhdraia, Bhantl Parva. clzii, 5,9, 2 Tid, 5.
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iz not, the power of discrimination, of seeing the
Real and the Unreal. Recognising the Real as
stable and permanent, it seeks to grasp it, and thus
cultivates the virtues which are the forms of truth,

Untruth is that which 15 NOT.

All vices are forms of Untruth, even as all virtues
are forms of Truth. Hence the overwhelming im-
portance of Truth, which is thus the loundation and
essential constituent of all virtues, rather than a
separate virtue to be taken by itself.

Truthfulness was, in ancient days, the leading
characteristic of the Aryan,and is constantly alluded
to as a constituent in the heroic character. Thus,
when about to revive the dead child of Abhimanyu,
Shrl Krighna says :

it EAfegwy Frear aais g |

o9 FHTTATEA TRAAl et o

HiwyT 731 (Far ST ST |
T GRS GT ST o

WATE AN AT Fra= |

e g 96T Sryed g 0
AT S W g4 A1 G gieEE
gy g7 R sftramimsga:

“0 Uttara! I speak not falsely, and this shall

Makdbhdrata. Ashvamedhs Parvs. lxix. 18, 19, 21, 24,
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truly come about, Even now do [ revive this
child ; let all beings behold it.

“As I have never uttered an untruth, even in
play,as I have never turned back from battle, so
may this infant live.

=my (XY 'EL]

“ As | bave never known dispute with Arjuna,
so by that truth may this dead babe revive,

“As truth and Dharma ever dwell in Me, so
may the dead child of Abhimanyu live."

Other heroes repeatedly make the same state-
ment: “My lips have never uttered an untruth”
Shri RAma goes into exile for fourteen years in order
that his father’s promise may remain unbroken.
Yudhighthira refuses to struggle for his kingdom
before due time, because he has promised to remain
in exile,

The effect of these continunally repeated precepts
and examples was to work into the Aryan character
a profound love of truth, and this has repeatedly
been noticed as a predominating feature of Hindu
character.

It must never be fargotten that no character can
b= virtucus which has not truth for its basis, and
that no character can be base when truth is pre-
saryed unsullied, It is the root of all true manli-
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ness, the glory of the hero, the crown of the vir-
tuous, the preserver of the familv, the protection of
the State. Falsehood undermines' alike the home
and the nation, poisons the springs of virtue,
degrades and pollutes the character. The liaris
always weak and always despicable; scorn and con-
tempt follow him. For the building up of charac-
ter, truth is the only sure foundation,

Here, again, we come back to our basis of moral-
ity, and see why Truth is so all-important. For
if it be carefully traced back, every untruth uttered
will be found to be ultimately connected with the
desire for a separate and exclusive existence, and
hence to arise from repulsion, separateness, hate,
while every truth uttered is ultimately connected
with the desire for the common and united life of
the one Self, the Real, whence all love proceeds.

o0




CHAPTER VL

BL1s5 AND EMOTIONS.

The life of fshvara permeates all beings and
expresses itself as consciousness and bliss, through
the bodily limitation of these beings. The body
becomes more and more complex, the organs be-
come developed, so that the imprisoned life may
assert itself more and more, [t is the force of life
that directs the development of all being, It is
that force that breaks through the tAmasic inertia
of the mineral form, and makes the mineral matter
mare and more plastic and capable of receiving im-
pressions from the outside. It is that force which
eventually makes a centre of Self in all beings, and
developes faculties that digest the outside impres-
sions and work them out into tendencies that form
th= character of man. Ideas of virtues and vices
thus arise, ideas of right and wrong, of good and
bad.

The life force works itself out by fampulrer seek-
inyf bliss, and by the direction of the guiding intelli-
gence. We need not, in this treatise, go further
back than the human stage of development. The
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impulses of man lead him indiscriminately to vari-
ous chjects in pursuit of pleasure. But the rebuffs
of pain make him stop and think. Owver and over
this happens in life. Over and over again the im-
pulses propel; over and over again intelligence
checks. The impulses are thus restrained, directed,
and refined, Bliss and intelligence act and react on
each other and constantly press man onward, One
becomes known as Emotion, the other as Intellect.
A man may progress continually: he may no long=r
require a brain, he may no longer require the help
of propelling emotions, he may no longer require
some particular forms of intelligence and bliss;
but intelligence and bliss themselves form part
of his life ; they are aspects of the Ishvaric life,
which he assimilates and calls his own, and they
are inseparable from him,

Emotions lead a man outwards and make him
identify himself with the things he sees around him,
But intellect forms a centre of I-ness, the centre
of a small circle of personality, forces all experi-
ences to that centre, and judges all things from the
stand point of that centre. Intellect forms the bar-
rier of selfishness, which separates man from man,
till at last by wider and wider knowledge, by
knowledge embracing the whole universe, the barri-
er is swept away, all mankind, nay all beings,



[ 305 ]

f[orm one field, one circle; but the centre is then
removed, and becomes the great centre of the Uni-
verse, the centre of [shvaric existence: man rises
above the Ahamkira tattva, the tattva that cauoses
the limited sense of [-ness. He plunges into
Mahat, or the great tattva, and becomes the pos-
sessor of universal knowledge.

The emotions of 2 man, bound down to the
personal self, find expression through the indriyas,
The indriyas rush out and bring back their experi-
ences to the intellect of man, The experiences
that cawse harmonious vibrations are recorded by
the intellect as pleasufabIc, and those that produce
cpposite vibrations are recorded as painful, The
register is made in the memory of man, and intel-
lect procepds to discriminate between what is
pleasurable and what is painful in the long run
Emotions thus become trained. Likes and dislikes
become the matural expressions of the emotions,

under the guidance of intellect which has develop-
ed Discrimination.

The senses become thus indissolubly wedded to
the mind, the emotions to the intellect, the indriyas
to Mahat, and man becomes normally Emotional-
[atellectual, or KAma-M4&nasic. This is essentially
n:cessary at this stage of his progress.

20
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Thus man likes in the beginning whatever
is sweet, and dislikes whatever is bitter. DBut
experience tells him that too much of a sweet
thing is as bad as a bitter thing. Temperance in
time becomes a normal emotion in a developed
man,

What is sweet in the beginning becomes some-

times bitter in the end ; what is apparently sweet
is sometimes really bitter.

aaTH Pl alAsTEiee
Ay Aiffswa SrRArAgRErarwa N
FgaireRammraTasgarTaT )
it AT TrEE oW egae !
“That which at first is as venom, but In the
end is as nectar ; that pleasure is said to be sAttvic,
born of the blissful knowledge of the Self.

“ That which from the union of the senses with
their objects at first is as nectar, but in the end is
like venom, that pleasureis accounted rajasic.”

As these experiences are repeated, man learns
prudence, aud prudence becomes a normal_ emo-
tion in man.

To rush out to do a thing on the first impulse
sometimes brings on disastrous results, To lose

i .H.I'la:;r::mdm&'i'rﬂ, xviii, 37, 38,
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temper brings more disharmonious than harmonious
experiences.  Forbearance, Toleration, become
thus normal emotions in man.

Emotions, rightly directed by the intellizence,
are virtues. [In the culture of emotions lies the
formation of a man's character, his ethical develop-
ment. Emotional culture is the highest culture of
inan, and the training of likes and dislikes is his
best evolution. The man of cultured emotions is
propelied by them to do what he thinks right ; he
becomes patriotic, he becomes philanthropic, he
becomes compassionate, he becomes friendly to all
beings., His emotions become predominantly those
of Love, and he takes an ever wider and wider
range in the manifestation of that Love. And
when the barrier of personality is swept away,
when the ahamkéric mind becomes Manas, or
the reflection of the Universal Mind, the emotions
also break through the barrier of indriyas and
ascend to Buddhi, and reflect the life of Ishvara
within, Verily then the Trinity of Atma, Buddhi
and Manas becomes a Unity, and the man a
Jivanmukta,

We now understand why Ethical Science is
particularly concerned with the emotions, and
hiunce with the bliss aspect of Ishvara,
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There are many ways of showing why happi-
ness should follow right conduct, and unhappiness
wrong conduct, but they are all modifications of the
one essential reason, that, as there is but One Self
in all, to hurt or help another is virtually to hurt
or help oneself,

It is written in the Shruti :

frarAa = g 1 1
“ Brahman is knowledge and bliss”

Over and over again the “ bliss of Brahman" is
spoken of, and bliss is said to be His nature. In
fact the threefold nature of Ishvara, of the Sapuga
Brahman, i3 expressed in the epithet, Sat-Chit-
Ananda. Bliss is thus the very nature of the
Jivatma4, since his nature is that of Brahman : he,
too, is bliss. But we learn further that the Saguna
Brahman is ftw spotless, and g, pure.t Therefore
only the pure, the good, is of His nature, and is
compatible with His bliss. So then must the
essence of the Jivatma be purity, and it is written
of it :

" fMaregaama ) ?

* Let him know it, pure and immortal,”

-1 Jffihuiﬂl'nzayﬂk:lﬂ. V. fx- o4, o ¥
¥ AMmpdakep. 1L ii. 9, The statement 1s repeated over and
OVer AgAin.
¥ Kathep 1L v, 7.

=
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Thus purity and bliss are of the nature of the
Jivatma and are inseparable, for unity is purity,
and the feeling of unity is the feeling of bliss,

Each JivAtmA being of the nature of the one
Self it is ever, when embodied in a separate torm,
seeking union with the Self in other forms. This
search for unity, for the bliss of union, is instinctive,
and results, when the union is found, in perfect hap-
siness. In this everyone is alike. Men differ in most
things, but in their longing for happiness they are all
alike, Every man, woman, boy and girl wants to be
happy. They seek happiness in many different
ways, but they all seek happiness. The Jivitma,
blinded by his body, chooses the wrong things very
often, but the motive of his choice is always the
same, the desire to be happy. It is his nature to
be happy, and he is always trying to express that
aature. Through the whole of his long pilgrimage
he is searching for happiness. This is his root-
motive, the object at which he invariably. aims. If
ne does a painful thing, it is in order to gain a
greater happiness. If he endures toil and discomfort,
it is because the result of the toil and discomfort
w¥ill be happiness. Happiness is his end ; everything
zlse is only means to that end. A life of austerity
and continued self-denial and suffering is embraced
in the belief that it will lead to supreme bliss. The
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whole of evolution may be described in the words ¢
“ A search for happiness" Continually disappoint-
ed, with unwearying perseverance man returns
again and again to the search, until at last he re-
cognises that purity, wisdom, bliss, are one and m-
divisible. Then he goes to Peace.

For purity, wisdom and bliss, Sat, Chit and
Ananda, are the very nature of Ishvara, His own

Self.

Thus Ethics leads us to the highest religion, to
the realisation of the highest truths, and when
Ethics reaches its goal, the barrier between Ethics
and Religion vanishes away, FEthics becomes Reli-
gion and Religion Ethics. The goal of both is
Ishvara and [shvaric life. This is why the Hindu
ethical system is a branch of the Hindu Religion,
and why onc cannot be separated from the other.

HLE




CHAPTER VIL
Y SELF-REGARDING"” VIRTUES.

We have already seen that Ethics has as its
object the establishment of harmonious relations.
These relations are concerned with the surround-
ings of a man—his home, city, nation, etc—and
also with his own body. Now the body of a man,
according to the scriptural teachings, is, as we have
seen, a complex one, consisting of several sheaths,
or koshas. [tis cnough to remember here that
we have the physical sheath, in which Priga
functions, the sheath of the indriyas or senses
{the sensuous or kimic sheath), the mental sheath
and the buddhic sheath. Ethics concerns itself
at preseat with the physical, the kimie, and the
mental sheaths, For when the buddbic sheath
is reached, man becomes divine, and the present
limit of ethical teachings is crossed.

Ethical teachings have therefore reference to the
lower sheaths of a man’s body, and to the different
classes of beings, who form his surroundings., The
different classes of beings, as we have already seen,
are the Devas, the Pitfis,the Righis, men in general,
and the lower animaly, i, e. beings both higher and
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lower than man, as well as the whole of mankind,

We have thus, in the first place, duties which
we owe to the sheaths of our own body, and in the
next place, duties that we owe to Devas, Pitgis
Righis, mankind and the lower animals,

When the body becomes entirely harmoniocus
with the Self within, it becomes a true and subdu-
ed vehicle of the life of Atma, which is an aspect
of the life of Ishvara.

When the swrrounding universe becomes har-
monious with the Self within, the life of Ishvara
flows out to the universe from the centre of the
Self. Man then becomes [ully an expression of
the Law, the voice of Ishvara, the sacred word
Pranava, Towards that goal we should all strive,
and to that geal ethics must lead us,

Now let us turn to our bady, or bodies, if the
term be preferred.

