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PREFACE

IN presenting this book in the present form to the
readers, I lay myself open to some criticism. What
impelled me to gather these glimpses of the religions
of the world, when ther¢ are in existence innumerable
renderings of each of them in a more scholarly and in
a fuller form? To this criticism my reply 1s that scholastic
and fuller renderings of the subject may be of the greatest
possible value to the man of letters, to philosophers and
metaphysicians, but to a general reader they are uninspir-
ing and uninviting, for it is usual for them to stress con-
troversial and other issues which destroy the intrinsic
interest of the subject.

My endeavour has been modestly to steer clear of such
controversial and other issues and to give the readers the
essence of the religions. To me feeling and reverence
for each of the subjects dealt with are of more meanin
and of greater consequence than anything else. Tt wil
be admitted that the field of this work is much too wide
to be covered with first hand knowledge by any one
scholar. These glimpses may only be considered as an
initiation in the subject; for more detailed knowledge of
any particular religion, recourse may be had to works
with a larger perspective written by scholars possessing
special knowledge of the subject. In the presentation of
the several religions an attempt has been made to give
a sketch of religious conceptions as they appear from his-
tory, ethics—theology and religious philosophy. The
limitation of space has restricted me from giving a large
number of illustrative extracts and citations from the
sources. I have endeavoured to bring out the indivi-
duality of each of the religions. The reader who surveys
this field of religion can hardly fail to discern unity in
apparent diversity, and a general trend of evolution.

In conclusion I wish to acknowledge my deep gratitude
to the various scholars, philosophers and teachers whose
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8 PREFACE

great works led me to the study of the religions, and
who have been the source of my knowledge; for I humbly
acknowledge myself to be a student and shall remain
content with that appellation.

Bombay —Author,



INTRODUCTION

HE dominant factor in the pursuit of knowledge in

every department of science is to seek to exhibit the unity
of law amid the multiplicity of diverse phenomena with
which it has to deal; to gather up the manifold into one
or to show how the one has given rise to many. This
factor will prominently appear in the study of religion
as in science. We must believe that the diverse religious
beliefs and practices of mankind are not a mere medley,
not a mere outburst of indiscretion and want of reason,
but that they form a cosmos and may be known as a part
of human life from which prudence and reason have
never been absent and in which a growing purpose has
fulfilled and still fulfils itself. In setting out on the
inquiry into the unity of religion we shall have to start
with certain assumptions.

The first principal assumption is that religion is a
growth which is perennial and that its evolution has gone
on obeying the primary laws of human progress. To
inquire into anything means to know how it has come to
be what it is and for this purpose one has to trace its his-
tory upto the root, and in order to trace its process of
evolution it is necessary to define it. There are some
scholars who maintain that religion is an intellectual
activity. They say that there is only one way in which
men can come to believe in higher things and that is by an
intellectual process. This idea divorces from religion
the practical side of religion which consists chiefly in
worship. Belief and worship are inseparable sides of
religion. Some others say that the basis of all religion
is in the inscrutableness of the power which the universe
manifests to us. This definition traces religion to the
inadequacy in man’s knowledge. It shows a negative
rather than a positive element in man’s experience. There
is an absence of the practical ideas of worship and belief
in this definition. Some other scholars have explained
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religion as the action of the curiosity or an impulse of the
human mind, which prompts man to investigate the
causes of things, particularly the first cause of all things.
This does not tell us what religion is. This curiosity or
the impulse to know is not religion. It belongs to the
domain of philosophy. Religion is something more than
curiosity. No definition of religion can be regarded as
complete in which the motive of worship is left undeter-
mined.

Religion is still in the process of growing and until the
growth is complete an adequate definition of religion
cannot be found. We shall, therefore, have to satisfy
ourselves with An elementary definition of religion which
is “Religion is a worship of higher powers from a sense
of need.” Though this appears to be a very modest
definition yet if we would consider its implications we
would find that it is not so. In the first place it implies
an element of belief in the existence of higher powers
without which there could be no worship. This is the
intellectual factor of religion. If there is no belief in
the existence of higher powers there can be no true
worship. Primarily a belief must exist that the
Being worshipped is capable of supplying the needs. In
the second place there must be a conviction that these
powers which are worshipped are higher. It is the sense
of incapacity of an individual to supply his own needs
which evokes in him a belief in the existence of higher
powers and he, therefore, keeps up intercourse with these
powers by offering worship to them. In the third place,
these higher powers are worshipped with the object of
cultivating a relation with them. In every act of worship
there is an impulse that the Being addressed is supreme
and mighier than the worshipper. Belief in higher
powers, and the worship offered to them do not, alone,
constitute religion; faith arising from the sense of need
must also be there. These three together—feeling, belief
and will—constitute religion both in the lowest and in
the highest form of civilisation. Even a savage living
in entire isolation and buffeted by chance from misery
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to happiness will not seek benefits from his god without
some sense of attachment. It is the first gleam of religion,
when this sense of attachment has arisen. At its lowest
level religion was considered to be an individual affair
between the savage and his god, who supplied his material
needs and comforts; at a little higher stage it becomes an
affair of the tribe or family and at this stage the material
needs grow broader and less personal. At both these
stages the conditions of his life do not allow his higher
faculties to grow and his religion, as a whole, is a mass of
puerile fancies and of fixed traditions. His gods are
fancied as petty and capricious.

It is a momentous event in human progress when the
tribes unite to form a nation. At this stage they learn
to act as members of a greater community than the tribe.
This is the beginning of civilisation. With such union
of tribes a new type of religion makes its appearance.
While each of the tribes may long retain its own gods,
some one god assumes a higher position than the rest and
his worship becomes the central religion of the community.
Religion becomes a common worship for public ends
and a national religion comes into being. With the
growing conception of worship for public ends, lives of
men also grow richer and deeper and a new consciousness
of personal human dignity springs up, and men come to
feel the infinite value and an infinite responsibility of
personal life. At this stage the old national religion for
public ends is felt to be cold and unsatisfying and the
individual sets out to seek a consistent intellectual view.
He aims at a higher moral law. He becomes conscious of
a new call for personal strivings and a new force for
establishing identity. He wilfully breaks through old
ties and obligations. Thus the individualist stage of
religion succeeds the national.

The individualist stage becomes also in part the
universal stage inasmuch as it seeks to establish identity:
Thus religion, having developed from tribal to national,
and from national to individual and to universal, forms
an integral and inner part of civilisation, It expresses
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the essential spirit of human life in various ages and
nations. The religion of a race is the truest expression
of its character; and a study of the religions of the world
is the study of the desires and aspirations of humanity.
Just as civilisation is the result of progressive develop-
ment from the savage state to a higher level of culture,
in the same way religion which is one of the integral parts
of civilisation gradually develops from the lower to the
higher stage. There can be really no religion which
could be created de novo or rather ab nowo; for,
religion is everywhere an historical growth and a new
system has always to begin by adjusting and adopting
what it can, from the older system. The great religions
of the world exhibit features which they have inherited
from their uncivilised predecessors. There has been
no entirely new religion since the beginning of the world.
The elements and roots of religion were there as far back
as we can trace the history of mankind; and the history
of religion has always shown the same radical elements,
which are a measure of human weakness and dependence,
an intuition of god, a belief in the divine government of
the world, a distinction between good and evil and a hope
of a better life; these form some of the radical elements
of all religions. At all stages of existence mankind has
felt that the world of which he is aware outside him, and
the world of feelings and desires within him are in conflict,
but the conviction lives within him that in some way they
can be brought into harmony; and that a power exists
which rules in both these discordant realms and in which,
if he can identify himself with it, he also can escape from
this discord. Such a belief has been entertained by
mankind from early ages. Where the sense of human
weakness and dependence has inspired him to hold com-
munion with a higher power, there religion has made its
appearance.

We shall now see the principal features of the religion
of the savages. In the lower levels of civilisation, the
worship of objects by mankind may be arranged in four
categories: (1) Parts of nature, great or small (2) Spirits
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of ancestors and other spirits (3) objects supposed to be
haunted by spirit i.e. fetish worship and (4) Supreme Being.

The early man turned to the great elements of nature
as those who could help him. He conceived the elements
as living like himself and having feelings and motives
similar to his_own. At first it was simply the natural
being conceived as living that was worshipped and not
as the spirit of a being indwelling in it. Rivers and
springs, trees and groves, crops and fruits, rocks and stones,
formed the minor nature-worship. The worship of
nature was not of the objects alone but of their living
process. Immediately after, or contemporaneous with
nature-worship, came the worship of the dead and of
ancestors. This worship is to be found throughout
antiquity and was practised by the savages. They
imagined that at death the spirit leaves the body and
after traversing the distant regions, comes back to the
body. Much was done to gain the sympathy of the
departed to increase their own joy and comfort. It was
the universal belief that the person continued to exist
after the dissolution of the body. The third kind of wor-
ship known as fetish worship in which objects were re-
vered not for their intrinsic worth but because of the
spirits supposed to be connected with them. Lastly the
savage worshipped a deity who was supposed to be a
principal one who subordinated the minor deities.

In course of time the worship of natural objects was
followed by giving them names and weaving their his-
tories; but the final step in the development took place
when gods were imagined in the likeness of human beings
and possessing human characteristics. The gods were
thus separated from the objects. As one god grows after
another, or as the gods of other countries are added, they
become manifold and none of them is held to be the
supreme one. It was by a gradual process of thought that
it was conceived that one of them was prominent and
supreme. These diverse developments of thought about
gods did take place in primitive times. In each of the
higher religions, these belicfs are prehistoric and what
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remained for the great religions was to infuse them with
new forms and new sanctions.

Religion is not merely knowledge but it is faith and com-
munion and these can be deep and true. It was con-
ceived by mankind from the beginning of its develop-
ment that there was within man an ideal being which
was all perfect and powerful and which would not be
grasped by the senses and with which he could have com-
munion. Religion thus is a link between man and God
and the essence of religion has always been understood
to be the establishment by man of a relation between
himself and the Infinite Being.

Having thus conceived God as an ideal being, all
perfect and powerful, the human instinct cannot rest
satisfied and it strives and struggles to transcend the
limitations which circumscribe it. The inner con-
sciousness in man is ever striving to conquer the lower—
the tiny-self. This struggle is the beginning of his awaken-
ing in the arena of spiritual life. The spiritual struggles
of men are represented by the various existing religious
creeds which form the roots of the prevalent ideas of
God, inspiring men to have communion with Him. In
the midst of all his strivings he realises that, however
sense perceptions may appear to be real, they are power-
less to satisfy his longing soul which strives to establish
oneness with Him. He, therefore, directs his search
inwards and experiences facts which are reduced to
abstractions either in the shape of abstract personality
called God or as an Abstract Essence or Ideal or Moral
Law. These nomenclatures establish that they are out-
side the domain of the senses.