First, the S2kdla Sharfra, The physical body must
be kept clean and healthy. Cleanliness and health
mean harmony and order. Man is better able to do
work with a clean and healthy body. He remains
cheerful and bright. The diseased man cannot
give attention to work. He is uneasy in mind.
The disharmony and disorder of one sheath also
react on the other sheaths of the man.
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The body should be kept up by means of sit-
tvic food. For the food retains its essential mag-
netic properties after its conversion into blood,
and produces corresponding effects on the indriyas
and the mind. The Bhagavad-Gitd says:

w1 aeRErragEE i |

e (&eqr: fegar gar syrern: anfsrsivarn o
g SR TR Ay )

ST O SNl TESERIAaqr: o

araaT watd 9 9T F a7

afegen® aired Jree gHame a L

“The foods «dear to the Sattvic, increasing
life, energy, strength, health, joy and cheerfulness,
are those that are full of juice, oleaginous, non-
volatile and heart-strengthening.

“Those dear to the Rijasic, causing pain,
depression and sickness, are the bitter, acid, saline,
over-hot, pungent, dry and burning.

" Stale and flat, putrid and corrupt, leavings
and unclean (things), are the food loved by the
Tamasic.”

We have already seen that the higher evolution
is brought about by the predominance of Sattva,
and that Sattva means harmony.

1 L. cit. xvil. §, 9, 10,
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Secondly, the S#kskma Sharlra. The indriyas,
through the heredity of pur past existence, are large-
ly guided by animal appetites, which are distinctly
rijasicc. 'We should therefore subdue our indriyas,
We may see, hear, smell, taste and touch, but
we should not ascribe our likes and dislikes to
the objects of the senses. We must sewse as a
matter of course, but the sensing must not be vitiated
by personal likes and dislikes, which form a barrier
between ourselves and the external world and
make harmonious relations impossible, Every
matt makes a world to himself, by means of

his likes and dislikes. Thus many worlds are
formed* each different from the other, and all

different from the world as it is, the world of
Ishvara, Men are jaundiced by the tint and
taint of their personalities and, blinded by the dis-
tractions of Rajas, they do not see the Law, the
word of [shvara,

Therefore our mind should not be guided by
the indriyas, but the mind should be guided by
its own discriminative faculty, and should then
subdue the senses, '

The indriyas are divided into organs of per-
ception and organs of action (the latter belonging
to the Sthila Sharira). There is no harm done
by the perception of objects, if the perception
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be not followed by likes and dislikes. Raga and
Dvesha drive us helplessly along, using the
karmendriyas for their own satisfaction.

YT AaT SateAT
SEIT TORMTEE WY WEq SGTaAr U !

* Affection and aversion for the objects of sense
abide in the senses; let none come under the
dominion of these two ; they are the cbstructors of
his way.”

Affection and aversion, R4ga and Dvesha, form
the desire-pature of man. This, emotional in its
origin, has to be controlled. The emotional na-
ture has to be purified. Riga is to expand into
universal love, Dwvesha is to be eliminated entirely
in persenal _relations, in relations between man
and man, between one being and another being,
and is to be retained only as an abstract dislike
for anything that goes against the law, against
the will of Ishvara, But this abstract dislike is
not at all to interfere with the universal love of all
beings. It is only to make a man strong in his
purity, in his rejection of all that is evil. He
should dislike evil ways, but not evil men,

The mind, when wedded to the indriyas, be-
comes rAjasic. When wedded to Buddhi, it

1 .ﬂhupumi-ﬂ'ﬂﬂ- iit. 4.
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becomes sittvic. The mind of an average man is
normally rdjasic at the present day. He should
make efforts to change it to sdttvic.

We have already said that the mind should give
up personal likes and dislikes, Raga and Dwvesha,
Raga and Dvesha form the impurities of the mind,
and when they are given up the mind becomes
purified.

There is another dogha, or fault, of the mind.
It gets distracted, It applies itsell to a number
of outside objects. It runs away from this matter
to that matter, and it can with very great difficulty
be tied down to one. The mind is compared to a
chariot,which is constantly being drawn away in ten
different directions by ten horses, which are the
ten indriyas. This Vikshepa, or distraction of the
mind, has to be checked. The mind has to be
concentrated, to be made one-pointed,

When the impurities and distraction of the
mind are removed, it becomes sdttvic. Then it
reflects the Self within, and causes harmony and
bliss. Thisis harmony with the Universe, or har-
mony with the Divine Law as manifested in the
Universe,

The first step towards removing distraction is to
deal with abstractions more than with concrete
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objects ; we must generalise truths, and come at [ast
to the highest Truth, the one Reality, Ishvara, and
grasp Him firmly. Then all the Universe appears
as His manifestation, all works as His action, all
laws as His law, Varieties disappear. Diversities
fade away. Harmony prevails,

The training of the mind is man’s most im-
portant duty, and next to this follows the control
of :peech and actions. At the same time he must
not neglect his physical body. All the vehicles
forming his body must be controlled and made
harmonious with each other. .

The tenfold law, as laid down by Manu, gives
some of the characteristics needed :
JiH: WA TATSEE Sratierai )
i STt TO% TR o 1
* Endurance, patience, self-contrel, integrity,
purity, restraint of the senses, wisdom, learning,
truth, absence of anger, are the ten signs of virtue”
In briefer form :
WS Sransia ararafEraiane: o
QR AvaEs 99 argaed safisag: o d
“ Harmlessness, truth, integrity, purity, control
of the senses, saith Manu, is the summarised law
for the tour castes.” L 1

—

1 Manwemeifi, vi, 92,
2 Ihd, x. 63,
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In the Bhagavad-Gitd an exhaustive list of
these general characteristics is given :
wird eeagiaaineaTreer: o
Ti¥H THY 3w SrEarE T “l"l_ﬂ'l'-!;ll
wikar. a@awn e giimagae |
v AEEECY A foerTET o
W WAL IO GraRETEr ArfAHATrar
wiTs G timirmae mo o !

“ Fearlessness, clean-living, steadfastness in the
Yoga of wisdom, almsgiving, self-restraint, sacri-

fice, study of the Shastras, austerity, straightfor-
wardness,

“ Harmlessness, truth, absence of wrath, renun-
ciation, peacefulness, absence of crookedness, com-
passion to living beings, uncovetousness, mildness,
modesty, steadfastness,

“ Energy, patience, fortitude, purity, absence of
envy and pride—these are his who is born with the
divine qualities, O Bharata.”

Some of these virtues would fall into one or
other of the three classes already spoken of, but for
the most part they belong to the JivAtmA as his
general expression of the love-emotion, and as the
balance of his own nature, the due control of his
energies.

1 Bhugarad-Gfid. xvi. 1—8.
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The essential importance of Truth has already
been dwelt upon. As a general virtue it appears as
Truthfulness, Honesty, Integrity, Uprightness. Its
utter indispensability is concentrated by the wis-
dom and cxperience of ages into short sayings, such
as: " Honesty is the best policy,” * g eawy wa# /o "
“ Truth alone prevails, not lalsehood.”

The victue of Self-control, or Self-restraint, men-
tioned in each of the above guotations, Is the
general reining-in of all the energies of the mind,
desire-nature, and physical body, the holding of
them all in due submission, so that each is allowed
or refused exercise at the will of the man. It im-
plies that the man is conscious of the difference
between himself and his lower upddhis, and no
more indentifies himself with his lower nature than
a rider identifies himself with the horse on which
he is sitting. The contrast between an uncontrol-
led man and a self-controlled man is wvery much
like the contrast between a bad rider on an un-
broken horse, and a good rider on a well-broken
horse,  [n the first case, the horse rushes about,
carrying his helpless rider, plunges violently, and
gives his rider a bad fall ; in the other case, the man
sits easily, guiding the docile steed in any direction,
galloping or standing still, leaping or walking,
svery motion of the rider obeyed by the horse,
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So necessary is self-control, that the teachers of
morality are continually recurring to it, and enforc-
ing it. Manu dwells on its necessity, and explains
that action has three roots, and that control of
each generator of action must be pained.

LLR il G CER

" Action is born of mind, speech and body.”

Each of these, mind, speech, and body, must be
brought under complete control, and then success
i5 sure.

TIOET S AT RIATCEYT o |
weid Fifan T Aoy § IYgq o
FoTamiT gT9aY /11 |
®M%Id g Gaq aa: fare Foresty o

“ He is called the holder of #he Tri-dagda in
whose reason these are fixed—control of speech,
control of mind, control of body.

*The man who lays this triple rule (over him-
self) amidst all creatures, he wverily dominates
desire and wrath, and goes to perfection.”

Of these three, control of the mind is the most
important, as speech and action alike depend on
the mind. Manu says again:

74T frmerawe, 1 2

i J’H!'unulm;l'.r,i. xii. (3.
g Ihid. 10, 11,
3 Id. 4
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“Let the mind be known as the instigator.”

Once let the mind be brought under control,
and all else follows, but here lies the great difficul-
ty, owing to the extreme restlessness of the mind,
Arjuna placed this difficulty before Shri Krishna
5.000 years ago:

w9 [ AT §50 AT aRTIEIe
AEAIE (A9E A9 grafty gres o !

“Verily the mind is restless, O Krishna, impe-
tucus, strong, difficult to bend ; I deem it very hard
to curhb, like the wind.”

And no answer can be given to this, save the
answer given by the Divine Teacher:

STEwd FRAE At gfAmd w37 )
AR g HIHS STEN T OFR o

“WWithout doubt, O mighty-armed, the mind is
liard to curb and restless; yet verily, O son of
Kunti, it may be curbed by constant practice and
dispassion,”

Only long-continued effort and perseverance
cian bring nnder control this restless vigorous mind,
aad yet without this control man can never be
happy.

\ Mhugarad- TG, vi, 34,
® fhid. 35.

21
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FAT AAT (FFH ATEa=Afed |
ARG FrrRATevET 39 98T 0

“ As often as the restless and unstable mind
goeth forth, so often reining it in, let him place it
under the coutrol of the Self,”

If this be done, then happiness is secured, so
much so that Shri Krishna malkes happiness part
of the successful austerity of the mind :

TN REAH AT |
AAFYTF AT ArAgegg 102
“ Mental happiness, equanimity, silence, sell-
control, purity of nature—this is called the aus-
terity of the mind.” o
But the most disturbing pa::l: of man's nature is
his desires, ever-craving, never satisfied. In fact
the more they arve gratified, the fiercer they grow.
| WA HIA: FIAHGTAH Qa7
FITSr FEOFOT AR QAFTIT Ul
“ Desire is verily never quenched by the cnjol.r-'
ment of objects of desire ; it only incréases further
-as fire with butter.” '

To bring the senses under control the mind must
be used, else will a man ever be restless and uneasy.

1 Bhagarad-itd. vi. 26
# Thid, xvii. 16, 3 Manuempiti, il 04,
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e must learn to use his mind to control his senses,
for through the senses come his chief temptations,

And every sense must be brought under control;
fur one uneo ntmllf:d sense may play hava-:: w:th the
mind ;

g @ =i adsgindan )
e g AEl a0l
" That one of the roving senses which the mind
vieldeth to, that hurrics away the understanding,
as a gale (hueries away) a ship on the waters. ™

Manu also lays stress on the -:ia_ugé:r of allowing
cven one sense to slip away from control, using a
very graphic symbol :

siEza g aiei abs sRaRzae ).
AHC St7 ariHE warr T o o

“If one sease of all the senses Ieaks, then under-
standing lealks through it, .as water from the leg of
'El‘.IE: water-skin.”

One open passage is enﬂugh to allow all the
water to pour out from the water-skin of the water-
carrier ; and so one uncontrolled sense Is opening
enough for man's understanding to flow awa;- from
him,

The mind, then, is to be brought under control,

1 Bhagarad-Gitd. ik 87, 2 Muwnswgitl, ii, 92,
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and is to be used to control the senses, In the
Kathopaniphat, the mind is therefore compared to
the reins with which a driver pulls in, guides and
controls his horses, the horses being compared to
the senmses, which run away with the body and
the Jivatma, who dwells in the body :

streAr Wy B adid vgny g1
e TTUY [afe o augiT =y
yiEgan™ garrEidTgEayg fraud)
SRR EAAIT WIReT SRR |
FEEATAMIAIMA, TEEGRA Roar &3 |
AFTACATIATT TEET T TR
R AR AATE IR Aar e
sEafFRan WA TP O 'y
Lo} _ a L a]

ARAaraeg AT TREIIRC |
| 51 TRArRE afgsr: 9w 3!
Lo -

“ Know the Sclf as the occupant of the car, the
hody verily as the car. Know indeed the reason
as the charioteer, the mind as the reins.

“'The senses are said to be the horses, the objects
of the senses the field for them. The Self, joined to
the senses and the mind, is the enjoyer—so say the
wise,

“ He who is unwise, with the mind ever unap-
L Kaghap, iii. 3—8, 9.
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plied, of him the senses are uncontrolled, like the
bad horses of the charioteer.

* He who is wise, with the mind ever applied,
uf him the senses are controlled, like the good
horses of the charioteer,

E L ¥ -, % W

“ The man whose charioteer is wise, whose mind-
veins are used, he only travels to the end of the
road, 1o the highest abode of Vishpu.”

Manu nses the same imagery :
yiEFarwr [etar ARy |
HaR AEAHEEEET InsAEn
*The wise man should make effort to contral

the senses running amid the alluring objects of
sense, as the driver the horses”

Recounting the five organs of sense and the five
organs of action, Manu declares that the control of
the mind includes the control of these :

TRITA AR o ATAAIGARAN -
AN FRATIAT TR TFHHT oL

“Mind is to be known as the eleventh, belonging
by its nature to both ; in conquering this, the two
scts of five become conquered.”.

1 Vawuampiti. il, §5. ®1bid. 92,
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‘The control of speech consists in making it re-
spectful to superiors, courteous to equals, pentle to
inferiors, and we shall return to this in studying
the special virtues, For the moment we may leave
it with the general description of right speech :

STHTTRT 9139 g0 [FaARd = o9 )
CIRAEARGET ST TTAH g9 T4 Ul

“ Speech causing no annoyance, truthful, plea-
sant and beneficial, and the repetition of the Vedas,
this is called the austerity of speech.”

And Mapw remarks :
et frgan &5 aEEer NEAEgar |
qig a: AT § gUEHaEAC U
* All things are governed by speech : speech is
the root, from speech they originate ; that man
verily who Is dishonest in speech, he is dishonest
in all.”

Thus important is speech said to be.

The control of the body is similarly summed up
by Shri Krighna :
FAEATCRLSAT TITAKIL |
sarerlar « ol a9 3eaq u°
“YWorship of the Devas, the twice-born, the
cgurns and the wise, purity, straightforwardness,

B fhagevad- &itd. xvil, 13. L Mamu = witi. iv. 256,
Bhagarad. Gitd. avii. 14
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chastity, and harmlessuess, are called the austerity
of the body.”

Control such as this produces a balancing of the
mind, calmness, quiet and contentment.

The sectet of self-control has been said above
(see ante p. 321) to be Abhyisa and Vairigya,
“eonstant practice and dispassion.” The second
word s especially significant, and the whole
statement should be studied in the lizght of the
shlokas quoted [rom the Kaefhopanishat, DBuddhi,
the Pure Reason, is there said to be the charnioteer,
in whose one hand are grasped the many-branching
reins of Manas. Buddhi 15, as has been said, the
faculty which recognises and realises the Unity of
the Self, as Dlanas is that which cognises the
riany-ness of sense-objects.  The owner of the car,
the Jivdtma, should make sure that Buddhi drives
his car, and then the reins and the horses will be
well managed.

Now the student who wishes that Buddhi
should thus drive his car, should constantly dwell
on the fact of the Unity of the Seif.

W gRETOTTEen ¥ frdlaarn
SIS {0 Tt A (htang faaag
qHE AAT FITH ARG |
AAEIAT (FOFRARIATET G W W

L Bhagavad-Gritd. vi. 25, 6.
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“Little by little let him gain tranguillity by
means of Buddhi controllzd by steadiness ; having
made Manas abide in the Self, let him not fhinl of
anything,

* As often as the wavering and unsteady Manas
goeth forth, so often, reining it in, let him bring it
under the control of the Self.”

This is the Abhyisa that he needs, This
Abhyisa will naturally strengthen Vairdgya, the
absence of desire for personal and selfish ends.
Whenever he sees a desive for such personal and
selfish ends rising up within himself, he should at
once call up before his mental view the injury
that- he is likely to inflict on others by its indul-
gence, the evil consequences to himself in increasing
selhsliness, and the whole seriez of disturbances
which will Aow from his sclhshness to the comman
life of the society to which he belongs, Dy pictur-
ing to himself the conscquences of selfishness i
his own life and in those of others, and by studying
the illustrations of them given in the Purdpas, he
will gradually strengthen his power of self-control,
and will establish himsel{ in that constant mood of
righteousness and performance of duty so un-
ceasingly inculcated in the sacred books.

For that Kighieonsness, and righteousness only,
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should be followed is-rcitﬂrated again and again

STYTPRRT AU &7 [ a6 =eagd ¥\
fyereaw & fre werdl g
7 dhemiv qHor At s Aaaan
STHIFA®TNE qrarararg esakTeaasl
ANTTRRAT AF S wEiE A
TRUTHATEG FAIROR Fafa vl

“The man who i3 unrizhtesus, or he who {gains)
wealth by falsehood, or he who ever delights in
injuring, never obtains happiness in this world.

“ Although sufiering from righteousness, let him
not turn his mind to unrighteousness ; he will be-
lisld the speedy nverthruw nf tlm unrighteous, of
the sinners,

" Unrighteousness, practised in this world, does
nit bear fruit at once like a cow ; slowly re- a::tmg,
it cuts off the very roots of the doer.”

In a sense, righteonsness is truth ; its special sig-
niicance may be said to be the desire to do what
is right, the desire to give e;uer_'-,r one his due, the de-
sive always to find out the truth and act according
to it rather than according to anything else.

To do righteousness is to gain a companion
that never fails a man, and when all else deserts
hita, this faithful companion will remain, will cling

B

1 Manuewpiti. iv. 170=172,
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to him through death, and clothe him with glory
in the world beyond the grave,  Manu writes here-
on as follows :— .
g g Higagrredisiny giasn e
IEHARAT aigarEadrTaT u
g% ig ARrAy YA Amr = w:
W NI T SRRy w0
OF: TRIH FELR 0T a1
AT STYFH GFATH ¢T o ZFAL
¥AA Flieaeg sy A e )
AT §E9T AT ITeATgI=sia I
AeIEd gt Fed dfrgars: |
yHm g gerdT g gea
THRIA T6F J96T eninieadd |
T AT AreTd exmimone ol
“ Giving no pain to any creatures, let him slowly
build up rizhteonsness like white ants their hill,
that it be to him a companion in the world beyond.
“Nor father, nor mother, nor son, nor wife,
not kinsfolk remain to accompany him to the
next world ; richteousness alone remains.
“ Alone each being is born; alone verily he dies;
alone he enjoys good deeds ; alone also the evil,
“ Leaving the dead body on the ground like a
loz or a clod of earth, the relatives depart, with
averted Faces ; righteousness alone follows hin.

1 Afganeurrdi, i7. PIE—243.



[ 331 ]

*Therefore, to gain an unfailing friend let him

ever gather righteousness ; with righteousness as
“companion he will cross over the darkness, difficult

to cross.

“ It rapidly leadeth the man who is devoted
to righteousness and has destroyed his sins by
austerity, to the world beyond, radiant and clad
in a celestial body."”

This insistance on righteousness as the only
way to happiness in this world or in any other
is characteristic of the Sanfitana Dharma, whose
very heart is duty, as justice is its key-note and
unalterable law its lile-breath, A man obtains
every thing that he has duly earned, neither more
nor less ; every debt must be paid; every cause
must be followed by its effect.

The virtue of Conlent springs from a full recoz- _
nition of this fact, and it is itself the root of happi-
ness, a virtue swhith every student should endea-
vour to work into his character :

s qearearn gurdf dadt w1 |
GRS W gn pEes A W
“Let one who desires happiness  be ‘controlled
and take refuge in perfect content; content is

1 Mamweamriti, iv, 12,
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verily the root of happiness, the opposite is the root
of gorrow.”

The contented man is happy under the most
unfavourable circumstances, the root of his happi-
ness being in himself ; whereas the discontented
man finds food for his discontent, however favour-
able his circumstances may be.  There are always
some who are supsrior in pasition to, more wealthy,
more fortunate than ourselves, and hence reasons
for discontent may ever be found by the unwise.
To be satisfied with what we have because we have
our due is true wisdom, and all dissatisfaction is
folly.

We have speken of virtues as bringing about
harmonious relations between Jivitmis, but it must
not be thought that this excludes the above virtues,
which at the first glance seem chiefly to concern their
possessor, and to aid his own general evolution.
For, when carelully considered, it will be found
that these so-called personal virtues react upon
the happiness of others, though in a way not
immediately apparent. Life, evolution, virtue and
vice, duty—all these things would be impossible
with only a single Jivitma in cxistence. The
idea of a cemmunity is inseparable {rom the ideas
of these. A so-called duty to self, or a personal
virtue, is also ultimately a duty to another, a giving
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of some help or a saving of some inconvenience
to others, Forinstance if we are unclean, we inevi-
tably make cur neighbours uncomfortable when we
come into contact with them., When a man says to
another: ¥ You owe it to yourself to do so and so, " he
rcally and instinctively means: “ You owe this to the
evolution of humanity generally as connected, by
the unity of the Self, with the evolution of your
individual self”” TFor the evolution of one Jiva
is inseparable from that of other Jivas, and helping
or hindering our own progress is also directly
or indirectly helping or hindering the progress
of others. An unclean or slovenly man injures
himself primarily and his fellows secondarily, by
lowering the general ideal and influencing their
lives indirectly if not actively.

The duties to Devas, Pitris, Rishis, men and
animals were mentioned in Parts I and II, and we
need only add, ere turning to our duties to human
beings, that our general attitude should be that of
Harmiessness, ' '

sy{Rer Tt 9a:

* Harmlessness is the highest duty,” tavght Bhigh-
ma.

I Mahabhdyate., Avushisana Parva. cxiv,

L]
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Manu also says :—
TEATTOINT TATAT AT A9
AR FQIETTEA 79 Aleq Faga
. " For the twice-born man from whom no fear
arises to any living creatures, for him, freed from
the body, there will be no fear from any.”

Ishvara is just, and the harmless man is harmed
by none. The Yogi can wander without danger
among wild animals, because his heart is full of
love and he is a source of danger to none, Once
again says Bhishma : ' The slayer is slain,” but the
man who slays none will himself be slain of none.
For the harmless man, full of love to all creatures,
sees the Self in each and regards each as part of
his own body, and such a man is the “friend of
all creatures”, and is safe wherever he goes.

We have seen that by sacrifice only we can
establist. harmonious relation amongst all beings,
and the establishment of harmonious relations, as
we have seen, is the very essence of our evolution.
Man cannot be selfish, The world is not for one
man alone. He may think in his own way and
act in his own way. Butif he does not confonmn
himself to the Lord, the word of Istivara, the sacred
Pranava, woe falls on him and misery becomes his
lat. Through the repeated leachings of misery

1 Mewsameiti, vi. 40,
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his obstinate selfishness is removed, and he be-
comes harmonised with the whole universe,

Let the student bear this principle in mind
firmly and steadfastly, and he will easily under-
stand what is said in the next chapter,

M



CHAPTER VIII

VIRTUES AND VICES I¥ Huxian RELATIONS,
THOSE IN RELATION TO SUTERIORS,

We may study the virtues and vices as the out-
growths from love and hate. Love prompts us to
make sacrifices, to limit, to restrict ourselves,
to subordinate ourselves to the common well-being,
This love emanates from the Self within, is an
aspect of Bliss, and makes our duty a work of
love, our sacrifice a pleasure.

Emotions in their eatly rushings forth transgress
the law, for the law is not known. But when the
law is known and realised, when Chit and Ananda
combine, when the emotion proceeds from =
discriminating Self-centre, when still later, the
Self-centrc becomes a universal centre, every
emotion becomes a virtue, every emotion becomes
a voice of the divine,

As love underlies every virtue, so hate underlies
every vice. For union is law, separation is against
the law ; harmony is evolution, disharmony is the
opposite of evolution.
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1f love prompts our mutwval relations, we na-
turally amd readily make sacrifices to render those
relations harmonious and blissful.

Now in considering virtues and vices in human
relatinns, we may classifv them as tho=s called ont
in relation to Superiors, in relation to Equals, and
in relation to Inferiors.

The natural superiors of a man are:  God ; the
Sovereign ; Parents ; Teachers ; the Agedl

There may be what may be called “necidental
superiors’ —persons who are on a level with a man's
parents and teachers, and persons above him in
intellicence and morality, towards whom he would
exercise modified forms of the virtues now to be
cansidered.  But soch adaptations are readily
made, and need not change our elassification,

The love-emotion directed to God will show
itsell as the virtue of Repevenee, carried to its
hizhest degree.  This will primarily exnress itself
in worship, and sccondarily in treating with res-
pect all ideas about God, all things connected with
Hiz warship, sacred places and sacred objects.
Reverznce being due to a sense of His infinite
superiority, attracting love by virtve of His sup.

1 There is mo onder of superiorily intended here ; the Shilstras
rive different. orders,

22
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reme wisdom and compassion, it will naturally be
accompanied by Hunrility, the willing recoznition
of comparative littleness, unassociated with pain,
and coupled with the readiness to submit to
ouidance ; by Faith in, and therefore Sebdmission Lo,
His wisdom; and by Devofion and  Gratitede yves-
ponding to His compassion, leading to complete
Sedf-Sacrifice in His service. The steady culti-
vation of these wvirtuesthe frouits of love directed
to God, comprise our doty to IMim: Reverence,
Humility, FFaith, Submission, Devotion, Gratitude,
Self-Sacrifice. .

Therc arc many cxamples of great devotees in
the Hindu books, men who showed out these virtues
tothe fullest extent, and have set examples of love to
God which should be studied in order that they may
be imitated. Bhishima's neble hymn to Shii Krishpa,
uttercd as he lay wounded on the battle-field, and
which drew Shil Kpishga to his side, should be
carefully read and thought over. ?