In all the existing religions one fact stands out pro-
minently and that is, that there is an Ideal or Infinite
power towards which mankind struggles, which cannot
be realised except through self-abnegation or self-renun-
ciation. This forms the background of ethics in all
religions. An ethical code cannot be framed on con-
siderations of social utility, for, all the social conventions
are derived from society as it exists; and it must not be
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forgotten that society is in constamt evolution and any
code of ethics, developed from one form of society, is
transitory and cannot cover the vast field of human
existence. But an Ethical Code which is based on re-
ligion has a wider and unlimited scope, for, it takes up
an individual in relation to the Infinite. Man acting on
the mere utilitarian concept of ethics can be good, but a
man who intends to bring mass magnetism, whose life
would emit spiritual sparks and ignite other lives, must
have a spiritual or religious background for his ethics.
Such man directs his search inwards from where he gets
the knowledge of laws which govern his inner being.
This movement towards the inner man and this know-
ledge of the subtle workings which are within the human
mind, belong to the field of religion; and its study is the
highest impelling power which moves mankind to realise
the Infinite Power which is within each individual, bring-
ing with it peace and bliss to him and to all others. Such
study must be on a broader basis, and one must abandon
all narrow, sophisticated and limited ideas of religion and
believe that religion is realisation, and not arguments
and discourses, not theories and doctrines, not discussions
and disputations. One must learn that though religions
may be founded and fashioned into strange shapes by the
hand of man, true religion is one and eternal. The key-
notes of all religions are the feeling of the Infinite, the
bowing down before the incomprehensible, the yearning
after the unseen, love of God and oneness with Him.
One must remember that however imperfect, however
puerile, a doctrine, philosophy or creed may be, it always
places the human soul in the presence of God and how-
ever imperfect the conception of God may be, it always
represents the highest ideal of perfection which the human
mind for the time being can reach. It is true that each
religion possesses its own doctrines, creeds and rituals,
and though it is difficult to find universal features in all
the religions, there is one feature which is common to all
and acknowledged by all religions in the form of God.
It is He who forms the golden string in all the religions
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and it is He who establishes oneness in the diversified
universe. On the plane of individuality one feels oneself
separatc from all the living creatures but taken as a living
being, one finds that all are comprised in the universal
existencc which is God the ultimate reality in the universe.
One must realise that, that one reality is expressed in
innumerable ways and each expression is as true as the
other. Different religions are nothing but milk in vessels
of different shapes and forms, and one reality is comprised
in each of them. All creeds have a common source as
their origin. The real coincidences between all the re-
ligions of the world teach us that all religions spring from
the same soil—the human heart, that they all look to the
same ideals. Differentiation may appear in the external
forms of the various creeds, theories and doctrines but
there is no real difference between them for each is not
contradictory but supplementary to other. There is no
creed which is entirely without some Truth, and there is
none which contains the whole Truth. From the study
of the different religions it would be found that each ex-
presses an essential part of the Truth and elucidates it
with full force. They are all but varying patterns of the
original Truth, which is the life spring of all religions
and wherever it exists, it must manifest itself.

“In every religion there are precious grains and we
must draw in every religion a broad distinction between
what is essential and what is not, between the eternal
and the ephemeral, between divine and human; and
though the non-essentials can fill volumes, the essentials
can be comprehended in a few words.” Every religion
has some mission to fulfil and nothing can thwart its aim
or annihilate its purpose. In order that religion may be
a perennial living force, one should esteem and revere
all the different creeds, doctrines and theories and realise
that they are like so many radii proceeding to the same
centre. God is the centre of all religions and each one of
us is proceeding towards Him along any of the paths. All
religions admit that apart from the body which perishes,
there is a certain part, which is changeless—eternal and
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perfect. This is the idea of Soul. The end of all religions
is realising of God in Soul.” This is the universal religion;
and for realising this, ideas and methods may differ, but
all converge to the same céntre. There is that beyond
all books, beyond all creeds, beyond all the varieties of the
world, that is realisation of God within oneself.



HINDUISM

THE ancient civilisation of mankind was determined by
natural causes and was confined to four areas of the
world. The valley of the Nile was the seat of a powerful
empire. The Euphrates and the Tigris witnessed the
civilisation of Semitic nations; the Assyrians and Baby-
lonians flourished within its limits. In the valley of the
Hoang Ho and the Yangtse Kiang flowered Turanian
civilisation. The valley o% the Indus was the birth place
of the earliest civilisation which was developed by a section
of Aryans. Rome and Greece lighted the torch in the
East and carried it to the West.

The earliest expression of Hinduism was not recorded
in writing but was handed down from generation to gene-
ration through the faithful memory of the people. India
presents a continuity of civilisation and progress. From
the year 2900 m.c., the age ascribed to Mohenjo-Daro,
to the present age of Mahatma Gandhi, we find that faith
reverberated within and acted upon the minds of the
people of the vast country. From barbarous idolatry,
sorcery and witchcraft the people made headway towards
subtle and spiritual pantheism. Philosophers wove mo-
notheism from the Upanishads; scientists studied astro-
nomy, astrology, medicine and all other useful subjects
in their minutest details; statesmen and politicians carved
out democratic institutions of unknown antiquity in the
villages; poets and dramatists portrayed life in vivid
colours; and artists raised from stones beautiful figures of
Gods and Goddesses. These turn our thoughts to the
carliest progenitors of this civilisation and one asks who
these Aryans were and whence did they come? It is
assumed that these Aryans came from the Caspian sea
region. About the period of time when Aryan Kassits
overran Babylonia, the Vedic Aryans began to pour them-
selves intc the Indus valley. These Aryans were emi-

18
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grants, strong in physique, courageous, skilful, and loved
life in all its fullness. They entered the valley in search
of agricultural prospects. These emigrants, by slow de-
grees, gained mastery over Northern India and formed
themselves into miniature states. Families grew into
clans and clans into tribes. Each tribe was ruled by a
chieftain. The village community was ruled by assem-
blies of family heads. The history of Hinduism begins
with the Aryan settlements in the Punjab between 2000-
1400 B. c. during which period they vanquished the
northern provinces from the dark-skinned aboriginals.
From the Punjab they began to spread along the course
of the Ganges and within a few centuries the whole of
the Gangetic basin, from the North to Benares and Bihar,
came under the banner of Aryan civilisation. Prominent
amongst the races, who settled alongside the Ganges,
were the Kurus who settled along the vpper course of the
Ganges to the East of Delhi. Their great rival, the Pan-
chalas, settled down along the lower banks and the
Vedelha to the North; between the Kurus and the Vedelha
lived Kosals. These and smaller races were bound by
common language, literature, religion and social and
religious scriptures. The Vedic Age (2000 8. c. to 1000
B C.) is the history of the conquest of the Punjab by Aryans
from the aboriginals. During this age, they cleansed the
forest and beat back the dark skinned children of the soil
to the South. From generation to generation they widen-
ed the sway of their civilisation, religion and culture. In
the Vedic age, the banks of the Ganges were the homes
of the most renowned and civilised Hindu dynasties.
Until 14 B. c. they had formed flourishing kingdoms on
the upper banks of the Ganges. The Kurus and Pan-
chalas lived in peace and friendly rivalry for a long time
and developed a civilisation surpassing the one of their an-
cestors. Jealousies amongst different races ofien broke
out and ended in hostilities. There was a great war in
13 B. c. in which all the known Hindu tribes of Northern
India participated. This forms the subject matter of
the great epic of Mahabharata, Itissaid that the war was
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waged between the Kurus and the Panchalas. Neither
the Kurus nor the Panchalas, however, are the heroes of
the epic as it has come down to us. In the epic the five
Pandavas are the heroes. It is certain that this central
story is a myth. The most probable supposition is that
the Pandavas were a distinct race who assisted the Pan-
chalas in the war. It is supposed that, subsequently,
when the Pandavas wielded the supreme power, the epic
was compiled from the recollections relating to the great
war, and the supposed forefathers of the ruling race were
represented as heroes of the strife; although they
belonged to the different race they were represented as
cousins of the Kuru princes so that later generations might
not look upon them as usurpers. It is apparent that we
shall search in vain in the epic for the real incidents of the
war. Yet the epic is useful as it throws much light on
the age.

Having dealt in this brief manner with the history
of the Aryans, who were the progenitors of the religious
and social structures which they established in India
we shall now deal with Hinduism.

Of all the living religions, Hinduism is the most ancient.
It was not founded by any individual prophet and is not
composed of the teachings of any particular group of
them. The Vedas are the fountain-heads of Hinduism.
The ancient Rishis and sages of India have expressed their
intuitive spiritual experiences in the Upanishads; these
experiences are direct and are regarded as authoritative.

Hinduism allows the maximum freedom in matters of
faith and worship and does not assert that final perfec-
tion can be attained through the means prescribed by it.
Hinduismdoes not lic in the acceptance of any particular
form of worship. It inspires everyone to reflect, inves-
tigate, search and cogitate. Hence it is found that Hin-
duism has absorbed all sorts of religious faiths, various
forms of worship, and diverse kinds of rituals and customs.
According to Hindu tenets there is an essential unity in
the concention of religion and outlook on life. Rig Veda
says: “Truth is one; sages call it by different names.”
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Again we find in the Upanishad *That all the paths lead
to the same goal just as cows of variegated colours yield
the same white milk.”

The philosophy of Hinduism is not meant for intellec-
tual curiosity and vain speculation. It is a guide to the
path of life; it spiritualises human existence.

Hindu scriptures can be classified under six heads:—
(1) Srutis, (2) Smritis (8) Itihasas (4) Puranas (5) Aga-
mas and (6) Darshanas. ‘Srutis’ literally mean that which
is heard. The great Rishis (Sages) heard and experienced
the eternal truths and recorded their experiences for the
benefit of posterity. These constitute the four Vedas.
The truths of the Vedas are revelations. They are the
most authoritative sources of religion,

The ‘Smritis’ literally mean that which is remembered.
They are traditions. They stand next in importance to
Srutis. Smritis are founded on the teachings of the Vedas.
They explain and elucidate religious obligations. They
form the parts of the code of laws which guide the indi-
viduals, families and communities in their daily conduct,
their manners and customs. The injunctions and- pro-
hibitions of the Smritis are related to particular social
surroundings and as society changes sages of different ages
made alterations, adaptations and readjustments to suit
the changing social and cultural environment. Manu,
Yagnavalkya and Parasara are the most celebrated sages
who have readjusted the teachings.

The Itihasas (histories) are the two well known epics,
the Ramayana and Mahabharata. They contain stories
of absorbing interest through which the fundamental
teachings of Hinduism are impressed upon the minds of
common people.” The religion of the Vedas and the laws
of the Smritis are depicted through the noble and elevating
deeds of great men. The common men could not grasp
the philosophy of the Upanishads. Hence these Itihasas
were written for the benefit of the common people. The
uscn;):lc of philosophy is presented through amalogies and
parables. :

The Puranas are of the same class as Itihasas. ‘They
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were written to popularise the religion of the Vedas. The
aim of Puranas is to give in a concrete form to the teach-
ings of the Vedas, by means of myths, stories, legends,
the lives of saints and kings and through allegories. They
present religion in a concrete form. There are eighteen
Puranas such as Skanda, Markandeya, Siva, etc. of which
the Bhagavath, and the Vishnu Purana are the most
popular. Another class of popular scripture is Agamas.
Though they do not derive their authority from the Vedas
they are not antagonistic to the teachings of the Vedas.
They are predominently Vedic in spirit and character.
They are theological treatises and manuals of worship.
The three chief sects, Saivism, Saktism and Vaishnavism
base their doctrines and dogmas on the Agamas.

There are six Darshanas. Darshanas literally mean
light or vision. The six schools of philosophy are the six
instruments of true teachings. Each Darshana prescribes
a way of looking at Truth. Each has developed, syste-
matised and corrected the various parts of the Vedas in
its own way. Each system is a step or rung in the spi-
ritual ladder. Their object is to demonstrate Truth.
They are highly philosophical.

We shall now have a look into the religion as propounded
in the Vedas.

The four Vedas (1) Rig Veda, (2) Yajur Veda, (3) Sama
Veda and (4) Atharva Veda are the Srutis which are
direct intuitional revelations. They form the foundation
of all other Hindu scriptures. Prof. Max Muller says:
“The Rig Veda is the most ancient book in the world.
The sacred hymns of the Brahmanas stand unparalleled
in the whole world and their preservation might be called
miraculous.”” It is the precious treasure which the Aryans
brought with them from their ancient home. The first
three Vedas are identical in form, language and character.
The chief among them is Rig Veda.

Yajur and Sama Vedas are purely liturgical and were
useful for conducting religious ceremonies. In the Vedic
age, sacrifice was considered to be an act of high devotion;
the performance of which was not entrusted to priests
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alone but could be performed by any one who offered it,
along with chanting of hymns from Rig Veda or Sama
Veda. In course of time, the simple formulae became
strict in most of the details and was called Yajur, which
has its root in ‘“Yag” and means sacrifice. Atharva
Veda occupied a position next in importance to Rig Veda,
but for a long time was not held in high esteem. The
early Aryans had to mix with the aboriginals. It can
be seen from the hymns of Atharva Veda that a spirit of
compromise was adopted by the early Aryans in their
recognition of the Gods worshipped by the aboriginals,

Each Veda consists of three parts known as (1) Mantras,
(2) Brahmanas and (3) Upanishads.

The collection of Mantras is called the Samhita. The
Brahmanas lay down religious duties to be observed;
and the Upanishads discuss philosophic problems which
form the concluding portions of the Brahmanas. The
hymns are the creation of inspired poets; Brahmanas are
the works of priests and Upanishads, the meditation and
reflections of sages. From the study of Rig Veda we get
knowledge of the social organisations of the time as also
of the subsequent trends of thought prevalent in India.

It would be mere conjecture to fix the date of the com-
position and collection of these hymns. A safe conjecture
would be 4500 8. c.

The Rig Veda consists of 1017 hymns and it is divided
into eight chapters. Some of them are addressed to
Agni, some to Indra and further some to others. One
also finds speculative hymns as to the origin of creation.
There are hymns expressing superstitions, charms and
exorcisings. These hymns were not written by one in-
dividual or by a particular sect, nor are they the product
of one age. The composers of these hymns were poetic
souls who were moved by the beauties of nature and the
wonders of the world. Their intense feelings suffused
the objects of nature with personalities having souls. To
them nature was a living entity to which they attuned
themselves.
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There are conflicting opinions on the spirit of these
Vedic hymns. Rammohan Roy considers that these are
allegorical representations of the attributes of Supreme
Deity. These Vedic hymns are the products of several
ages and contain various shades of thought.

The Brahmanas and the Upanishads develop the earlier
views. We find in the Upanishads that the sages were not
satisfied with the outward worship of nature and they
proceeded to develop the suggestions contained in the
Vedas.

In Rig Veda we find the inspired aspirations of the
primitive souls who were in search of some retreat from
the doubts and despair of the senses and outward being.
We read in them an intense desire to understand the world
for its own sake. The earliest religion was the worship
of nature in its manifold aspects. Physical phenomena
first attracted attention and were subsequently assigned
personalities. The deification of natural phenomena
came at a later stage. People deified natural phenomena
and worshipped them as Gods and Goddesses, They
attributed to them a human sense of justice, and believed
they were capable of being influenced by human attri-
butes of love, hatred and passion. In the beginning the
Gods were imagined to be great and powerful rather
than good and gentle. So in course of time this deifica-
tion proved wearisome and dissatisfying. From this dis-
satisfaction grew a tendency to place all Gods together.
The Supreme, in some of the advanced hymns, is addressed
as ‘He’ or ‘I’. The Gods of the Vedic period are the
reflections of the needs of the time. In this Universe
therefore a good number of unexplicable mysteries and
whenever men failed to reason out a happening they
attributed it to be the work of an unknown power which
was conveniently called a God.

Sacrifice represents the second stage of the Vedic reli-
gion. It does not appear that Vedic religion was an idola-
trous one. There were no temples. People had direct
communion with Gods without the mediation of priests.
Gods were supposed to be the friends of the worshippers,
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and heaven 21d earth were addressed in a loving manner
‘father heaven’ and ‘mother earth’.

The conception of ‘Rta’ that is order contained in the
Rig Veda is the harbinger of the law of Karma which is
the predominant note of Hindu philosophy. Rta swings
the world of men and of God and it influences cveryone.
It is conceived as a standard of morality and the good are
those who trod its path. It is the truth and kernel of
things. The opposite of Rta was disorder and falsehood.

Hospitality 1s considered a great virtue. “He who
is possessed of food, hardens his heart against a fecble man
finds no consolation.”” Sorcery, witchcraft, charms, seduc-
tion and adultery are conderned as vicious. Gambling
is taboo. Asceticism does not occupy a high place.
‘Yama’, the God of death, is not conceived as a terrible
lord of vengeance. A man at his death throws off his
mortal coil and the soul takes a bright spiritual form and
enters the realms of ‘Yama’ where he dwells with his fore-
fathers and God Yama. Heaven is believed to be the
abode of the pious and Hell of the wicked.

From its inception the religion of the Aryans was tole-
rant, and expansive, and so, it adapted itself to the new
surroundings, found new growth and new vitality. They
thought it undignified to stamp out of existence the reli-
gion of the aboriginals. They disliked fanaticism in
religion. They were in search of Truth and believed
that any god which satisfied the human mind in any par-
ticular way is a form of Truth.

In Artharva Veda these influences are evident. This
Veda compromised with the religion of the aboriginals
with the result that it elevated the religion of the abori-
ginals and partly degraded its own. So we find in Artharva
Veda strange utterances of incantations and spells, charms,
witchcraft, hymns to devils and demons. Some such stray
references are also found in Rig Veda.

Madame Rogozine writes : “We have here, as though
in opposition to the bright cheerful pantheon of beneficent
deities so trustingly and gracefully addressed by the Rishis
of Rig Veda, a weird repulsive world of crawling demons
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inspiring abject fear, such as never sprang from Aryan
fancy.”

The religion of Artharva Veda is an admixture of Aryan
and non-Aryan religions. This was the religion practised
by the common people. It was not practised by the
priestly class and was not held in high esteem.

When we pass from Rig Veda to Yajur Veda, Sama
Veda and the Brahmanas, there is a distinct change of
atmosphere. The buoyancy and simplicity of the former
gives place to artificiality, coldness and unnaturalness.
Presentation assumes greater importance than the matter
and spirit of religion.

The second part of the Vedas are the Brahmanas.
They are purely formal. There is no poetic fervour and
inspiration is lacking. The words were selected to pro-
duce artificial sounds and prayer was considered to be
muttering of certain Mantras in a set form. Brahmanas
can be classed as text books for priests for the performance
of sacrificial rites and ceremonies. They laid high im-
portance on sacrifice. During this period, important
changes were introduced in religious thought which
permanently atfected the future history of the Hindu re-
ligion. They laid great stress on the observance of caste
and Ashram Dharmas. They gave a high and predo-
minant authority to Vedas. The priests assumed a dignity
equal to that of God. Asceticism was held in high repute
and four Ashram Dharmas (1) Brahmacharya (student-
ship), (2) Garhastya (Householder), (3) Vanaprastha
(hermit), (4) Sanyasa (Ascetic) were introduced. As
regards the religion propounded in the Brahmanas it has
been remarked, “A rigid soul-deadening commercialist
creed based on a contractual motive took the place of the
simple devout religion of Vedas.”” Priesthood became a
profession and a hereditary one; priests became the me-
diators between men and Gods. By giving importance
to Vedas and as men who preached them they created a
sanctity around them. The Vedas which were merely
transmissions of Truth came to be regarded as divine reve-
lations which were communicated to the seers. At times
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We find in the Brahmanas exalted sentiments. People
were enjoined to observe certain duties and obligations to
all creations of God. Though the religion is formal, the
high sentiments, and lofty ideas of truth, godliness, respect
for parents, kindness, charity, mercy and abstinence from
evil doing, enabled it to endure and influence subsequent
thought in Hinduism. In the Brahmanas we find sugges-
tions of rebirth.

The Upanishads form the concluding portions of the
Vedas and are therefore called Vendanta or the end of
Vedas, on which rest the later philosophies of India. It
has been remarked : “There is no important form of
Hindu thought which is not rooted in the Upanishads.”
The springs of Upanishads are ever sought, for revival
of idealistic thought. Their poetry and idealism are
of such a high strain that they have swayed the hearts
and heads of men. The oft quoted eulogy of Arthur
Schopen-hauer regarding the philosophy as expressed
in the Upanishads may be repeated. ‘It is the most
rewarding and most elevating reading which there can
be in the world. It has been the solace of my life and
will be of my death.”” They are the earliest records
of ideal speculations in India., Their aim is to bring
peace and tranquillity to the searching soul. Metaphysical
questions are put in the form of dialogues and discussions.
“They express the restlessness of a striving human mind
to grasp the true nature of reality.’’ They are
not written by a single individual. They reveal funda-
mental conceptions. “So numerous are the suggestions
of truth and so various are the guesses of God that al-
most everybody may seek in them what he wants and
find what he seeks.”

They are 108 in number, of which ten constitute chief
ones. They are the oldest and most authoritative. It
15 difficult to assign any date to them. The earliest of
them are pre-Buddhistic, a few of them are post-Buddhistic.
The probable date is sixth century 8. c. The chief among
them are (1) Chandogya, (2) Brihad-Aranyaka, (3) Tait-
triya (4) Aitareya, (5) Kaushitaki, (6) Katha, (7) Isa, (8)
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Mandaka, (9) Prasana, and (10) Maitri. Very little is known
about the lives of these great thinkers whose reflections
are embodied in the Upanishads. The reflections of the
sages are original and are expressed in such form that
they can be regarded as pieces of literature which can be
distinguished from the hymns of the Vedas and the Brah-
manas. The Upanishads placed new values on the religion
propounded in the Vedas. They successfully stressed
the monistic suggestions of the Vedic hymns. They probe
from the external to the internal. Unlke the Brahmanas
they are indifferent to the sacredness of Vedas. They
denounce the external Vedic practices. They recognise
only one god who is defined as eternal self-existent, in-
comprehensible and omniscient. He alone creates, pre-
serves and destroys. He is the light lord and life of the
world without any second and He is the sole object of
adoration and worship. “How many Gods are there
really, Yagnavalkaya ?*’ “One’’ he said. Now answer
another question, “Some do meditate on Agni Brahma,
Rudra, Shiva, Vishnu. Say which of these is best for us.”
He said unto them “These are but chief manifestations
of the highest, the immortal, the incorporeal Brah-
man. Brahman indeed is all these, and men may meditate,
worship or discard also those which are its manifestations.”
The nature of this monistic Brahma is given as ‘‘Verily
this whole world is Brahma. . . .He who consists of mind,
whose body is life, whose form is light, whose conception
is truth, whose soul is space, containing all works, containing
all desires, containing all odours, containing all tastes,
encompassing the whole world, the unspeaking and the
unconcerned, smaller than the grain of rice or a barley
corn or a mustard seed or a grain of millet or the kernel
of a grain of millet and yet greater than the earth, greater
than the atmosphere, greater than the sky, greater than
these worlds.”