Prahlida, triumphant by devotion over all at-
tacks, prayed: “ In all the thousand births through
whiclh I may be doomed to pass, may my faith in
Thee, Achyuta, never know decay. May passion,
as fixed as that which the worldiy minded feel for

1 Yekdbhdrata, Shinti Parvo, §,
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sensual pleasures, ever animate my heart, always
Adevoted unto Thee. " T

Of such devotees Shri Krishna says:
AEMAITER AT T R4 FERAnREn
AHFAFRATT FEA0 FHIEA=RE U
AT Siad=al A1 AXAS LTHAT: |
AARAFH AT o TN AT TIEH
TOAATA ACAFH ATAT AFTGT |
TR TUEAT TRl frmdae o

“Verily the Mahatmis, O Partha, sheltered in
ALy divine Prakyiti, worship with unwavering mined
having Lknown Me, the imperishable souree of
heings.

“Always magnifyios Ale, strenuous, firm in
vows, prostrating themselves before Me, they wor-
ship Me with devotion, ever havmaonised,

“Others also, sacrificing with the sacrifice of
wistom, worship Me as the One and the Manilold
everywhere present.”

And arain :

T GAEN A A | 0

T 7570 A8 AT T AT ATTAE U

AT ARIHIN AT GETRL 0
HUaR At [ gear = oifg 7 1l

1 Viehan Pypdne, 1. zx, ¢ Bhagarad-G0td, ix. 13 =15.
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Hqi grageEt Twat fiEgiE
TR FraEm § 97 argrai@ g u !
*] am the Generator of all ; all evolves from DMe

understanding thus, the wise adore Me in rapt
devotion.

“Mindlul of Me, their life hidden in me, illumin-
ing each other, ever conversing about Me. they are
canteat and joyful,

“To these, ever harmonious, worshipping in

love, I give the Buddbi Yoga by w hlch thcy come
unto Me™

The cultivation of devotion is by meditating
on the Object of devotion, by worshipping Him,
by reading about Him, and by listening to,talking
to and associating with those who are superior in
devotion.  In this way devotion lucreases.

W A AT A Feqe A |
SIT-UT YA AT ST ITREE 0
ATAE FEFEAT TG |
AT A AU ReaETyasTae o
“Those verily who, renouncing all actions in

Me, and intent on Me, worship meditating on me
with whole-hearted Yoga,

Bhaguwvuds (fidd, x. 5—10. BT Bied xii, G=—7.
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“These I speedily lift up from the ocean of
death and existence, O Pdrtha, their minds being
fixed on Me”

Submission to the divine Will grows easily out
of devotion, for we always readily desire to yield
where we recognise and love the superior, Wisdom
and compassion invite submission, for the wisdom
witl choose the best, and the compassicn the lease
suffering, path for us. Where wisdom and compas-
sion are perfect, as in God, complete submission s
the natural answer; and when all the events of
life are seen as under His puidance, they can be
accepted cheerfully and contentediy, The attitude
af man in this respect to God should be that of a
loving child to a wise and tender Father, carvie:d
to a far higher degree. '

MARTEREH STTAr "IAT A (Tarwg: o
AFT (IR TEA GG W 1

“[ am the Father of this universe, the IMother,
the Supporter, the Grandsire, the Husband, Home,
Shelter, Lover,"

Towards such a One gratitude springs up, ever
increasing with increasing knowledge ; and self-sur-
render, seli-sacrifice, is but the culmination of
reverence, By daily offering of all cur acts to

1 Dhagaeed-tritd, ix, 17—18,
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(xod, the spirvit of self-sacrifice is cultivated, and as
it becomes perfect the lower self is conquered and
the Supreme Self is seen,

qERUY ATANE AFARIT ﬁiﬁ a1
qeivealy Hifa AEET AIFO A 1

“ Whatseever thou docst, whaksoever thou eatest,
whatsoever thou offerest, whatsoever thou givest,
whatsoever thou doest of avsterity, O Kaunteya,
do thon that as an offering unto Me"”

As these virtues are the branches of Revere n
springing from love, so do corresponding branches
of vices grow out of Fear, which springs from hate
in the presence of a superion. A constant attempt
is made to belittte the superior, to pull him down
to our own level, so that we may no longer have
reason to fear him, For when we are in face of a
superior whom we regard as an enemy, we are
naturally inclined to dread the exercise of his
power, which we feel ourselves unable to resist,
and we lono to lessen this hostile power, or to
escape from its reach, :

The hate-emotion directed to God shows itsell in
altempts to lessen the feeling of is greatness, to
diminish the recognition of His powers.  frreverence
is the commonest vice of this class, Aippant careless

i 3 BhagarvadsGita, ix 27,
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speech and manner about sacred ohjects and sacred
Maces, foolish jokes and idle langhter in speaking
of the religious beliefs of others. This passes on
into the vice of Profawity in coarse natures, and
both are destructive of the finer emotions and
should be sedulously guarded against,  This dull-
ing of the finer emotions leads on to complete
alienation from relizion, for God can only  be
reached through these finer emotions and by the
virlues we have seen to be the offspring of lave; and
as a man is driven further and further away by the
repellent action of hate, he loses all sense of the
divine Presence, and often lapses into entire ethical
unbelief, which leads to evil living,

STEMAMEY § SNIEEiemg ¢

“The universe is without truth, without basis,
without God, they say.”

Reverence 1o the Sovereign, the Head of the
State, comes naturally after Reverence to God, the
represettative of whose pnwer.h justice, and protec-
tion he is on earth, if he be a true King, intent on
the wellare of his subjects, always subordinating
and sacrificing his own personal comforts and
interests to those of his people, as did the ancie

divine Kings, who give us the ideal of Kingship.

1 Bhagarvad- GHd, 2vi, §,
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The virtues spoken of above should he repeated,
in a lesser degiee, in a subject's velation to his King.
The virtues of Lopalty, Iidelity and Qbedicnce are
these whicl inalke a good subject, and the necessity
of these fur the prosperity of a nation is strongly
insisted on. Mann says that the King was made
by God to protesi the world, and was made of
particles talken from Indra, Vavu, Yama, Sirya,
Aont, Varura, Soma and Kubera.  As Tndra, he 1s
to shower benefits on his kingdom ; as Viyu, to
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condemued, and Lhe miseries are described of king-
doms that are a prey to anarchy.

Closely attached to the virtue of loyalty is that
of Patriotisim, in which the country is thought of
as a collective whole, a living fudividual, to whom
service is due.  The King, in fact, is the embodied
Majesty of the Nation, and loyalty to him grew
out of patriotism of the purest kind.  Pateiotism is
a virtue that has its roots in several emations ; it
grows out of veneration for the past of the country,
admiration of its saints, lierces and warrviors, its
areat men of every kind, of its strength, power and
splendour; it identifies itsell with the country by
sympathy, feeling its joys and sorrows, its suecesses
and veverses, its prosperity and adversity,as its
own ; it loves its natural beauties, and rcjoices
in its artistic and mechanical trivmphs. The
motherlund, the country as a whole, is looked
up to as an ideal, as an object of revercnce, to
be served and worked for above and DLeyond all
2lse, Though, as a whole, the country is greater
than the patriot, the patriot has the power of helping
his country by his service; he gladly sacrifices
rase, comfort, wealth, life itself, on the altar of
his country.  As a tender father seeks. the good
of his family, so the patriot seeks the good of his
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land, and puots its interests before his own, The
virtue of Pudlic Spirit is but anocther name for
pattiotism, and the public-spirited man is the
man who will exert himsell for a public object
cven more carnestly and diligently than for a pri-
vate onc, The very expression " public spirit”
instinctively embodies the truth that has been re-
fercred to so often as the very basis of morality—
the Unity of all. Public spirit is the common
spirit, thie spirit of al]l the public, the spirit which is
onc in all the public; and the public-spirited man
is he who—consciously or unconsciously—realises
the oneness of the Self in all the members of that
public to whicli he belongs; who feels that the good
and the evil of each are the good and the evil of all
the members of that public, and who acts according-

ly, endeavouring to ameliorate the conditions of life
for alt,

Asin the case of virtues and vices towards God,
s0 i the case of virtues and vices to the State and
its Ruler, it tnust be born in mind that no man
can free himself fiom the duty of incessantly en-
deavouring to base his mental attitude and his
outer actions on the best reason he can reach up
to, nor can he free himsell from responsibility
for acquiesence in flagrant injustice, or for allowing
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himsell to be carvied away by any mere public
opinion which he knows to be wrong, or has not
taken the trouble to test, althongh feeling that its
accuracy is doublful. There is a false lovalty—
the lip-lovalty of the fAatterer—whicl is far more
dangerous and sinful than the apparent opposition
of the honest counscllor, who gives unpleasant but
wholesome advice, and there is a false patriotisin
that merely truckles to the prejudices of the ig-
norant,

FAAT: 384T U=, gaq fRaafEa: ¢
Al = qLaeq 3= Fra0 = TH |
“asy to find, O Kine ! are the men that always
speak the words that please. Difficult to find ave
the men, both those that hear and those that
speak gently the words that are not pleasant but
wholesome.”

These virtues of patriotism and public spirit,
directing the mind to ends beyond those of the
personal separated self, are enlarging and ennobling
to the character, and train the man to see a larger
Self, and so to make same progress towards Lhe
recognition of the OxE. The public-spirited
patriotic man is nearer to God than the man whose
interests are restricted within a narrower area, and
gradually he will widen out from love of country
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to love of humanity, Happy is the land whose
5013 are patriotic; she 13 sure to rise hizgh amid the

nations of the earth.

We have now to consider the duties owed ta
Parents and Teachers, who also stand as Superiors,
These will include those that are shown to God
and the King, and we may add to them the virtues
of Gentiencss, Trusifulness and Teackablencsy,
Perhaps no virtues are more strongly insisted on
than those that a child owes to his parents and
teachers, and down to the present fime none are
mare characterisiic of the truc ﬂryan.

& ArANYRYT |G 57 GHT FWAA

T A€A FASFHH: 0FAT FT TYTAA 0

aAlE G FaTrArEe < g7 0

ASTT (T HYY a9 §Y GArCET 0

AT AT WA W JT TSA

q HUTATFIAT WHART TR U

q U [§ WA SR OF A AOWA |

A A g w41 TR TIITIETAT ST 0
= # L L

FreTRATERT SiSRTAT |

Fleanra: exaggr TrI0E0y Argw 0
L * L

HH ACTTAT AT AT AT SITLAL |
SAMERIET TELT GICaear®an: fan |
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AT RATETH AT
s (i mm U
* w ¥* w0

FASIRENs S 7 Teen qarchy v
O g5 TU FEATETIALN 579 T=q 10
*“The suffering which the mother and father
endure in the birth of children cannot be compen-
sated, even in a hundred vears.

“ Let him do always what is pleasant to these
two, and also to the Achdrya ; in the satisfaction of
these three all (the fruit of ) austerity is obtained.

“ The service of these three is called the highest
austerity ; withaut the permission of these let him
not perforim other duoties, .

“ For verily these arc the thiee worlds and the
three Ashramas ; these also are said to be the three

Vedas and the three fires.
* & *: )

“The householder who neglects not{these three
will conquer the three worlds, and in a shining
body he will rejoice, as a Deva, in heaven,

#* L *®
“ All duties are honoured by him whe honouors

these three; for him who does not honour these
all rites are fruitless.

1 Mamcampitd, 1L 227230, 252, 234, 235, 237.
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“As long as these three live, so long let him not
do ought else; let him ever do service to them, in-
tent on what is pleasant and beneficial.. |

L2 # ¥ w w

“In (honouring) these three all is achieved that
should be done by man; this is plainly the highest
duty; all other is called a lesser duty.”

Teachalbleness and obedience to the teacher
are insisted on, and many rules were given intend-
ed to impress on the student the duty he owed to
his preceptor. He was to be ever serviceable and
careful not to offeud, regarding the guru as his
father in the highest sense. '

IOERERTRIA e ap: G )
g % [T T B w mera o
“Of the progenitor and the siver of the know-
ledge of Brahman, the giver of the knowledge of
Brahman is the more venerable father; for the
birth of the Brahman in the Brihmana is verily
eternal, boih here and aflter death.”

Only to the duatiful pupil was knowledge given:

YT WATAHHAN T AHAPTEEF |
aqT gEnal ol gEyTs® o

1 Manugmpiti, ii, 20§ 207,



[ 35t ]

“Asa man by digging with a spade obtains
water, 8o he who does service obtains the wisdom
enshrined in his purun.”