It must be capable of all contraries. “It moves, it
moves not. It is far, it is near. It is within all these. It
is outside all these.”” The polytheistic conceptions had
oaptured the imaginations of the people and it was found
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lifficult to overthrow them. This process was accom-
olished by co-ordinating the many gods into one.

The object of the Upanishads is not to impart metaphy-
sical knowledge but to guide the people into the new way
of thinking. The soul of a man is the pivot on which
revolves the philosophy of the Upanishads. ‘They exhort
the people to worship and adore the Atman within and
not innumerable gods. ‘“Whoever worships another
leity (than this self) thinking He is one and I am another he
does not know.”

The philosophy of the Upanishads has been impugned
as pessimistic; but the type of pessimism which is found
in them is the common note of all philosophy. Man
constantly desires to escape from doubt and despair.
In the Upanishads we do not find that kind of pessimism
which calls upon a being to suppress all efforts. In
the philosophy of the Upanishads we find a constant
faith in life, a zest for living, an effort at self-conquest and
a search for truth, The meaning attached to life is a
constant endeavour to attain perfection. They declare
that neither sacrifice, nor rites and ceremonies, nor wor-
shipping many gods nor much knowledge shall lead to
perfection. Adoration of God is not by outward obser-
vances, but by internal purity and goodness.

Yagna (sacrifice) which was supposed to be an act of
merriment, joy and feasting has undergone a tremendous
change. It is declared that all around us the divine
nature sacrifices itself and a man lives in, by, and with
sacrifice. Sacrifice is made the synonym of self-efface-
ment, self-suirender, self-renunciation. We are exhorted
to put at the altar of God every thought, feeling and
action. The worship of the spirit is urged and not the
ceremonies. The philosophy of the Upanishads restrained
and arrested the strict rituals of the Brahmanas which did
not satisfy the super-consciousness of man’s mind. The
Upanishads do not give sanctity to the Vedas. It has been
said by Narada “l know the Rig Veda, the Yajur Veda,
the Sama Veda, with all these I know the Mantra and the
sacred books; but I do not know the Self.”
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The Upanishads seek to solve the main problem of life.
“Whence are we born, where do we live and whither do
we go. Should time and nature or necessity or chance or
the elements be considered the causes or He who is called
the Purusha or the man that is the supreme spirit.”” These
are the doubts and questions which they attempt to solve.
The objects and the senses, the mind and knowledge
are all finite. The joys of the earth are short-lived. Only
the infinite is ever enduring and ever lasting. The central
thought on which the Upanishads discourse is ‘“There
is infinite existence (i.e. Sat), Absolute Truth (i.e. Chit),
and pure delight (i. e. Ananda).”

In the dialogue between the teacher Prajapati and the
pupil Indra narrated in the Chandogya Upanishad there
appears the defimtion of self in a progressive manner as
(1) Bodily Self, (2) The Empirical Self, (3) The Trans-
cendental Self, and (4) The Absolute Self. What is the
nature of the Selfof Man ? Prajapati answers thus ‘“The
Self which is free from sin, free from old age, from death
and grief, from hunger and thirst, which desires nothing
but what it ought to desire and imagines nothing but what
it ought to imagine. That it is which we must try to
understand. It is the subject which persists throughout
the changes, the common factor in states of walking,
dreaming, sleeping, death, rebirth and final deliverance.
Prajapati says distinctly that the Self of 2 man is subjec-
tive and not objective. The Self of man is not a heap
of qualities comprised in the “Me” but is that which
remains detached from “Me’’ and inspecting all the quali-
ties. In the above dialogue Prajapati exhorts his pupil
to realise this Self which continually exists even when all
experiences are suspended.

In the Mandakya Upanishad we find analysis of con-
sciousness. The soul has four conditions; the last condi-
tion includes all the previous ones. They are waking,
dreaming, sleeping and Turiya. The first condition makes
a being conscious of all the external objects of the world
and enjoys them. The second is that of dreaming, where
the Self enjoys the subtle things of the experience gathered
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during waking hours, upon which it forms a fresh world
of new forms. In this state the spirit is at large, liberated
from the chains of the body. The third is the condition
of sound sleep in which there is no desire and no dream.
In this state the soul experiences oneness with Brahma.
We are transported, having been liberated from vexations
and desires. This state gives a foretaste of Bliss, but the
highest state is not merely a dreamless sleep or desireless-
ness but it is pure intuitional consciousness. There is
vacuity of knowledge of the inner and outer objects. This
state is unseen, transcendental, incomprehensible, un-
inferrable, unthinkable, indescribable and which is the
sole essence of the consciousness of Self, which has been
symbolised by Omkara. The pure Brahman cannot
be found in matter, Prana, Manas or Vignana, but can be
realised in Turiya state, the highest conceivable state of
Bliss of the human mind. It is called the Nirpudhika
state or Nirguna Brahmana. Brahman is the Atman and
Atman is the Brahman, the infinite is not beyond the
finite but it is in the finite. It is “Tat Twam Asi’’ that
thou art. The pairs of opposites, the subjective and objec-
tive, lose all distinction and are formed into one. The
conception of Ishwara is the Summum Bonnum (highest
happiness) of the religious consciousness.

According to the Upanishads every individual is equip-
ped with a force of energy which would enable him to
attain spiritual perfection. An individual has divine
instinct in him by which the “unheard becomes the heard,
the unknown becomes the known.” Yoga is the practical
method suggested by the sages for the realisation of the
highest It has been said “Let a Brahmin renounce
learning, and become a child. The Atman is attained,
not by learning nor by genius and much knowledge of
books. It is attained in moments of illumination.”” The
soul, when it once seizes the reality, loses itself in its con-
templation and enjoyment. He becomes one with God.
It is an indescribable and ineffable vision. A realised
soul would say: “God put it into my head and I cannot
put it into yours,”” Kena Upanishads say: “It is unknown
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to those who know and known to those who do not know.”
The sages of the Upanishads lived in a world of nature
with intense feelings and emotions. To them the world did
not appear as a baseless fabric and a mere phenomenal
show. To them the world was throbbing and pulsating
with life, love and harmony. It is God’s revelation of
Himself, it is His joy that assumes all forms. The every-
day experiences of life present two aspects of conscious-
ness. Our problem arises when we try to reconcile the
two aspects. It is this seemingly irreconcilable quality
which causes all the misery and unhappiness. Vedanta
conceives of it as Maya. The truth of oneness of things
is brought out in a dialogue between the father and son
in the Chandogya Upanishad. The father points out to
his son some characteristic objects of nature and exhorts
him to realise the unity of life,—the continuity of life—
with that of the universe. It is difficult to conceive this
one reality which is being over-shadowed and over-
powered by several objects. This difficulty is aggravated
by the imperfection of the human mind which is
circumscribed by space, time and cause.

When it is said that there is one reality and there is no
other reality outside the Atman, it is meant that Atman
is the universal, supreme and the all-pervading spirit
which embraces everything. “The Atman, of which
we are in search, is not the object of knowledge but the
basis of knowledge.” The Upanishads inform us that of
all the finite objects the individual soul possesses the highest
potentiality, which is capable of realising the Supreme.
To the sages of Upanishads, the world seemed to be
striving to become infinite. It is said in one of the
Upanishads, “Two birds of beautiful plumage, insepar-
able companions, sat upon the same tree, one on the
top and another below. The beautiful bird below was
eating the fruits of the tree which were sweet and bitter,
at one moment a sweet one and at another a bitter one.
The moment he ate the bitter fruit, he was sorry but after
a while he ate another and when it was too bitter, he
looked up and saw the other bird who ate neither the
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sweet nor the bitter but was calm and majestic, immersed
in his own glory. And when the poor bird below forgot
and went on eating the sweet and bitter fruits again, until
at last he ate one that was extremely bitter, he stopped
again and once more looked up at the glorious bird above,
Then he came nearer and nearer to the other bird and
when he had come near enough the rays of light shone
upon him and enveloped him and he saw that he was
transformed into the higher bird. He became calm,
majestic, free, and found there had been but one bird all
the time on the tree.”

The bird was but a reflection of the one above. Even
50 in the tree of the world man is in reality one with God
but frets, fumes and grieves over his own helplessness, and
when he reflects that he and his God are one all his help-
lessness passes off. It is in human consciousness that
the tension between the finite and the infinite reaches
its highest pitch. No doubt the human soul, when
struggling with the gross self, is the highest in the world,
but that is not the highest realisable. Freedom of spirit
is reached when the God in him realises itself. The ideal
which the Upanishads set forth is that man must become
one with God, and this is the goal of life. Duty is a means
to that end, and morality is valuable only as it leads to
it. The passion and pride of the animal self and the
ambitions and craving of egoism anchor the vital energies
to the shores of lower self and atrophy the vitality of the
soul. In the Taitriya Upanishad it has beensaid : ‘“Know
the Atman as the Lord who sits in the chariot of the body,
Buddhi is the charioteer, mind is the reins, senses are
the horses and objects are the roads.”” Cravings are
to be kept under restraint for when craving seizes a man
the soul is shattered. It has been said in Katha Upanishad
“Man is not in the least elevated above animalism by
the possession of reason, if his reason is only employed in
the same fashion as that in which "an animab y&es\jts in-
stinct.”” If instead of being guided by re¢ason ye are
guided by senses our life would be’ ship-wreékefl.

Reason informs us that.a man possesses: no” interest
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which he can call his own apart from the whole of which
he is part. A man of reason must have an unselfish
devotion to the world. Each man falsely differentiates
himself from whatever that exists outside his physical body
and mental history. The only door of escape from sin
is to annihilate all selfish desires, longings and possessions,
and to subordinate individual to social epds. This
would be a life of reason and then we should be able to
see that all things are in God and of God. A man who
has realised this truth will deny all selfish desires, will
long to lose his life and will follow the path of universal
life. Itappears in Isa Upanishad *‘That moral life is a
God-centered life, a life of passionate love and enthusiasm
for humanity, a life seeking the infinite through the finite.”
The Upanishads direct us to have inward morality,
and to attach a primary importance to motive in conduct.
Yagnavalkya says : “Self-love lies at the root of all other
kinds of love; love for wealth and prosperity, clan and
country are special forms of selfish love.”” All that the
Upanishads insist upon is to renounce selfish desires,
and endeavours. “Detach from thyself and attach thyself
to God” is what is demanded of an individual. Even
an ideal sage has desires, but his desires are pure and
unselfish. We are asked to eschew animal desires, lust,
and impulsive cravings of the brute in man. The desire
for knowledge and for attaining perfection is to be pur-
sued. The tender feelings of love, compassion, charity,
sympathy, kindness, mercy, etc. are to be intensely deve-
loped and their opposites to be rooted out. The Upa-
nishads say: ‘It is not by ‘Kama’ (Desir¢) nor by
offspring, nor by wealth, nor by sacrifice that immorta-
lity is gained. It is gained through renunciation and
sacrifice. As has been said in Isa Upanishad “By re-
nunciation thou mayest enjoy.” In effect there is a
direction to cast off all possessiuns, call nothing your
own and then enjoy life. But the attitude towards re-
nunciation should not degenerate into a senseless asceticism,
for such an attitude has been described as self love. The
secker after perfection, does not relinquish the world but
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would live in it, love the objects of the world, for the
infinite they contain and fulfil the duties that are cast
upon him. “Every common duty fulfilled, every individual
sacrifice made, helps to realisc the self.”” Things of the
world are not baits but alloys of supreme bliss.

Solitude, continence, fasting and purity are enjoined
for purification of the body. For attaining spiritual
heights physical discipline is absolutely essential. The
Upanishads do not encourage the idea that life is a dream
and the world a shadow. In Isa Upanishad it is said
“Even while doing dceds here one may desire to live a
hundred years.”

The Upanishads also enumerate a code of duties to be
performed. It is said that an act of an individual co-
ordinates him in the divine scheme of things. An indivi-
dual must practise virtue, self-restraint, be merciful, kind
and liberal “Give with faith, give in plenty, with modesty,
with fear, with sympathy” so declares a verse in the Taitriya
Upanishad. The Chandogya Upanishad exhorts us to
practise meditation, charity, right dealings, non-injury
to life and truthfulness. This is declared to be the right
form of conduct. It is considered to be a great virtue
to love the brute creation.

A true Sanyasin is he who, with spiritual vision, restrains
and immolates himself for mankind. Right living and
right knowledge as distinguished from mere intellectual
ability, accompanied by virtue, a sense of duty and a
desire for attaining perfection are the pathways of self-
realisation. Without realisation of self, life has no aim,
no purpose, no support, and so is futile. Until the Grosser
self is entirely spiritualised the ideal will not be achieved.
The Upanishads declare: “Religion is the inspiration of
Morality; without religion, morality is but an eternal
struggle; in religion it is turned into realisation.” If an
individual casts off the selfish ego, morality will becoms
the condition of his being and the eternal law will be
fulfilled in love. Every man has the innate potentiality
to risc and reach the divine stature, or what is called the
tabernacle of God, if he strives for it.
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There are three stages in the attainment of religious
consoicusness viz. (1) Shravana which means listening,
(2) Manana (Reflection), and (3) Nididhyasan (contempla-
tive meditation). The first stage points to the place of tradi-
tion in religious life. Some kind of traditional revelations
are necessaty to initiate oneself in the faith of a living
God. The second stage points to the need for rational
thought. The understanding of truth is not to be confused
with the attainment of reality, which is distinguished from
mere reason. The third stage helps us to transmute the
rational idea into spiritual perception. The pursuit of
truth is the constant endeavour for building up the life of
truth in thesoul. “The worshippers must intuit Brahma to
become Brahma.”

The central feature of religion as evidenced from the
teachings of the Upanishads is that there is one Supreme
Being who is to be worshipped with love, reverence and
faith. “The Upanishad holds that the absolute and the
God are identical, we name it supreme Brahma to empha-
sise its transcendence of the finite, its inexplicability
and its all comprehensiveness. We call it Ishwara to
emphasise the personal aspect so necessary for religious
devotion.”

The highest state of realisation is ‘Mokhsa’ or Release.
1t has been said in Mundaka Upanishad : ‘““As the flowing
rivers disappear in sea losing their names and forms, thus
a wise man freed from name and form, goes to the divine
person who is beyond all.”” The highest is a state of
rapture and ecstasy which is called ‘Ananda’, where the
being Is absorbed and becomes one with Brahma the
Creator, and experiences oneness with Him. Yagnavalkya
explains this state to Maitreyi in the following words :
“As a lump of salt which is thrown into water dissolves, and
cannot be gathered up again, but wherever water is
drawn it is salty, sois it with this Great Being, the Fndless,
the Unlimited. It is this Being which imparts the know-
ledge and absorbs it, at one and the same time. There
is no consciousness after death.”
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Maitreyi says: “This aspect of thy argument that there
is no consciousness after death perplexes me.”

Yagnavalkya replies. ‘I tell thee nothing perplexing,
it is quite comprehensible.”’

Where there is duality of existences one can see the other,
can smell the other, but where everything has turned
into his Atman by whom shall he see, smell, speak, hear,
think or apprebend ? By whom shall he apprehend him
through whom he apprehends this universe? In the
absolute, all duality is said to be lost. *“Traversing these
worlds, having the food he likes, taking the form he likes
he exists singing songs.”

Mundaka holds it to be the companionship with God.
The self is not annihilated any more than the rays of the
sun are lost in the sun, waves of the sea in the ocean and
notes of music in harmony.

According to the Upanishads evil is neither an illusion
nor is it permanent. It is unreal in so far as it is bound to
transform into good and its reality consists in its transform-
ing nature with a struggle. The path to perfection is
through suffering, strife and sacrifice.

“The good is one thing, the pleasant another, these two
have different objects and chair a man. It is well with
him to choose the good; he who chooses the pleasant
misses the end.”

Struggle is the law of freedom. Strife carries sacrifice
in its womb and sufferings and sacrifice are the axles of
evolution. In Chandogya Upanishad it is said “Man
verily is the sacrifice.”

The law of Karma is the conservation of moral energy.
According to this law there is nothing indefinite or acci-
dental; we reap what we sow, and every action, every
thought produces an sffect on character. Unconscious
tendencies are the result of past conscious deeds and
thoughts, It is impossible to evade the Law of Karma.
“Man is a creature of will, according to what he believes
in this worid so will h: be when he is departed.” It is
held that we can liberate ourselves from the preceding
conditions by performing selfless actions. Manis not a
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mere product of nature. He has the capacity to transcend
his Karma. The essence of spirit is freedom. The spiritual
in him is the basis of his initative and endeavour. There
is 2 Soul in him of which he is the master. Nothing
sxternal can compel it. The more we live in the Living
Presence of God, the more we assert the rights of the spirit,
the more free we are. ‘The more selfish we are, the more is
our bondage to Karma. Karma has two aspects. The
cosmic and the psychological. Every deed must produce
its natural effects in the world. At the same time it leaves
an impression or forms a tendency on the mind of man;
it is this tendency or ‘Samaskara’ that inclines us to repeat
the deed we have once done. By self-discipline we can
itrengthen our good impulses. Karma is not a blind
unconscious principle governing the whole universe.
The moral law of Karma is the expression of the nature
of the Absolute. Freedom and Karma are two aspects of
the same reality. “Karma implies hope for the future
and resignation to the past.”’

The concept of rebirth occupies a dominant position
in the Upanishads. Their view is that the soul is not
annihilated at death. They have a strong conviction as
to the continuity of life. It is a corollary to the law of
Karma. In the Upanishads the belief is transformed into
the doctrine of rebirth in the world, in contrast to the
belief in the Brahmanas of birth in the next world. The
highest kind of immortality is becoming one with Brahman.
So life eternal is, union with Brahman. The undelivered
soul is subject to the law of births and deaths and has to
work out its destiny by lives on earth, The kind of birth
depends upon the nature of work. Between one life and
anather there is a persisting identity though our conscious-
ness may not testify to it; the reality of life is the character,
and not the body and the mind. It survives the disruption
of death. The Upanishads hold that “Karma changes,
but the universal self endures.”

Having dealt in a summarised way with philosophy and
religion as propounded in the Upanishads we now propose
o have a glimpse of the teachings of the Gita

iS NO CONSCIOUSIIE astve wwv—-
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Like a jewel the Gita is set in the epic of Mahabharata.
Its authorship is unknown but is attributed to Vyas, and
its date, Dr. Radhakrishnan fixes in the fifth century B. c.
The book is called Bhagwat Gita because Lord Krishna
is known as Shree Bhagwan. The doctrine which he
preaches is the Bhagwat Creed.

The Gita derives its main inspiration from the Upan-
ishads and is counted as one of them. The Gita restates
the central teachings of the Upanishads. The funda-
mental ultimates such as the Sclf, the Absolute, God, the
Universe have been borrowed bodily from the Upanishads.
It appears that at the time of the compnsitinn of the Gita,
varied ideologies, theories and speculations were in vogue.
The author of the Gita has transformed ‘hem and created
an inward religion, profound and subtle but simple. The
dogmatic formulas and external forms are superseded by
presenting an integrated eirenicon for all men and for
all time. It has been said “That the author has refined
and reconciled the different currents of thoughts, the
Vedic cult of sacrifice, the Upanishads’ teachings of the
transcendent Brahma, the Bhagwat theism of tender
pity, the Sankhya dualism, and the Yoga meditation, the
diverse has been concentrated into one whole by discrimina«
tion rather than by denial, by refinement rather than by
doubt, by converging the several waters rather than divert-
ing them,”

The teachings of the Gita have been put forth as a
tradition. It expresses the Truth in positive language.
It represents not any particular sect of Hinduism but in its
entirety. It envelops within its fold ethics and meta-
physics. There is no divorce of the life of spirit from the
actual day-to-day life. The author has offered a practical
and simple religion to the lowly and the lost to realise his

al in life. ‘“We are not called to solve the meaning of
ife but to find out the deed demanded of us and to work;
and so by action to master the riddle of life.” Aldous
Huxley has spoken about the philosophy of the Gita
in the following words: “The Gita is one of the cleverest
and most comprehensive summaries of the perennial
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philosophy ever to have been made. Hence its enduring
value not only for the Indians but for mankind....
The Bhagwat Gita is perhaps the most systematic spiritual
creature of the perennial philosophy.”

Some students of the Gita attach an allegorical meaning.
They picture the Pandavas and the Kauravas to be
respectively the forces of good and evil in the human
frame; some others draw out suggestive meanings from the
names of the various characters of the epic denoting
Dhristarashtra as the individual ego holding fast to the
flesh and listening to the dialogue between Krishna the
silent within, and Arjuna, the humble, self-surrendering
and pure obeying his advice and fighting the forces of evil
and gaining victory; yet some others would typify
Arjuna as a struggling soul eaten up by inward agony
and hold that these doubts, despair and search of Arjuna
are the facsimile of the fate of man. The soul is symbolised
by the battlefield of Kurukshetra. The Kauravas are
the enemies who impede the progress of Arjuna who
strives to regain freedom for man. Krishna stands for
the voice of God. The Gita manifests to its devotee a
vision of the Supreme, guides him how to know Him in His
true glory and power, how to seek Him, how to enter in
Him and how to be one with Him.

In the opening the Gita brinygs Arjuna into the battlefield
fully convinced of the justness of the cause but in a short
while he becomes despondent and desires to shrink from
his duty by putting forward various arguments. He
argues that it is nobler to desist from killing those whom
he loved and be killed by them unresisting and unarmed.
This gives occasion to Lord Krishna to explain to
Arjuna—the representative man who is feeling a sense of the
emptiness of earthly possessions, pleasures, and powers—
philosophic problems in a simple and logical way.