The vices which grow out of hate i relation
to parents and leachers include, as do the virtues,
those named onder the relation to God and the
King, and we may add to them those of Swspicions-
stess, Cotvardice, Falselwood, and Iusolence. Where
there is fear of one stronger than ourselves, sus-
picion inevitably arises, the cxpectation that he will
use his power for our injury and not for our bene-
fit. There is perhaps no greater poisoncr of human
relations than constant suspiciousness—the suspi-
cious natnre—for it casts a false appearance over
everything, distorts and exaggerates actions, and
supplies evil motives to the most harmless acts, A
suspicious nature sees hidden-malevolence every-
where, and is always miserable because always
afraid. Cowardice engenders falsehood, the put-
ting on of a false appearance for the sake of pro-
tection against a dreaded exercise of hostile power.
When we come to study the reaction of the emo-
tions of one person on thosc of another, we shall
see that oppression on the part of the strong leads
ko the growth of these vices in the weak, and
that these are the vices characteristic of the slave
and the down-trodden.
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Arrogance and superciliousness are attempts of
the inferior to diminish the distance between him-
self and the superior, and are the reverse of the
virtues of humility and teachableness. They render
impossible any bappy aud mutuwally beneficial rela-
tion between parents and children, between teach-
ers and pupils, The sweet natural ties which grow
‘out of the love-emotion are violently disrupted by
these evil grovwths of the hate-emotion, and they
destroy the pe:an:t.: and happiness of families, as,when
carried to a higher derree, they destroy the pros-
perity of States and the influence of religion.

The general attitude of the inferior to the supe-
tior is summed up by Mann as being that which is
shown to the teacher:

(AMIIEsTAET Ml gre 3y |
ARt AR ST aEas
T gEITdiy rahT aarsor 1

“Such also constantly his conduct among teach
ers of learning, relatives, among those who hold
him back from unrighteousness and give him
counsel.

“ Among his supetiors let him ever follow the
same behaviour as with-his teacher.”

Tn cultivating the virtues and weeding out the
vices above mentioned, the voung man should not

I Murpuempiti, ii. 200, 207,
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forget one important consideration. His parents
are given to him by his prdrabdha karma, while
this is not completely the case with his teacher, the
element of present choice entering also into the
latterreiation for the most part.  While therefore
the duty of revercnce and trust and submission
without reserve, short of what involves the cominis-
sion of a positive sin, is desirable towards parents,
even if they are not as loving and considerale as
parents oucht to be, that duty is influenced by cer-
tain other consid. ritions in the case of the teacher.
The teacher is chozen cither by the parents for the
student in the days of youth, or by himself when
he reaches years of discretion, In the first ease,
the authority of the teacher is the authority of the
parcits, delegated to him by them. If any doubt
ariscs in the mind of the student as to whether
that anthority has been duly exercised, the studont
should at once consult his parents and abide by
their decision. In the second case, should such a
doubt arise, he must exercise his own judement, as
he did wlen first he chose the teacher, and if teacher
and student duly understand their respective duties
then the wisest and most useful course is for the
student to say cleatly and respectiully to his
teacher: “ Sir, there is such aond such a doubt in
my mind ; kindly remove it ;” and for the teacher
23
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to remove the doubt either by convincing the
student of the rightness of the course adopted, or
by altering that course, if indefensible.

The above is important to bear in mind, as the
abuse of authority and the misplacing of trust are
aitfortunately but too commoen in the world, In
India especially, where the spirit of devotion to
teachers is strong, having come down from the time
when the teacher was a true teacher, there is excep-
tional danger of the misplacing of faith, and conse-
quently there is exceptional need for preserving a
balance of mind and for rejecting fulse claims.

To the apged Kespeet is the virtue which should
ever be shown by the 4oung, and they should
ever be regarded and treated as superiors.

ATAMA SSAMTRA WHar T GAERA |
AEAETEYTTA TORGTAHTITEA 0

FET AL TR A EUEC A
EGEIITHTTRAl TIEqERiRIa s n
NN EE A RN
YT o TR S0P A A AR M 2

“He, should not take the same bed or the seat be-

longing to a superior; and he who is cccupying a
bed or seat should rise and salute him,

! Wamkampidi, il 110121,
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“A young man's prinas rise upwards when an
old man approaches ; r1smg, and saluting, he again
recovers them,

“He who ever salutes and shows reverence to
the aged, obtains an increase of four things: life,
intellipence, fame and strength.”

And so again

SIAAT QT TWHIET €TRL |
SAFAEEIHlr nsEn: TAT stErArg It L
“Let him salute the aged, let him give them his
awin seat, let him sit by them with folded hands,
let him walle behind when they leave.”

This reverence to the aged is one of the most
gracious virtues of youth and manhood, and one
who shows it wins love and approval from all, It
i5 naturally accompanied with Moedesty, a virtue
which is a Jezser degree of humility.

That obeisance to the aged is cvén physically
beneficial to the young man is hinted in the second
af the shlokas above quoted. By one of the laws
of nature there is always a tendency towards
equilibriutn; as heat radiates from the warmer to
the cooler, so strengih and vitality go out from
the stronger to the weaker, [t has been proved by

— A

1 Manwampite, iv. 1534
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ordinary medical Science that invalids draw vitality
from the vigorous, the feeble draw life from the
healthier and stronger, and a large portion of the
cures effected by magnetism are due to this fact.
In accordance with this law, the prinas of the
young move out towards the old and the feeble ;
but when the young man rises and makes obeisance,
he at once creates in the mind of the elder the
mood of benevolence and of giving instead of taking,
and this mood sends back those pripas to the

younger mai.

Good manners to a superior involve respect,
modesty, truthfuluess, readiness to render service,
an absence of fear, suspicion and conceit. A youth
who shoivs those virtues will always meot with
favour, and will enjoy many opportunities of im-
provement in the company of his elders and supe-
riors, Such a youth is always welcome, and his
elders will take pleasure in helping and guiding
him, and in giving him the benefit of their experi-

ence,

The vices which shew themselves in relation
to the aged include those noted in connection with
the other classes of superiors, and Disrespect and
Conceid may be added. The latter vice is peculi-
arly likely to arise, because the strength and vigour
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of the youthful body give it a physical superiority
over the body of the aged, more obvious than the
inferiority in experience and ripeness of judgment.
Tmpatience is another vice that shows itselfl in this
connection, the swift activity of youth being apt
to chafe against the slowness of the aged,

No virtues need cultivation more in modern life
than those dealt with in this chapter, for in the
rush and hurry of the present day, and the self-
assertiveness that flourishes in a competitive civili-
sation, these are the virtues most likely to disappear.

Religious virtues have decayed with the growth
aof misunderstood scientific facts, and reverence and
faith towards (zod have been depreciated as weak-
ness and credulity. But religious virtues are the
foundation-stones of a strong and manly character,

and are found in history in heroes and not in base
and degenerate men.,

Still more, perhaps, is visible the decay of a
high-minded loyalty to the Monarch, and a
patriotic fidelity to the State. This, as the student
will learn from the careful study of history, is due
to internal organie reasons, mainly the fallure in
duty to each other first of Rulers and then of the
Ruled, after the divine dynasties of Kings were
withdrawn, in order that humanity might be left
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to learn by painful experience how te stand on its
own feet, with many falls and struggles, like an
infant. The spread of general thoush superficial
knowladge, the growth, tliruugh hitter conflicts, of
democratic institutions, and the passing of author-
ity into the hands of a majority—in the absence
of the wise and cxperienced, or because of their
inability to take up thelr duties—have hidden the
true rights and duties of the Sovereign from care-
less eyes and minds. The one-sided exaggera-
ation of the instroments of administration—cabin-
ets, councils, parliaments, republican senates and
congresses-—has veiled the Governor, the King him-
self. In the course of these experiments of huma-
nity, there have arisen, in consequence of the mis-
takes due to inexperience and selfishness, increasing
poverty and distress, the strife of labour and capi-
tal, the growing disorzanisation of society. The
remedy for these lies in restoring right feeling
between King and Ministers and Sabhi and People,
in restoring right feeling between all the limbs and
organs of the State, and in each and all performing
their respective duties of protecting and ruling,
advising, administering, and helping with loyalty,
fidelity and obedience ; in restoring, in fact, the
ancient system on a higher level, with fuller know-
ledge, according to the law of cyclic growth, Per-
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haps it may be for Aryan youths, trained up in
the ancient virtues, to restore to modern life the
ideal of the true citizen, and to set again the example
of the true gentleman, pious to his God and loyval to
his King and Country., -

That this may be so, it will be well to begin with
the cultivation of these virtues in the family, where
the [Father and the Mother represent the superiors.
The decay 'of reverence, obedience, respect, service-
ableness to them is only too patent in modern
Indian life. Here every vouth can at once begin
to copy the old ideals, and to restore in his ewn
home the ideal of the perfect son. Eager attention
to their wants, prompt and cheerful obedience to
their wishes, frank confidence in their good-will,
trustiul reliance on their deliberate judgment—
these virtues will lay the foundation of the strong,
dutiful, orderly character that will make a good
citizen and a patriot.

In his relations to his teachers also, the student
should strive to practise the appropriate virtues;
and different as are the modern conditions between
teacher and pupil from the ancient ones, yet the
appropriate virtues might be cultivated; and the
relation would then gradually again take on the
affectionate intimacy of the older time,
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To the aged also, the Indian youth should show
unvarying respect, consideration and readiness to
serve, utilising his physical advantages to supply
their weaknesses, looking on aged men as his
fathers, on azed women as his mothers, and show-
ing ever to them the loving duty of a son.

Let, Jthen, the young man study these virtues,
and build them into his own character by repeated
effort, earnest, deliberate and well-reasoned thought,
and with reliance on the Divine Self. Then shail
his own life be useful and honorable, and his mother-
land the better ot his work.




CHAPTER IX,
VIRTUES axD VICES IN RELATION TO EQuUals,

We have now to cousider how love and hate
work out-in the relations that arise between equals
i the family and in society, binding them together
aor driving them apart accordingly as love or hate
prevails, The relations between husband and wife,
brothers and sisters, and between relatives of the
same generation, those between [riends, aquain-
tances and members of a socicty of similar age and
standing, give rise to emotions which are rendered

permanent as virtues and vices, constantly active
in the family and in the community,

The virtues belonging to the family among those
of the same generation are those which gradually
‘ead the JivAtm4 to recegnise his unity with others,
and so prepare him for the recognition of the One
self in all. He finds himself surrounded by a small
hand of JivAtmés whose conditions, interests, hopes
and fears are much the same as his own, with whom
he enjoys and suffers, rises and falls, is prosperous
and unsuccessful, from whom his ewn interests can-
not be disjeined. As he practises the family virtues



[ 362 ]

and sees the happiness ensured by the practice, or
as he falls into the family viecs and sees the sorrow
and discomfort arising from them, he eradually
learns that to bring about general happiness he
must treat all men as Lis brothers, as members of
one family, and that tlie miserics that afflict huma-
nity all have their root in the neglect of the prac-
tice of brotherliness,

Affeeiion, or love between cquals, §s the form of
the love-emotion here to be cultivated. It will
show itsclf in Kiwduess of thought, speech and
action. Kindness of thought is at the root of
kindness of specch and of action, and one who
fruards himself against all harshness of thought
will not err in specch or in act. We have already
scen what great stress Manu Jays on control of
speech, and sweetness, gentleness, of speech should
be cultivated in all family relations as well as in
those of the outer world -
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“He whose speech and mind are pure and ever
carefully guarded, he obtains all the fruit that is

1 Vauwempiti, ii, 160, 161,
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obtained by means of the Vedanta.

“Let him not, even though distressed, cut
another to the quick (by his speech), nor meditate
acts of hostility to others ; let him never utter the
malignant word that disturbs (the mind of the

o PF

hearer).

This injunction, addressed primarily to superi-
ors in their intercourse with inferiors, covers all
human intercourse, and is, perhaps, nowherc more
needed than in family relations, where close know-
ledge of the weakness of each is apt to barb the
tongue to cutting speech. Again the right family
relations are well sketched in the following

q SFANITHTH J ATHIA STH: |
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“Let him not be aimlessly restless with his
hands and feet, nor with his eyes, nor crooked (in
his conduct), nor aimlessly restless with his tongue,
nor meditate acts of hostility to others.

= * ™ -
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“With the Ritvik, Purohit, Acharya, maternal
uncle, guest, dependant, childrer, the aged, siclk,
physician, kinsfolk, connexions by marriage, rela-
tives,

“Mother, father, female relative, Lrother, son,
wife, daughter, servant-folk, let him not enter into
altercation.”

And, after recounting the different worlds with
which the persons above-named are connected, as
representing in the organisation of human =ociety
the position of the worlds in the organisation of
the Brahmanda, so that if a man be at peace with
them he is at peace with these worlds, Manu con-
cludes:

Qe SHE: @%: [A0 Aral g9 5 ] U
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“The eldcr brother is the same as the father, the

wife and the son are one’s own body,

“T'he servant-folk are one’s shadow, the daughter
is most deserving of compassion; therefore, though
slighted by these, let a man bear it ever undis-
turbed.”

The right relation between husband and wife,

o E————

1 Maunwempiti iv, 177, 17D, 150, 184, T85.
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between father and sons, and between brothers, is
beautifully shown in the Rdmdyana, in Shri Rima
and Sitd, the four divine sons and Dasharatha, and
the four brothers, Shri Rama, Lakshméanpa, Bharata
and Shatrughna. These are the models a youth
should set before himself, and he should shape his
conduct on these.