The divinity which is ascribed to Krishna is the ultimate
reward of all spiritual seekers. He is now as he was then,
and shall be hereafter, to everyone of us and is ready
to speak to us, at every moment of time. He is the Indwell-
ing spirit, our rest and our spiritual consciousness.
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For attaining perfection apparently three different
paths are shown. These are: (1) The Karma Yoga i.e.
the path of work. (2) The Jnana Yoga, i.c. the path of
knowledge. (3) The Bhakti Yoga i.e. the path of devotion.
These can be broadly classified under three heads, the
practical, the theoretical and the emotional methods.
Men possess varied aptitudes, inclinations and tastes.
They are of active, reflective and emotional temperaments,
but do not possess any of these traits exclusively. In the

erfect state there is a fusion of knowledge, action and
ove. ‘““To those seeking knowledge He is eternal light,
to those struggling for virtue He is eternal righteousness,
and to those emotionally inclined He is eternal Love.””

In the beginning the Gita explains in a variety of ways
the nature of the immortal self. The self is distinguished
from the non-self. It is said “The Imperishable self
which inhabits impermanent bodies, pervades the whole
universe; Him no weapons can cut, no fire can burn, no
water can wet, no wind candry, Thou art that permanent
Imperishable Self and not the ever-changing ever-perish-
ing vestment of the self, called the body.”” The delusion
of ‘mine’ and ‘thine’ is caused because one identifies
the Self with the perishing self. It is one’s attachment to
the physical self that makes one lament the death and
destruction of things which are foredoomed to perish.
One should therefore detach oneself from the false sense
of the ‘I, destroy ignorance and with unswerving faith
and devotion attach himself to that Imperishable Self and
thus attain freedom from bondage.

The Gita says in unequivocal terms that action surpasses
renunciation of action, The Gita does not teach that the
world is a shadow and a illusion. It exhorts men to live
in fullness of active life with the spirit chained to the
Supreme. It says that Nature is ever at work in her
fullness and it is impossible for an individual to abstain
from action even for a moment. Freedom from bondage
cannot be achieved through inaction. Man is asked not
to renounce action but to perform with the detachment of
spirit and without desire for the fruit thereof. The action
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may be altruistic but whether it binds the soul, or otherwise
depends upon the motive or the desire which impelled
one to do it. If one performs all actions including daily
duties dispassionately, without anger, without attachment,
in the spirit of selflessness, in dedication to God, without
desire for the fruit, such action will free the individual
soul and will lead him to perfection. We must cut the
knot of ignorance which impedes progress.

Shankara has said: “Liberation is accomplished by
wisdom, but wisdom does not spring without the purifica-
tion of the heart. Therefore, for the purification of the
heart one should perform all acts of speech, mind and
body in a prescribed manner dedicating them to the
supreme Lord.” Action performed in such a manner
becomes Yagna or sacrifice. Disinterested action is
sacrifice. Mahatma Gandhi gives the meaning of sacri-
fice thus: “Sacrifice, according to the Gita, means an
act (which includes thought, speech or deed) directed
to the welfare of all life without receiving or desiring a
return for it of a temporal or spiritual nature. The
world cannot subsist even for a single moment without
sacrifice in this sense and therefore the Gita after having
dealt with the true wisdom in the 2nd chapter takes up
in the third the means of attaining it and declares in so
many words that ‘Yagna’ or ‘sacrifice’ came with creation
itself. This body therefore has been given us only in
order that we may serve all creation with it and therefore,
says the Gita, he who eats without offering Yagna, eats
stolen food. Every single act of one who would lead a
life of purity should be in the nature of Yagna. Yagna
having come with our birth, we are debtors all our lives
and thus for ever bound to serve the universe. And even
as a bond slave receives food, clothing and so on, from the
master whom he serves, so should we gratefully accept
such gifts as may be assigned to us by the Lord of the
Universe” (from Yervada Mandir),

The whole creation has sprung from sacrifice. The
righteous ever works and thinks for the common good.
The spring of his delight is his soul, and with untiring



HINDUISM 43

energy he performs all work without attachment, with a
desire for the welfare of all creation. He is not deluded
by the sense of ‘I’.  He feels himself not the doer.

For those who do not possess the knowledge to isolate the
self, the Gita presents another way, and that is, of surren-
dering all actions to God as an offering, with the mind
transfixed on the soul, and being indifferent to the fruit
of action or the sense of mineness, resting in faith,
and without coming under the sway of senses, and skilfully
doing and discharging his own duty however low it may be
in a spirit of selflessness.

Lust and wrath, which are seated in the senses, the
mind and reason, obscure knowledge, stupify man and
impel him to sinful acts and conduct. Therefore it is
necessary that a man must first restrain his senses, then
control his mind, then reason, and then overcome his self
by the Self, so that he will not be overcome by lust and
wrath which destroy knowledge and discrimination.

The freed soul performs the duties of the world
assigned to him, spontaneously and unruffled by the
events of the world. ‘“They live in the world but as
strangers. They endure all hardships of the flesh and
yet they live not after the flesh. Their existence is on
earth but their citizenship is in Heaven.”” The Gita says:
“As an ignorant man acts from attachment to action so
should the wise act without attachment, wishing the welfare
of the world. A man, who frees himself from passion,
fear, lust and wrath, who relies on Him, and is ever full
with Him and is refined by the ordeal of knowledge, finds
union with him. The enlightened soul takes up every
undertaking that comes to him. He is free from desire
and selfish purpose and has reduced to ashes all his actions
in the fire of knowledge. He has renounced attachment
to the fruit of action, he is ever content and free from all
dependence, he performs actionless actions, he expects
nothing, he holds his mind and body under restraint,
puts away every possession, is content with whatever he
gets and 1s rid of the pairs of opposite. He is free from
ill-will, even-minded in success and failure, his mind is
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grounaed in knowledge, he acts only for sacrifice. He
sees all beings in himself and thus sees the Lord in all
beings.”

Sanyasa, according to the Gita, is the renunciation
of desire and not the renunciation of action. ‘“Tyaga’ is
the renunciation of the fruits of all works. “Not by
Karma (action) nor by progeny, nor by wealth but by
Tyaga is release obtained.” Action without selfish desire
or expectation of gain, performed in the spirit of “I am
not the Doer’’ is the ideal set before us. The Gita does
not teach the complete renunciation of action but the
conversion of all work into desireless action. Salvation
is not a matter of outward action or inaction. It is the
possession of the impersonal outlook and inner renunciation
of the ego.

Acts of sacrifice, gifts, austerity and the like should be
performed without attachment and desire for their fruits.
To one whc is filled with the spirit of surrender all actions
are welcome; he is not affected by pleasure or pain;
nor does he feel elated by performing pleasant action nor
does he find unhappiness when performing unpleasant
action. By doing the action in the right spirit he acquires
purity of heart and mind and through that purity he
realises the immortal, actionless self.

The Gita says that the Self has no connection with
activity. The Prakriti does the actions, but through
delusion the individual takes the credit for the performance.
All actions are spoken aof as done by the body, speech or
mind; the fruit is also enjoyed through them. To
those who consider the body as consciousness, it appears
that the Self is the agent. They cast a net over themselves
and are shut up in the prison of their bodies.

When selfishness and egoism are destroyed and, when
desire and personal gain are renounced, action cannot
bind the individual soul. He who has a trained intellect,
a pure understanding and who is equipped with knowledge,
is absolutely free from the egoistic notion. Obstacles that
hinder the realisation must be removed and when obstacles
are removed knowledge will illumine; just as where light
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is, darkness cannot prevail, so, where knowledge is,
ignorance cannot stand.

The Gita shows another path for attaining the goal
and that is the knowledge of reality or the path of know-
ledge. It is action which keeps the world in motion,
action in turn is the outcome of desire and attachment
and these spring from ignorance. Ignorance consists in
identifying the self with the Self and believing that the
individual self is permanent. Thus so long as one is
shrouded in ignorance one lives in bondage. In order to
obtain freedom, one must dispel the darkness of ignorance
by knowledge. Knowledge does not mean the acquisition
of theoretical learning or intellectual acumen. If one
desires to reach the higher self through the path of know-
ledge one must have a detached passion for acquisition of
knowledge. Ignorance or spiritual blindness cannot be
removed with theoretical learning and intellectual acumen;
but one has to cleanse the soul, gain mastery over his mind
and all his senses, and become one with all creation. The
rabble of desires and fumes of passion must be conquered.
The inconstant mind and the unwieldy senses must be
reined in.

The Jnanayogi is undeluded, knows and rests in Brah-
man, detaches himself from contacts, finds bliss in the
Atman (soul), becomes one with nature, attains onenest
with Brahman, has acquired mastery over himself and is
forever engrossed in the welfare of all beings. The Gita
gives us some of the means for disciplining the mind and
its activities.

A man who seeks to attain perfection must renounce
selfish purpose, conquer himself, rest in perfect calm, be
self-composed in cold or heat, pleasure or pain, honour
or dishonour; must master his senses, regard a clod of
earth, stone or gold as one and the same; hold with equal
reverence a boon companion, a friend, an enemy, a
stranger, an alien, an ally, a saint, or a sinner; he must
be firm, like a rock, and must be discriminative, of know-
ledge. These are some of the spiritual qualification:
to be cultivated. The physical conditions which facilitate
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the path of one who is determined to enter the sanctuary
of self, are a clean spot, a firm seat, concentrated mind;
control of the functions of thought and sense and steadfast-
ness in the vow of Brahmacharya. He must be disciplined
in food, recreation and sleep and in effort he must be free
from longing for objects. He sees Atman in all beings
and all beings in Atman. Although the mind acts
like a rabble yet it is possible to curb it by constant practice
and by dispassion, and so produce mental calm which
would give rise to inward silence; so the soul will establish
contact with the eternal spirit. Both Karma Yoga and
gnana Yoga lead to the same goal but Karma Yoga is

impler. Jnana Yoga is difficult without Karma Yoga.

We shail now see Bhakti Marga—that is the way of
devotion. Devotion is the bond of trust and love to a
personal God. This is the kingly science, the kingly
secret, the supreme purifier, and easier to practise. It
can be realised only through direct experience or spiritual
intuition. It is the loving attachment to God, a longing
for God for its own sake. ‘“The human soul draws near
to the divine by contemplation of God’s power, wisdom
and goodness, by constant remembrance of Him, with a
devout heart.”” The devotee directs his whole being to
God. And God declares to him: “This is my word
of promise, that he who loveth me shall not perish.”

Such devotion is not merely the flight of the lone to the
Alone:—The soul detaching itself from the earth and
attaching itself to the Supreme,—but is active love and
faith towards the Divine. The faith that is required is
the firm conviction that knowledge of the Self alone
can give one supreme peace.

We are given the knowledge of God as He is, in various
ways. He is described as the Imperishable Unmanifest.
He is the sustainer of all beings though He is not in them,
He contains all, and all beings move in Him without
affecting Him. He is the creator, the sacrifice, the herb,
the fire, the offering, the Mantras, father, mother, friend,
goal, abode, source, dissolution, death and deathlessness,
the giver, the withholder and acceptor of all sacrifice,
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the birthless, the ageless, the being, the finite and the
infinite. He presides over all only as a witness.

A devotee may worship Him as creator and the source
of all that is good, or he may worship Him as a sustainer
and preserver of all, or he may worship Him as a destroyer;
in whatever manner he worships Him he must realise
that his worship may not limit his God who transcends all.
A Devotee must ever bear in mind that the God of his
worship is merely a symbol of the Supreme.

When a devotee beholds nothing separate from Him and
has taken sole refuge in God, God expects very little
of him and He Himself looks after his bodily wants and
preserves him from all evils. “‘As for those who worship
Me thinking on ME alone and nothing else, ever attached
to Me, 1 bear the burden of what they need.”

A true devotee has three distinctive qualities : Even-
mindedness, undivided devotion and skill in action.
These are completely harmonised in a true devotee. He
does everything as a sacrifice to Him and His glory. When
a devotee acquires such a self-effacing devotion he wins
the Lord. “He who does my work, who makes ME his

al, who is my devotee, who has cast off all attachment
and shed all ill-will, comes to ME.”

Lord Krishna says in the Gita that a devotee who is
dear to him is he “Who bears no ill-will to any being, who
is free from attachment and egoism, even-minded in plea-
sure and pain, who is ever content, self-controlled, patient,
firm in determination, who has surrendered his mind and
his intellsct to Him, who causes fear to none and does not
fear anyone, who is free from anger, fear and agitation,
who expects nothing, is pure, skilful in action, unconcerned
and untroubled, who has given up all initiative, who
neither rejoices nor hates, neithcr grieves nor desires,
who is indifferent to good orevil repute, who is alike
in cold and heat, pleasure and pain, free from attachment,
who is restrained in speech, content with everything and
who has no fixed abode and is firm in mind.”

A true devotee, says the Gita, possesses the knowledge
of the identity of all lives. In a liberated soul there is
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annihilation of the mind and in him there is no ignorance.
The Gita gives a series of attributes of an individua] whose
mind is turned upwards and on whom the knowledge of
the Self has dawned. Such a man is humble, unpreten-
tious, forgiving, upright, serving the teacher, pure, stead-
fast, sclf-controlled, indifferent to objects of senses, un-
egoistic, unattached; realises the painfulness and
evil of birth, death, age and disease, is not wrapped up
in wife and children, home and family and is even-minded
whether good or evil befall him. He has an unwavering
devotion to Him, resorts to solitary places, and has a
distaste for the haunts of men. He does not injurr He
has the settled conviction that there is nothing higher
than Him and that He is the sole refuge. His mind has
merged with Him and has a constant awareness of the
Atman and for him knowledge of Atman is the only true
knowledge and the reverse of it is ignorance.

The Gita has worked out most elaborately the doctrine of
Gunas (modes or attributes) as the constituents of Prakriti.
All mental and material phenomena spring from the
evolution of Prakriti. The Prakriti has three Gunas
or attributes which are: (1} Sattva, (2) Rajas, and (3) Tamas.
On the material level Sattva denotes lightness, Rajas
denotes movement, Tamas denotes heaviness, and on the
mental level these three Gunas act as goodness, passion and
dullness respectively. They appear and aci in varied

roportions and thus produce diversity in actual existence.

he soul ascends or descends in accordance with the
dominance of one or the other of the Gunas. On the
human level the three Gunas indicate triple mentality;
Which are sattva, that is the best; Rajas comes next, and
Tamas is the lowest and the worst. The individual gets
himself ensnared by identifying himself with the body
consciousness. To attain perfection one has to transcend
the Gunas. Any rfort to transcend the Gunas is not
in vain but the aspirant moves forward towards perfection.

Sattva has the characteristic of effulgence, harmony,
goodness, produces knowledge, happiness, purity, sublime
thoughts and it moves inward. Rajas is passion, activity
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and ambition. It produces desires and craving, greed,
restlessness, attachment and authorship of action. Tamas
produces inertia, torpor and ignorante. CUnder its in-
fluence the actions of an individual are on the plane of
instinct. \

All the three Gunas cannot operate at one and the same
time; when one Guna asserts itself, it overpowers the
other two and produces its own effects.

The Gita therefore exhorts an individual to analyse all
phenomena in terms of these Gunas, know their charac-
teristics and to stand firm as a witness to the processes of
the Gunas. To attain supreme bliss one must become
‘Gunatita’ i.e.,, he should transcend the Gunas. The
supreme self is in no way affected by the Gunas, the
liberated man feels that he is the witness of the processes
of the Gunas, that he is neither the enjoyer nor the doer.
The “Gunatita’ or he who has transcended the Gunas, is
he who sits like one unconcerned, unperturbed by the
Gunas, who stands apart without wavering and knowing
that it is only the interplay of the Gunas.

The Gita says that this Samsara or the universal manifes-
tation can be viewed in two ways. The tree of Samsara
can be pictured with its roots above in Brahma which
is the support of everything and the resting place of all.
The branches of this tree grow downwards. They evolve
into grosser and grosser states. Egoism which is one of
its branches goes downwards in three directions. From
roots of actions done with expectation of gain a new
branch of rebirth comes up forming a series without
beginning or end. Itcan be cut by the sword of knowledge.

The other way to look at this tree of Samsara is that the
branches of this tree are above and below. It is nourished
by the three qualities, the sense objects are its buds, and
the roots which grow downwards are the bonds of Karma.
The branches of this tree are the objects of senses and the
original roof is ignorance. The branch which goes upward
is the branch of Dharma; another is dispassion which
leads to self-realisation. The highest root is Brahma;
the secondary roots are the latent impressions which spread
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in this world and impel men to perform virtuous and
vicious actions. This tree can be cut with the axe of
non-attachment,

We are given three aspects of divine existence. The
first is perishable, which comprises the whole world of
changing forms; the second is Imperishable which mani-
fests itself in diverse forms of illusions. . . Purshottam or the
highest is distinct from these two. He is not affected by
the limiting adjuncts of the perishable and the imperishable.
He pervades the three worlds and sustains them.

The Gita exhorts us to develop Sattva qualities by con-
trolling the senses, doing selfless service and practising
introspection and meditation and inquiring “Who am I ?”

The “Daivi Sampat’’ (Divine wealth) helps the aspirant
to attain self-knowledge. The divine attributes are
twenty-six in number: they are fearlessness, purity of
heart, steadfastness, knowledge of Yoga, alms-giving,
control of senses, sacrifice, study of Sastras, austerity,
straightforwardness, harmlessness, truthfulness, absence
of crookedness, compassion to beings, uncovetousness,
gentleness, modesty, absence of fickleness, vigour, forgive-
ness, fortitude, purity, absence of hatred and absence of

ride. An individual must cultivate fearlessness in word,
deed and thought. If one leads a life of honesty and
truthfulness, observes right conduct and surrenders him-
self to God, he becomes fearless. Fearlessness is the first
virtue to be developed. It will induce discrimination and
dispassion. In order to acquire self-knowledge he must
check the outgoing tendencies of the mind and the senses.

A man of demoniac nature knows not what to do and
what to refrain from. Neither purity, nor right conduct
nor truth is found in him. Heis harsh, arrogant, self-
conceited and hyprocritical. He is beset with cares,
worries and anxieties and his mind is engrossed in acquir-
ing and preserving countless sensual objects. ‘“Bound
by hundred ties of hope, given over to lust and anger, they
strive to obtain by unlawful means, hoards of wealth for
sensual enjoyment.”” The Gita says “Triple is the gate
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of this hell leading to the ruin of the soul and they are lust,
anger and greed, and therefore one should abandon these.”

“The Gita describes to us the three kinds of people who
are endowed with three kinds of faith. Faith assumes a
three-fold character under the influence of the three
Gunas, When Sattva is strongly developed, it is easy
for an aspirant to attain self-realisation; if Rajas is pre-
dominant then faith becomes the handmaid of activity
and if Tamas dominates faith is annihilated.

The tendency of an individual determines his desire,
the desire determines his action, his action determines his
birth into another being after death.

The Gita says that there are three kinds of food that a
man can eat. They are either sattvic, Rajasic or Tamasic
according to its character and effect on the body and
the mind. The Sattvic food produces cheerfulness, mental
clarity and serenity; the Rajasic food stimulates passion,
restlessness, evil thought, craving, disease, pain and
anxiety and the Tamasic food produces lethargy, indolence
and stupefaction.

Virtues like charity, austerity and sacrifice can become
vices if they are not performed unselfishly, without attach-
ment, without desire for fruit, and unless as an offering
to God.

Self-discipline must begin with the mind first. The
practice of ‘Sama’ control of the mind comes first and then
comes ‘Dama’ control of the senses. A man must observe
austerity of body, mind and speech.

In conclusion the Gita says, ‘Fix thy mind on ME,
be devoted to ME, and make sacrifice to ME.” Bow
down to ME, thou shalt come ever to ME and truly do
I promise unto thee for thou art dear to ME.”



BUDDHISM
¢ BUDDHISM, that wonderful teaching which declares

life to be sorrow and yet is free from pessimism; which
apparently inculcates the profoundest egoism and yet is
extolled for its loftiest morality; which denies the ‘I’, the
soul, and yet teaches absolute responsibility for our deeds
through rebirth; which is without God, or prayer and
yet offers the most certain salvation—this wonderful
teaching was founded by Gautama, of the aristocratic
Sakya clan.”

Buddha was born about the year 560 B.c. in a grove
called Lumbini near the city of Kapilavastu (modern
Bhinla) in Nepal. His personal name was Siddhartha.
His family name was Gautama. His father’s name was
Suddhodana, his mother’s Mahamaya; she died seven
days after giving birth to Siddhartha. Hearing of his
birth a great sage, Asita, came to see the child and saw
in him several marks of greatness one associates with a
deliverer of the world. The birth of the Prince was
celebrated in great eclat. After the death of his mother,
Siddhartha was nursed and educated by his mother’s
sister Pajapati, who was also his step-mother and later
became the first woman member of his order.

From his early age, Siddhartha was of a quiet, retiring
and contemplative disposition and was full of compassion
and pity. His father noticed his spiritual inclinations
and tried his best to protect the young prince from
worldly sufferings. Siddhartha meditated upon the
sufferings of mankind. He felt within himself an en-,
trancing love for all living creatures and felt pity for
their pains and sorrows.