Of the goad wife, Manu says:—
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“There is no difference whatsoever belween
Shri (the Devi .of TProsperity) and the wile in
the hotise, who is the mother of the children, who
brings good fortune, who is worthy of worship, the
lizht of the home,

“Of the bearing of children, the protection of
those born, the continuance ot the world process,
woman is evidently the only source.

1 Mannempiti, xi, 28==29,
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“Children, religious ceremonies, service, marital
happiness, heaven for one’s ancestors and oneself,
depend on the wife,

“She who, ruling her mind, speech and body,
wrongs not her husband, she obtains the (heavenly)
world with her husband and is called by the
virtuous a Sadhvi.”

EAIYIAT 9591 ATHAIAL AT § |
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“This is the extent of the man, his wile, himself
and his children: Brihmapas thus declare that the
hushand and wile are known as the same.”

This view of a family as a unit, as really one
life, is the view which alone gives a sure found-
ation for the family virtues, and the indissolubility
of the marriage tie among Al'yans grows out of
this idea. Father, mother and children are awe,
and each should love the other as himself; what
pleases ane should please all; what saddens one
should sadden all.  All the virtues can be practised
in the family, which is a little woeld in itself; the
parents represent the superiors, the children among
each other the equals, the children to the parents
the inleriors. A youth who cultivates the virtues

1 Morgsarriti, ix. 13
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in his home will be ready to show them out in the
wider field of the world, and will be equipped for
the duties of a good citizen, Ile can practise there
all that he will require in his manhood, and
develope all the gualities which will make him
a faithful friend, an honourable, courtecus and
upright gentleman, a brave and unselfish patriot,

Tender affection between brothers and sisters
lics at the root of family prosperity, and we may
see in the story of the Papdavas how this consoled
them in adversity and raised them finally to the
height of prosperity,

Courtesy and Consideration for the feelings of
others are enjoined as peneral principles of conduect,
and noble bearing and manners have ever been
held to be characteristic of the true ﬁ.r_-,-'au.
Thus speech must be true, but also pleasing:’

TR FaiTeqa war gargaanEd
i = T gy O g ol
“I.et him speak the true, let him speak the
pleasing, let him not speak an nnpleasing truth,
nor speak a pleasing falschood; this is the ancient
law."

Of course, there are occasions when it is the plain
wnd positive duty of the person concerned to tell the

I Marusmpiti, iv, 135



[ 368 ]

truth even thonzh it be unpleasant, as when a person
in authority rebukes or corrects a subordinate.
But even in such cases he should speak gently,
and s~ instances of special duty do not jostify
uwocalled-for avd rude language or sharpness, which
only mar the due effect of the rebuke and prevent
its entering into the heart of the reproved,

Good manners are very apt to be undervalued
itt modarn times, partly becanse of the hurre and
rush of meodere civilisation, and partly from iznor-
ance, Dot this andervalning 15 a mistake, Good
manners spring from o good heart and a gentle
nature, and show kindness and refinement of
character.  They imply self-control and a sense of
self-respect and dignity, and many difficult social
situations, which cause quarrels among ill-mannered
people, are passed through without any trouble or
ruffle by the nobly mannered.  Soft words,courteous
gestures, pleasant smiles, dignified bearing, make
social intercourse refreshing and a source of enjoy-
ment, and the young Hindu should sedulously
cultivate the noble manners of the elder generation,
and thus sweeten the tone of modern society. Even
rold becomes more beautiful by being refined, and
anoble and strong character is  beautified by
courtly bearing.
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Huospitality is a virtue on which great stress is
Liidd, and the guest must ever be honoured asa Deva,
HAeArg SiaTy 9IgIFAiTE |
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“Let him offer to the guest who has come a
seat, water and food, hospitably according o his
power, in accordance with rule

“ (rass { for seat ), room, waler, and, fourthly, a
kinedd word—these are never wanting in the houses
of the good,

“ The guest sent in the evening by the (setting)
sun must not be sent away by the householder ;
whether arrived at a convenient or inconvenient
time, he must not remain in the house upenter-
tained.”

That there was as much  travel, with its
beneficent results, in ancient India as there is now,
when the means of locomotion were not so easy
and rapid as they are to-day, was due solely to the
general prevalence of this virtue, and the regarding
of hospitality as an essential part of rclngmq The

i ”-'!H'H'-n-'j'l'.l il 19, 100, 105.
24
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cortinuous pilgrimages from shrine to shrine and
from ecity to city—with all their educative eflects
in broodening men’s minds and evperience, and in
promaoting affection and good-will betweun dillerent
and distant communities, by bringing them iflto
familiar intereourse with each other—were only
made seeezible by the penerons provision of houses
of veat, and of food and clothing, on an immenes
seale, by the veluntary hospitality and charity af
the well-to-do,

Uprightness, Fair Dealivg, Trust, Honeur,
Straightforwardncss, Urbanity, Fideiily, Foriitnde,
Endurance, Co-gperation—these are virtues which
are necessary for happy and prosperous social life,
Where these are found, the life of a community or
of a nation is peaceful and contented, and inen who
suow out these virtues in their characters make
good cilizens and lead happy lives,

Readiness o forgive infuries is avirtuenecessary
for peaccful living, for all, at times, do some wrong
to anolher, moved by passion, or envy, or some other
evil emotion.  Readiness to forgive such wrong is
a sign of a noble disposition, and  Magnanimity
includes this readiness, as well as the large-hearted-
ness which makes allowanee for the weaknesses of
otliers, and takes a generous view of their motives
and actions,
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Toleration 15 an allied virtue that may be prac-
tised towards equals or towards inferiors—the
recognitizn thet the Zell crpresses itself in many
ways, aud that none should seek to force on another
his own views or his own methods, ‘Tolerance has
always been a characteristic of IHinduism, which
has nover sought to convert men from their cwn
faith, nor to impose on thuse within ifs own pale
auy special form of intellectual belief.  The variety
of philosophic views embraced within its circle, as
shrowvn in the six Darshanas, testifies to the tolerance
and wide-mindedness which bave ever marlked
it,  This tolerance is based on the belief in the One
Self, and the rveverent acceptance of the infinite
variety of Its intellectual manifestations. Hence

Tinduism has ever been permeated by the large-
heaited toleration  which s the very spirit of
{stivara ; all are His ; all paths by which men seek
God lead to Him ; as mon walking from opposite
quarters reach the same city, though walking in
oppostte divections, 50 men from all quarters, seek-
g od, meet i Hun at last. Ttis foolish and

cliildish, then, to quarve! about the ways.
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V Bhagarad-&iild: iv. T
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However men approach Me, even so do 1
accept them, for the path men take from every side
iz Mine, O Martha”

Even when want of sufficient grawth and lonow-
ledge keeps men away trom the ugher and attach-
- ed to the lower manifestations of Deity, even then
it is the One Tshvara who inspires their faith in the
lower forms saited to their undevelaped intelligence,
and it is He whe gives the perishable fruit on
which their desires are fixed.
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“ They whose wisdom hath besn rent away by
desires go [oeth to other Devas resorling to various
external ohservances, compelled by their own
natures,

“Any devolec who seeketh to worship with
faith any such aspect, I verily bestow the unswerv-
ing faith of that man:

— S —

1 Lhergarmd=&itd, vil. 20 235,
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“ He, endowed with that laith, secketh the wor-
ship of such a one, and from him he obtaineth his
Jesires, I verily decreeing the benefits,

“ Finite indeed the fruit; that belongeth to (hose
wiho are of small intellizgence.”

W SRR A%y N |
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" Lven the devotees ofother Devas wha worship,
full of faith, they also worship Me, O son of
Kunti, thoush contrary to the ancient rule.

“1 verily am the enjoyer of all sacrifices, and
also the Lovd, but they know Me not in essence,
and hence they slip.”

Such is the noble and likeral teaching of Hindu-
ism, and it should shape the thoughts of every true
Aryan, so that he may never fall into the error of
wving to belittle or injfure any of the relizions of
the world. Tet him be tolerant cven to the in-
inlerant, and thus sela good example.

This telerance of the religious beliefs, views,
and dowd fide opinions of others should not be mis-
understood to mean toleration of and acquiescence
in the active infliction of wrong by the wicked an

[E——
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1 fhagaead-tiftd, ix. 3B—21,
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the righteous and the invecent. A good mun,
while forgiving as far as possible wrong done to
himself, should endeavour to sel right—by gentle
means at first, and, il these do not succeed, then by
sterty ones in accordance with the law of the land —
all wrong infligged on others. Such is the duty
that Shri Krishpa expressly laid upon Arjuna, with
the whole weight of the wisdom embodied in the
Blagavad-Gitd. Nor should any action be mis-
talen for intolerance which is only of the nature of
counselling  or cducation, even though it be
the education of public opinion, or constitutional
and sober endeavour to wean men from injurions
ways, or a thoughtful discussion with the express
object of eliciting truth.  What is condemned is
only the bigoted pride whicl imagines itself to be
in sole possession of Trath, and wouold visit with
punishment the slightest deviation from the course
laid down by itsclf.

1'he vices which grow out of the latc-emolion
when it prevails among equals correspond on the
side of evil to the virtues we have been studying
on the sids of good. [t may almost shock the
student to see very common fanlts of character
classed as the fruits of the hate-emolion, and yet if
he thinks a little e will see that they have the
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warks of that emotion, as they drive men apart
from each other, separating them and setting them
Ut antagonism to each other, and that is clearly the
result of the repellent force, which is Hate and not
TLove.

The opposite of Kindness is fHarvhness, which
shows itself but too often in the family as Iorose-
wess, Sullenness, Traitability and Peevishness—very
comnmon failings, and the destroyers of family affee-
tion and peace.  These Gults bring dark shadows
into the family circle, in strong contrast to the
lieht spread by the kind and sunny temper, and
are but forms of Arger, one of the root manifesta-
tions of the hate-emotion.  Manu classes anger and
harshness among the sins which are to be specially
avoided :

./ RIERE ¥Rl | MAT ¥ HEaL)
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“ Let him avoid unbelief, censure of the Vedas
and siighiting of the Devas, hatred, obstinney, pride,
ity alild Draliloss,

And this is natural, for these are sins which are
especially productive of misery, and prebably most
of the daily troubles of life which cause harassment
aitd worty ard dus to angee in one form o another,

1 Mansempiti iv, 103
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it is classed by Shel Kypishna! with lust and oreed
as forming part of the triple gate of hell and as one
of the &suric characteristics.? The mind confused
by anger is easily hurried into other sins, and it is
one of the chief roots of crime.  Fmpatience is one
of its smaller manifestations, and the student who
15 intent on improving his character should be on
his watch against even this comparatively minor
form of his great enemy. The steady effort to be
patient with, kind teo, all, will gradually eradicate
from his character the fault of Anger.

Harsh Fawlt-finding, Backbiting, Slander and
Abuse are the opposites of Magnanimity. They
proceed from the same source as Irreverence, etc.
‘The way to correct these faults is always to examine

whether the defect for which we wish to condemn
another i3 not present in ourselves,  As Vidura
says to Dluitardshtra ;—

LT SXTATTI qAHTI TN
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" Thou seest the holes "of another, though

sontdl s the mustard-grain, O King ! thine own,

thal are larze as _the Bel-fruit, cven seeing o
Iznorest L

Nadeness, Clanrlishuness of bearing, a rongh man-

1 ffervin verel- €770%, xvio 20, 9 Ihief. 4.
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ner, are the faults which are the opposites of cour-
tesy and cansideration, They are exceedingly com-
mon in modern days, and are spreading in modern
India, They are signs of a coarse and vulgar nature
which—uncertain of its own power and of the re-
spect of olhers—trics to assert itself by loudness and
to force itself on the attention of others, and it is
thus always a mark of weakness. The gentle cour-
tecous bearing of & man consciou: af his own strength
and position contrasts with the rough rude manner
of a weak man, unfit for the position he is in and
trying to cover his unfitness by self-assertion.

Crookeduess, Unfairness, Deceit, Tufidelity, Quar-
refvomeness, Fickleness, Tnstability, are olher com-
maon failts which appear in the relations between
equals, and canse many troubles alike in family and
social life,  They all help to disintegrate families
and nations, and men who have these vices are bad
citizens, aml snoner or later full into well-deserved
contempt and distrust,

Vindéictivencss and Kevengefininess are the op-
posite of the readiness to forgive, which we have
seeiy is a part of magnanimity, and they perpetuate
troubles, keeping them alive when they might die
Ly forgetfulness. The wish to retuwrn an injury
stftered by mtlicung an mjury m return 1s & sign of



{ 378 ]

complete ignorance of the working of the law, A
man who suffers an injury should think that he lias
inflicted an injury on another in the past, and that
his ocwn fault comes back to him in the injury now
inflicted on himself. Thus he closes the account,
But if he revenges himself now, he will 1o the future
again suffer the equivalent of the revenge he takes
on his enemy. For that encmy will not be likely
to think that he has been justly punished, and  will
nurse revenge again, and so the chain of claim and
counter-claim will continne Er'.-rllt':"=:=‘1_'|.', The only
way to zet rid of an enemy is to foroive him ;) re-
vengefulness stores up trouble for the futare, which
will incvitaldy come to the revengeful person, and
the injuries we suffer now are only our own revence
coming home to ourselves. No one can wound us
unless our own past placzs a weapon in his hands,
Let o student remember this when some one injures
him ; let him pay his debt like an honest man, and
have done with it,

Intoleraner 13 a vice which has cansed nmense
destruction in the world, especiatly in modern times,
Endless wars have been caused by men of one reli-
gion wishing to unpose their faill on men of an-
ather creed, and torrents of human blood have been
shed io the e of Gud. Persecutions stain the
page of history with blood and tears, and we may
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see strikin,;; example of national ruin caused by
relicious persecution in the case of Spain, once the
zreatest of Western Powers, whose decay dates from
the days when she slew by thousands the Jews and
the Moaors, and finally expelled the survivors be-
cause their [aiths differed from her own,

Sectarianisne, when it is bitter and quarrelsome,
is n form of intolerance, and in modern India this
subtle enemy of religion is undermining the ancicnt
nuble toleration of Hinduism. Scetarian bigotry
divides Hindn from Hindu, and blinds them by
magnifying unessential differences to the essential
unity in which they are rooted. As mnen lose the
spirit of religion and cling chiefly to its forms, car-
ing only for the external ceremony and not even
nnderstanding its meaning and the objects it is
intended to bring about, they become more and
wore bigoted and intolerant, and split up into more
and more numerous parties, Thus religion, which
should bind men together, is changed by intolerant
bigoty into a disintegrating force,

The remarks which apply to religions intoler-
nnce apply in India with even greater force to
sncial conventions in Tndia as well as elsewhere. In
Iielia they have a special application because of the
fnscparable interblending of social customs with
religious, so that the paltriest and most trifling cus-



toms, having their origin in some temporary need
on some special oceasion, rapidly assume a deeply
religions and permanent importance,

The true ﬁir}*an must avoid intolerapnce and
bigotry as he would aveid poison, and should re-
member that it is utterly alicn from the spirit of his
ancestral religion, He must look on all Hindu
sects as members of his own family, and refuse to
quarrel with or to antagonise any.  And he must
look outside the pale of Hinduism, and see in the
other religions that surround him rays of the same
Spiritual Sun o which he himself is basking, and
thus spread peace over India, andmake possible for
her a united national existence, Let his religious
watchword be “ Include,” not = Exclude,” since
the Self is One.

i 1 e



CHAMTLER X
VIRTUES ANy VICES TOWAKDS TREERIDLS,

To complete the oulline of the virtuks and vices
crolved in human relations, we must consider {hose
which arise in o man’s relation to his inferiors,
accordingly as he is ruled by the love-emotion or

by the hate-emotion.  “Lhe virtues in this case will
come under the gencral name of Bewcvelence, the

will to de good to those who are weaker than
curselves ; the vices will come under the general
e of Pride, the sentiment which canses a man
1o look down on others, and to do them injury,
according to the activity of the hate-emotion in him,

Love sbowing itsell to an inferior inevitably
takes the forim of Benevolence, and its commonest
form is that of Compassion and Pizr. Weakness,
ignorance, folly, arouse in the man ruled by the
love-emotion the desire to help the person who is
at such disadvantage, by bestowing on him strength,
knowledge, wisdom. Compassion at once springs
up in him, as by Srmpatir he fcels the weakness,
ignovance, and folly as thoogh they were his own,
and thus becomes anxious to remove then, to raise
the sufferer ubove them. From these virtues springs



Beuncficence, the active earrying out of the will tw
do good, the performance of actions expressive of
the pood-will flt,

In the conduct of purents to their children we
see these virtues brightly shown {forth, The weak-
ness of the ehild, its dependence and heiplessness,

waken the lenderedss ol the pavont, and he be-
comes flled with compassion and pity for the little
creature that is so wnsble lo protect and support
itself.  These virtues express themselves 1in softuess
of language, caressing gestures, cincouraging looks
and smiles, so that the child may tose the fecling
of its own littleness and fechloness, and may in
cffect share and direct the strength and skill of its
clders, and thus supply itsown deficiencies.  Com-
passion and pity seck, as does all love, to lessen
the distance between itsell and its chiect, to raize
its object towards itself. It allays the apprehension
which might arise in the inferior, in presence of
strength greater than his own, by gracious aspect
of Kindfiness, expressing in overy way that there
is no reascn lor fear. Where it sees timidity and
shrinking in the weal, it increases the outward
manifestations of Genflencss, Sofeness and Swees-
sess, beeoming the more gentle as the object of
compassion is the more fearful and hesitating

The stronger, the older, those who are in a
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wiay siperior, should always remember to prachise
these gentle virtites towards the weaker, the young-
er, the inferior in any way, and should especially .
Doar tooeiaed dal Ureir exewcase i Ml weor e needed
when the inferior shows any of the manifestations
of fear, of the idea that the superior is a hostile
power, likely to inflict injory on him. 'ower is so
constantly used to oppress and to injure, that the
first feeling of the inferior in the presence of his
stiperior is apt to be one of fear, and it is necessary
to remaove this by a manifestation of love.
Compassion and Pity readily give rise to Predec-
tronr of the weak, whenever they are threatened by
those stronoer than themselves, and in protecting
them Heroism appenrs, the cheerful nsking of one-
self for the sake of o weaker, The Hern {5 the man
who risks his life for the oood of another who is in
need of help, without grudeing the cost, The
name is mast often given lo the warrior who gives
hiz life for his King and his country, or to the

martyr who dies for his faith ; bat it is dezerved
equally by many an unlinown man and woman, who
in ardinary hmman cireumstances sacrifices life or
health for others—the physician or nuree, who dies,
worn oul by strenuons exertions in ald of the plaguoe-
stricken ; the mother, who rescues a child from
cleath by ceaseless tendance, careless of her life and
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health, caring only to supply everything that
| the balc noeds; the bread-winner, who Lecomes
exhausted by excessive toil, sacrificing  leisire,
strength, health, that the weaker ones dependent on
him saay not feod e pineh of starvation. The hernic
vittues— Courage, Falowr, Lnduranee, cle—have fur
the mest part their root in Compassien and in a
sense of duty to the wealy, a sympathy with them
in their suflerings and o deste to remove these
sufferings ; they arc most readily cvoked in pre-
sence of the inferior in need of help. In fic,
when they appear in the relations to superiors and
ciquals, 1t 1s always in connexion with the weed of
these persons, and the man showing the heroic
virtues has something to give of which they are in
want, It may be a King who, thongh occupying
the position of a superior to his soldiers individually,
needs theiv help forthe protection of his crown ; or
A brother who, normally equal, has @ deficiency
which his brother can supply at the moment ; and
s0 o, It still remains that the Hero is always
the giver, and leaves i his debt those for whom
lic pours out hislife orhispossessions,  Compassion,
Protectivn, Heroism, arc virtues that especially
befit Kings and Rulers.
Liberality 1s a wvirtve, again, which is eatled
out by the presence of inferiors, and the readiness
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to give, the virtue of Charity, isone which has beeny
placed by Hinduism in the very first rank. gram,
oift, has always been an essential part of every
sacrifice, and the feeding of Brihmanas has been
no less essential. By these rules men were trained
to sacrifice part of their wealth for the benefit of
others, and thus were led onwardstoa true un-
derstanding and acceptance of the great Law of
Sacrifice. ’
Banu says: -
| srgde & 9§ o et garraiE: |

qFITA WEA 7 ATY: AT 0

wa (T FeERda AT |

qRGEA RITT UKAMAIG Tiwha: 1

aivRPam TesT anuwATATEEar

Feqeenw 8 Fe9r% TR aqg: 0!

“ Let him diligently offer sacrifices and obla-
tions with' faith ; these, if ‘performed with faith
and “with rightly earried wealth, become unper-
ishing, ' ' T

“ Let him always observe tlie duty of charity,
connected with sacrifices and oblations, with a
contented mind, having sought with diligence a
worthy recipient, :

“ Something verily ought to be.given ungrudg-

Manngmpits, 19, 226225,
25
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ingly by him who has been asked, for a worthy
recipient will surely arise who will-save him from
ﬂ!!." ;

The way in which charity should be done is
very clearly laid down by Shri Krigshna, who divi-
des- gifts, according to their nature, into séttvic,
rajasic and tdmasic.

rasataiy agrr faw seewia

FT T W O o A SR e
Y TEIRUT TN ;W IA: |
fiag = e S o e |l
STOERTS aEARITAN fai
TETEARTRE NRaEga o !

“ That gift gwr.n to one who does nothing in
veturn, saying, * It ought to be given,®at right
place and time and to a worthy re:[pi:nt, that gift
is accounted sittvic.

“ That verily which is given fur the sake of
receiving in return, or again with a view to fruit,
or grudgingly, that gift is accounted rijasic.

“That gift which is given. at unfit place and
iime and to unworthy recipients, disrespeetiully
and contemptuously, that is declared tdmasic.”

That charity should be done with courtesy
and gentle kindliness is a rule on which much

V BhagaradGitd, xvii. 20-=-23,
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stress is laid. We often read In the Itihisa direc.
tions to show careful respect in the making of gifts;
charity should ever.be gracious, for even.a trace of
contempt or disrespect makes it, as ah-nw said,

mm-:.

The idea of showing to weakness the- sime
courtesy that is extended to rank and superiority,
a tender - deference and consideration, comes out
strongly in the following shloka : :

,_,.ﬁ' . |I . mﬂ .Mtl
WIAFER O THAN GUT T e o "

“Way should be made for a man in a carriage,
for one who is above nin:at}r years old, for a sick
person, for one who carries a burden, for a woman,
4 Sn&taka a king and a. biidegroom.”

Similarly we find, when directions are being | Imd
down as to the gwmg of food to people in the due
order of their pusntmn preferenm over all is given
to the weak '

gaiRdrn gt difor wfasreayy ¢
wARPAr sw et wraTa e 1

“Let him; without making distinetions, feed
newly-married women, young maldebs, the sick, and
pregnant women, even before his guests,”

Another virtue which should be cultivated in

\ Manwempiti. i, 188, ¥ i¥id. il 114,
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relation to inferiors Is what may, for lack of 4 better
term, be called Appreciativeness, the full recogni-
tion of all that is best in themi. This recognition,
generously expressed, has a most encouraging effect,
and stimulates them to put out all their energies.
The sense of weakness, of littleness, of inferiority,
tends to paralyse, and many a man fails simply by
‘lack of conhdence in bis own powers. A word of
hearty appreciation gives the encouragement need-
ed, and acts like sunshine on a flower, causing the
whole nature to expand.and glow.

Patience is alsa most necessary in all dealings.
with inferiors ; lesser ability generally implies less
quickness of understanding, less power to grasp or
to perform, and the superior needs to practise.
patience in order not to confusc and bewilder the
inferior. With children and servants this virtue
has special opportunity for exercise, and its exist-
ence in the elders is peculiarly helpful and peace-
making in the family. Strength should be used to.
help and support weakness, not to crush and terrify
it, and “ patience sweet that naught can ruffle” is
a sign of a truly great and strong nature. Appre-
ciativeness and Patience are specially needed in
parents and teachers,

* The vices that spring out of the hate-emotion to
inferiors are of the nature of Pride, the sense of
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superiority in the separated Self, looking down on
those below it, and desiring to still further lower
them, in order to make its own superiority more
marked. The character of a man filled with pride
is graphically described by Shri Krishpa :

TTRT AT REIRA TTE n‘TMI

grREteneT W wisafy gadam i

STST 740 € WIEASK TqUATY |
 dugirsgmen At oy 5§ TRt o

s strwaratea s sn EﬁHWWI

A FreAn’ Ky 0’
“This -to-day by me hath been obtained, that

purpose 1 shall gain; this wealth is mine already,
-and this also shall be mine in future,

“This cnemy hath been slain by me, and these
- others I shall also slay, I am Ishvara, [ am the
enjoyer, [ am perfect, powerful, happy,

“1am wealthy and well-born; what other is
there that is like unto me? 1 will sacrifice, I will
give, I will rejoice.”

Such a man, looking down on his inl’érir::rs, seel-
inz only his own gain and his own advantage,
will see in them only persons to be used for his own

purpose. To them he will show the vices of Scorw,
Contempt, Arrogance, Disdain, expressing in words

1 Bhagarad-@Fied, xvi. 13-10,
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and actions his sense of the distance between him-
self and them. His own bearing will be marked
by Aggressivencss, Self-arsertion, Oveibearingnesy,
implanting dislike and hatred in those with whom
he comes into contact, uiiless they are thoroughly
dominated by the love-cmotion. If his inferiors
possess anything which he desives; and he is able to
deprive them of it without danger to himseld, he
may fall into robbery and murder, and he will use
his superiority to oppress and enslave. - The charac-
ters of many such men may be studied in history—
tyrants, oppressors, causing widespread destrpetion
and misery, and thus sowing in the breasts of the
oppressed the seeds of evil passions which sprang
up into a crop of revolt, bloodshed and anarchy.,
Manu sternly condemns the Kings that fail in the
duty of protection :—
STETA T8 U TTMRATm{EA |
STAAT AFTHI(E A% ATTESE 0 1
““The _king that punishes the innocent and-puni-

snes not-thecriminal, he goeth.into infamy..and
hell.”

In smaller fashion these evils are reproduced in
the family and in society, where the superiors
show out the {roits of hate instead of love. The

1 Manxsmriti. viii, 1285,
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tyrannical father ormaster implants and fosters in
his children and servants the vices of the oppressead,

and. creates the evils which Le later endeavours in
vain to destroy.

Hauntenr, Haughtiness, Reserve, ave subtler forms
of this same emotion, and work mich mischief
when they appear between those between whom
cordiality, affection and openness alone should pre-
vail, They should be very carefully gharded against
by the student, when he comes to deal with those
who are younger than he, or those towards whom
nature or circumstances place him in the position of
superior to inferior. He should ever remember
that the duty of the superior is to bring the inferior
vp to his own level so far as is possible, and not to
keep him inferior and constantly remind him of
any distance that there may be between them. If
Lie make the mistake of following the latter course,
the probable, nay the certain, résult will be that he
will drive the inferior either into a slavish eringing
and timidity and nervousness, on the ove hand, or
rebellion, pride and contempt upon the other. But
if he behave otherwise, and treat his inferior as his
equal, then the probability, almost the certainty, is
that the inferior will readily see his superiority,
and treat him with due respect and reverence. It
is they who selflessly lLelp others to rise that are
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honoured, not they who desire aggrandisement for
themselves, ' '
Let the student then remember in all his rela-
tions with his inferiors to cultivate sympathy and
compassion and active beneficence. If in the
family he shows these virtues to the younger and
to the servants, in his later life in society and in
the nation these virtues will still mark his charac-
ter, and he will become a true philanthropist, a be-
nefactor of his community and of his country.

HH



CHAPTER XI

TIIE REACTION OF VIRTUES AND VICES ON EACIL

OTHER.

In order that a youth may understand how toim-
prove his own character and meet the difficalties
and temptations which surround him, it is impor-
tant that he should know how the virtues and vices
of people react on each other. By understanding
this, he will know how to be on his watch against
evil reactions, and how to promote the good both
in himself and in others,

The general law is that an emotion—and the
virtue or the vice that isits permanent mood—when
exhibited by one person to another, provokes in
that other a similar emotion, virtue or vice. An
exhibition of love calls out love in response; an
exhibition of hate is answered by hate. Anger
produces anger ; irritation causes irritation ; gen-
tleness brings out gentleness ; patience is respond-
ed to by patience. If the student will observe
himself and his neighbours, he will soon discover for
himself the reality of this law, and will see how the
moods of people are affected by the moods they
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meet with in others. One ill-tcmpered man will set
a whole company jangling ; one sweet-tempered
man will keep everybody at peace.

This is the general law, working among average
people who are equals, in whom the love-emotion and
the hate-emotion are both present and are about
equally balanced. When the people are not equals,
but one is inferior to. the other, the emotion, virtue
or vice shown by one wilt also produce in thie other
one similar in kind, but corresponding to the ong
first shown, not idemtical with it Thus an exhibi-
tion of love to an inferior will produce in him love,
but the nature of the lave will be governed by his
inferiority, and will be reverence, trust, serviceable.
ness, and so on. Benevolence will be answered by
gratitude, and pity by confidence. An exhibition of’
hate to an inferior will produce in bim hate, but
the nature of the hate, again, will be governed by
his inferiority, and will be fear, deceit, treacherous
revenge, and so on. QOppression will be met with
- sullenness, and cruelty with silent vindictiveness,
The good will produce ‘good, and the evil, evil,
according to the general law; but the particular
nature of the good or evil shown will be governed

by the relative positions of the individuals con-
cerned. :

When we come to study e-xu:ept.innal people,
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another law comes in. -If an exceptionally good
man is observed, one in whom the love-emotion is
dominant, then it will be seen that he does not
answer anger with anger, but that when anyone
shows the vice of anger to him, he meets it with
the opposite virtue, kindness; if a man shows him
the vice of pride, he meets it with the opposite
virtue, humility; if a man shows him the vice of
irritation, he meets it with the opposite virtue,
patience; and so on. The result is that the vice is
checked, and very often the person who showed it
is led, by the exhibition of the opposile virtue, to
himself imitate that instead.

In the case of an exceptionally bad man, one
who is dominated by the hate-emotion, there is
but too often an exhibition of vice in answer to
an exhibition of virtue. A man showing humility
to such a one is met by pride ; gentleness provokes
insult ; patience stimulates oppression.

We have thus two laws :

1. Among ordinary persons, emaotions, virtues
and vices provoke their own likenesses,
or correspondences,

2. In pérsons who arc definitely dominated by
lore or hate, emotions, virtues and vices
provoke the appropriate subdivision of
their own dominant emotion,
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L.et us consider instances,

Two ordinary men, equals, meet, and one, in a
bad temper, speaks angrily ; the other flares up
in reply, answering angrily ; the first retorts, yet
more angrily ; and so it roes on, each getting more
and more angry, until there is a furious quarrel.
How often have friends been parted by a quarrel
beginning in the jll-temper of one.

Two other men meet, and one, in a bad temper,
speaks angrily ; the other answers softly, with a
pleasant smile -and friendly gesture ; the anger
of the first, finding no fuel, dies down, and the
soft words and smile awaken an answering smile,
the anger is gone, and the two walk off arm-in-arm.

A man in whom the hate-emotion predominates,
superior to another, treats the latter with insolence
and threat, trying to force him to yield to his will.
The inferior meets this exhibition of evil emotion
with fear, distrust and sullen submission, and in his
heart springs up the desire for revenge, which he
nourishes until an opportunity occurs to injure the
superior. The latter, secing the fear and sullen sub-
mission, shows yet more insolence and scorn, the
sight of the fear increasing the original contempt
for the inferiority of the other. This again leadsto
increased fear and distrust and more slavish sub-
"mission, with growing longing for revenge, and thus
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the victous cycle is repeated over and over again.

A superior man, in whom the love-emotion pre-
dominates, comes into contact with an inferior, in
whom the very sight of his superiority arouses fear
and distrust. The exhibition of these vices moves
him to pity and compassion, and he answers the
fear and distrust by increased kindness of manner
and softness of language, The inferior thus mat is
spothed and encouraged, and his fear diminishes to
slight timidity of approach ; this in its turn dis-
appears, and is replaced by trust and “confi-
dence in the good-will of the superior, Thusin his
heart the love-emotion is aroused, and the seeds of
virtue are implanted instead of those of vice, and
the relation established is one which conduces to
the happiness of each of the persons concerned.

The Itihfisa and Purdnas have ‘many instances

of this interplay of etnotions, of the effects of the
uxhibition of virtues and vices: reacting on each

other, Bhima's scornful laughter over the blunders
of Duryodhana awakens hatred and the desire for
revenge in the bosoin of the latter, and the hatred
grows into one of the causes of the destructive war
between the Pandavas and the Kurus. Kaushalyd's
angry reproaches as to the treatment of Rama are
met by Dasharatha with gentle humility, and she is
quickly moved to repentance and shows loving
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humility in return,  Arjuna's fear at the sight of
the Virat-rdpa is allayed by Shil Krishna's gentle
words and re-assumption of His ordinary form.
These stories are told for our.instruction,thatwe may
learn how we should meet and conquer evil, not by
imitating it, but by exhibiting the opposite emotion.
A fire is easily put out at the beginning, but when
it has fuel thrown into it, it grows and increases,
and at last destroys all with which it comes into
contact.

The student will now understand the scientific
nature of the command addressed to their followers
by all the great Teachers; never to return evil with
evil, but always with good. We can understand
now why and how it has ever been said: Do unto
othérs as you would they should do to you.

ar-araTYe Remmren o de o
7 quty wifa s |
qOTTREET ey Fraly 1l

This is the summary of the Science of Cunduct,
because the “others " are in very truth * you "
yourself, Says Manu :

A WOEEE N gAY weT ALY
“ Let him not be angry again_with the angry

I Makdékdrata, Bhiuti Parva, lszxvi,
2 Mamwemriti. vi. 48,
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man ; being harshly addressed, let_ him speak
safltly.”

The Sdma- Veda says :
AT TEAUA, WIS WY garwgd |
* Cross the passes so difficult to cross. (Con-
quer) wrath with peace ; untruth with truth,”
| Says the Buddha : |

« Hatred ceases not by hatred at any time :
hatred ceases by love,"

And again :

“ Tothe man that causelessly injures me, I will
return the protection of my ungruding love; the

mote evil comes from him, the more good shall low
from me.”

And again ;

“ He who bears ill-will to those who bear ill-
will cau never become pure ; but he who feels no
ill-will pacifies those who hate...... Ovércome anger
by not being angered ; overcome evil by good ;
overcome avarice by liberality ; overcome falsehood
by truth.,”

Says Lao-tze:

% Ta those who are guﬂd; I am good; and to
those who are not good, 1T am also good ; and thus

1 Jif'rtﬂyﬂ-gﬂm. Arka-parra. 2 :Prﬂpr'it?mi'ﬂ.
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all get to be good, To those who are sincere, I am
sincere ; and to those who ave not sincere, I am also
sincere ; and thus all get to be sincere.”

‘Says Jesus Christ :

“ Love your enemies, bless them that curse you,
do good to them that hate you, aud pray for them
which despitefully use you and persecute you”

Evil is only perpetuated when itis returned, the
wrong ernotion growing ever stronger as it is fed
with fuel of its own nature ; but as water poured on
fire is love poured on hate. Happiness can only
be gained as the fires of hatred are quenched, and
this can only be done by love, generously and free-

1y outpoured.

This is the general law, and ia the strictest
sense this the last method of finally changing an evil
nature into a good one. But, in dealing with limit-
ed times and spaces, it becomes the diity of those
occupying special positions or office in "the com-
munity, or finding themselves in special situations
created by the exceptionally evil, to apply the'law
of justice and punishment rather than that of
charity. The Sovereign and the judge representing
the aspect of nature embodied in the law of equili-
brium, find it their special duty to punish the evil-
doer and suppress the disturbances caused by crime,
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restoring the equilibrivm of society. Apart from
this special modification, the general law holds good.

Further, understanding the nature of virtues and
vices, and their relations to and re-actions upon each
other, the student will now be in a position

to cultivaté deliberately the love-emotion in

his own nature, with the virtunes which are its per-
manent moods, and he will learn also to awaken
and stimuIal':l'e these in others by exhibiting them
in his own conduct,

In his.superiors he will awaken benevolence,
compassion, tenderness, by showing to them rever-
énce, service, dutifulness and obedience ; and if he
meets a superior who shows any harshness or pride,
he will check in himself the feeling of fear which
springs up, and by showing a frank humility and a
confidence in his good-will, he will awaken the
love-emotion, and will thus turn the harshness into
kindness and the pride into compassion,

In his equals he will ever seek to arouse affec-
tion by showing it himself, to win them to kindness
by showing kindness, to courtesy by showing
courtesy, to uprightness by showing uprightness,
When they show any of the vices of Lhie hbate-emo-
tien to him, he will restrain the similar emotion
that leaps upin himself in answer, and will deliber-
ately show the opposite virtue that belongs to the
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love-emation, and will oppose kindness to unkind-
ness, courtesy to rodeness, uprightness to deceit,
‘Thus he will not only aveid increasing the mis-
chiel caused by others ; but in those others them-
selves, unless they be exceptionaliy evil, he will
arouse right emotion and help them to improve.

In his inferiors he will try to-plant the seeds of
trust and confidence, encouraging them by his gen-
tleness and patience, and eradicating all suspicion
and fear. WWhen he finds an inferior shawing these
vices, he will not allow himself to give way toscorn
and contempt, but will increase his own gentleness
and patience, and gradually lead the weaker into
the love-relation with himsell that will make their
relations mutually pleasant,

If these principles ruled human relations in the
family, the community, the nation, how changed
would be the aspect of the world. How quickly
would discord change to peace, storm to calm,
misery to happiness. To use knowledge to guide
Action, sn that right action may spring from right
knowledge, should be the aim of every student of
the Science of Ethics.  Only thus can character be
builded, and India’s sons become worthy of their
motherland,  The student of to-day is the citizen
of to-morrow.  May right instruction lead him to
toble life,



[ 403 ]

“I am giving you complete union of hearts and
minds, in which ill-feeling finds no place, Even as
the cow is pleased with the new-born calf, so let
one be pleased with another, Let the son [ollow
his father and be of one mind with his mother.
Let the wifle remain in peace with the husband and
speak sweet words to him. Let not the brother
bear malice towards brother or sister. Let all
become harmonious with each other, and let all
treat each other well.”

PEACE TO ALL BEINGS.
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