Siddhartha was married to Yashodhara. His father
built for him three stately palaces each adapted to the
seasons of the year; and adorned these palaces with
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gardens. He provided the Prince with all the pleasures.
The king had commanded that no one should mention
death, old age, sorrow, pain or sickness in his presence,
The years which followed his marriage were spent in regal
splendour.  There was a surfeit of dancing, music, and
courting. All sorrowful sights, all misery and all know-
ledge of misery were kept away from him and he did not
know that there was distress in the world. In the midst
of all these rejoicings, Siddhartha, however, felt dis-
satisfied and he pined for a change. As a chaincd elephant
longs for the wilds of the jungles, he desired to be released
from the prison house and wanted to see life beyond the
walls, and asked his father, the king, for permission to
do so. In his early twenties, he became acquainted with
human suffering. On one occasion, the prince saw a
shrivelled old man worn out with swollen veins, broken
back, bending on a staff and trembling. On another
occasion he saw a sick man writhing in pain, overcome
by fever, exhausted and helpless. On the third occasion
he saw a dead man being carried on a bicr surrounded
by people wailing and lamenting. Secing these sights
he exclaimed “‘O worldly men! how fatal is your delusion!
Inevitably your body will crumble to dust. Yet careless=
ly, and heedlessly you live on”

On the fourth occasion the Prince saw an ascetic
standing on the road quiet and tranquil, full of grace,
having a fixed glance as if he had attained the path that
brings peace of mind. His tender heart vibrated with
grief at the miseries of existence. He loathed the first
three sights and for the first time felt the miseries to which
humanity is subjected, to decay and ultimate destruction.
He saw the universal problem of misery in individval
instances. These experiences moved him to reflect,
He was lured by the sight of the ascetic. Coming to
know of his son’s thoughts his father tried to divert his
mind. Siddhartha felt that he was living in death in the
midst of life. He felt that from bis sole to the crown,
the body originated in impurity, is compounded in impurity
and exhaled impurity without end.
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In the silence of night he heard the fateful messa
and determined to forsake the world. He sought deli-
verance for himself and desired salvation for all. The
sight of the carefree sage fired his imagination. This
episode would have led to immediate renunciation had
it not been for the fact that he received news of the birth
of a son and he exclaimed “A new fetter (rahula) has
been forged for me.”” The king thought it to be a good
omen and ordered that the baby be named Rahula. The
baby however did not prove to be a fetter, for Siddhartha
thought that before the attachment grew stronger, it was
better to end his worldly career. Intensely feeling the
emptiness of the things of the senses and of the world, the
young prince renounced for ever, regal power, glory
and wealth to meditate upon the Eternal Spirit and to
prepare the way for people to escape from the shackles
of worldly life. He saw his wife Yashodhara fast asleep
with the baby by her side. He tore himself away from
worldly attachments and left his palaces, became home-
less, begged for his food and necessities and wandered
in scarc%x of the light of knowledge. The going forth of
the Buddha into voluntary exile is called the great Re-
nunciation. This was at his twenty-ninth year.

He first attempted to seek the Truth by philosophic
thought. Thereafter, he, in accordance with the belief
that the mind became elevated by emaciating the body,
practised relentlessly for seven years self-mortification
and self-torture. By these ascetic denials of the demands
of the flesh he reduced himself so much that he swooned.
Legend has it that a shepherdess who happened to pass
by, gave him milk, and he regained consciousness. “My
body has become weaker and weaker and my fasts have
not advanced me in my search for salvation. This is not
the right path. 1 should rather try to strengthen my
body by drink and food and thus enable my mind to
seek composure.” He found that he could not attain
the great Truth through such practices and realised their
futility, He realised that it was impossible to attain
spiritual enlightenment and peace by following austere
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asceticism or by following the path of knowledge as
shown by the ancient schools of thought.

Gautama sat under a “Bodhi tree” steadfast and firm,
with a mind determined to find the Eternal Wisdom,
“Never from this seat will I stir until I have attained the
supreme and absolute wisdom. Legend tells us that
Mara, the goddess of evil, hurled all her missiles to
tempt him. But Mara failed in all her attempts and
all her missiles were turned into flowers. This battle
is a metaphorical conflict between the higher and the
lower aspirations in Gautama’s mind. Thus transfixed,
he spent seven weeks under the tree which has been
subsequently called the Bodhinada or the seat of intelli-
gence where he got enlightened. According to historical
tradition this great event occurred on the Full Moon
of May 544 B.c. Having put to flight Mara he medi-
tated, and all the miseries and sufferings of the world

assed before his mental eye. Surely he concluded that
if living creatures saw the result of all their evil deeds
they would turn away from them in disgust. But con-
sciousness of the self blinds them and they cling to their
base desires. They crave for pleasure and they cause
pain; when death destroys their individuality, they find
no peace, their thirst for existence abides and the “self”
reappears in new births. Thus they continue to move
in the coil and can find no escape. The world is full
of sin and sorrow. Gautama discovered the law of
causation. After being Enlightened he reflected “What
shall I do, now that I have acquired this sacred knowledge,
this clearness of comprehension ? This race of mankind
that only lives for pleasure, will not understand me; and
if I make known this by teaching, born of sorrow, my
only reward will be vexation and disillusionment.”

The thought that some might understand, overcame
his reluctance and so he went forth with the words
“Opened be to all the gate of deathlessness; let him who
has ears to hear come and listen !> He went out to
Benares to announce his message to suffering humanity.
At Sarnath (a few miles from Benares), he preached to
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his five ascetic friends his first sermon on “Dharmachakra
Pravartana™—that is setting in motion the wheel of law.
He preached the four noble Truths and the Eight-fold
Path. They accepted his teachings. Thus Gautama
began his career as a teacher of the world.

As time passed, the appeal of his message soon spread
far and wide and his disciples and followers increased
and both high and low entered his fold. The Buddha
sent forth singly his sixty disciples in all directions to
proclaim the doctrine. He advised them in these words:
“Go ye, O Bhikkus and wander forth for the gain of the
many, for the welfare of the many, out of compassion for
the world, for the good, for the gain, for the welfare of
gods and men. Proclaim, O Bhikkus, the doctrine glorious;
Ereach ye life of holiness, perfect and pure.” He preached

is doctrines to all without making any distinction between
classes and castes. This was a great departure from the
ideas which prevailed at that time. There is a very
touching storv of a poor outcaste whose duty was to sweep
the floor of the temples. He was despised and shunned
by everybody. One day he heard the Buddha preaching
his doctrine and the latter intuitively felt that this out-
caste was fit ty enter his order. To his great surprise and
joy the Puddha addressed him saying: “Come, O Bhikku.”
He was thus admitted to the Brotherhood and was made
an equal of all others. The Buddha continued to spread
his message until the day of his death. He converted
Kings, nobles, Brahmins, merchants, labourers and out-
castes, He adapted his speeches and dialogues to the capa-
city of his hearers. He often expressed himself in parables
and sayings.

Shortly before his death, he called his disciples together
and informed them of his coming end; but thereafter he
resumed his wanderings. At Pava he was entertained
in a mango grove by a smith called Cunda, and was
soon after attacked by a painful illness. He bore it patient-
ly, but on the way from Pava to Kusinara he broke down,
He refreshed himself with water, travelled further on,
and finally arrived at a Sala grove of Kusinara, the last



BUDDHISM 57

stage of his pilgrimage. Then Buddha spoke to Ananda
“See! These Sala trees are full of blossoms out of their
season, they let a rain of blossoms descend upon the
body of the Tathagata as a token of respect for the successor
of the Buddhas of old. But it is not thus, Ananda, that
the Tathagata is rightly honoured, reverenced and
venerated, but he who truly follows the Law, he it is who
rightly honours, reverences and venerates the successors
of the Buddhas of old.”

He once more called his disciples together and asked
them whether in any one of them there lurked any kind
of doubt about his teachings “‘that ye may not later regret
not having asked me whilst I yet tarried among you.”
All were silent and he began his final exhortation to them.
The last words that left his lips were: “Behold now,
Brethren, I exhort you, decay is inherent in all component
things! Work out your own salvation with diligence.”
He breathed his last somewhere about 480 B.c. when
he was eighty.

We know very little of the life of the Buddha. The
Suttas, the sermons which the Buddha himself delivered
do not sufficiently supply much information. Of his
personality we learn little else but that at such and such
time he stayed at such and such a place; sometimes in
Savatthi at Anathpindika garden or in the bamboo grove
at Rajagriha and so forth. Everywhere and always his
style is the same. But it has been said in a legend that
“The dignity of his appearance proclaims him as the
embroidered flag, the temple.”” His sermons flow with
sublime uniformity studiously moderate in tone. In the
Buddha there was a fusion of two qualities. He was a
man of rich and responsive human sympathy; he had
unfailing patience, strength, gentleness and goodwill.
To all seeiers of Truth who approached him, he was
sincere and unreserved. He inspired in his followers an
affectionate devotion. At the same time he was a
thinker of unexcelled philosophic power. He had an
analytic understanding which enablcd him to shift the
right kernel of thought from the deceptions of the times.
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He adopted, abandoned, revised and revitalised wherever
necessary the prevalent theories of the time. It is because
of this characteristic of the Buddha, that Buddhism is
consciously based on a systematic and rational analysis
of the problem of life and of the way to its solution. The
earnestness and the enthusiasm of his love for all creatures,
the wisdom and simplicity of his message won the hearts of
the people.

Before we proceed with the doctrines of Buddhism we
may peep into the condition of the times in which the
Buddha lived. For revolutionary thought reflects the
spirit of the age and it is therefore essential to survey the
habits of thought, the general atmosphere of the age and
the ruling ideas of the times, In those days India was
divided into several small states ruled by chieftains and

rinces. India then was in a high state of civilisation.

ndustry and commerce flourished. The leading classes
were the Brahmins and the nobles. The common people
were happy and contented. People showed great interest
in religious and philosophic questions. There were specu-
lationsabout all things. Liberty of conscience and tolerance
prevailed and there was no fear of criticising the existing
religious creeds. Rival theories, speculations and ideas
filled the atmosphere. ‘Discussions were rife about the
finiteness or infiniteness or neither or both of the world,
the end of the self and the distinction of truth and appear-
ance, the reality of the world beyond, the continuance of
the soul after death and freedom of will. Some held to
the supremacy of God, others to that of man. Some
argued that they knew nothing about it; others flattered
their audiences with mighty hopes and confident
assurances. Some were busy building elaborate metaphysi-
cal theories; others were busy demolishing them. Many the
ories independent of the Vedic tradition arose. There
were some who sought peace in renunciation, those who
practised  self-mortification, those who tried spiritual
abstractions, the controversialists, the materialists and
the sceptics. It was an age of speculative chaos full of
inconsistent theologies and vague wranglings.”” Therc
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were no accepted principles which were recognised by all.
Truth was lost in the dark clouds of metaphysics. From
those discord .nt notes and conflicting ideals, theories and
opinions and from the rise and fall of the divergent beliefs,
the Buddha concluded that metaphysical thinking was a
vain attempt to seek the Truth, It appeared to him that
this chaos of speculation will not promote the self-searching
and integral unity of understanding. In those days men
freely created Gods to suit their purposes. The Vedic
religion with its creeds and rituals, rites and ceremonies
was held in high favour. Miracles were the order of the
day. The philosophy of the Upanishads was not accepted
as a living belief. Every sin was supposed to be a violation
of God’s law and people imagined that the only way to
please God was by rolling in dust, self-mortification,
sacrifices, and the torturing of the flesh. Though men
believed in the law of Karma, they did not care to see the
natural consequences of sin. They lived in constant fear
of an offending God who presided over the activities of
the human beings and minutely supervised them. The
result was that religion was separated from life, and God
and the world were placed at different centres. The
Buddha was shocked at the conduct of worship which was
accompanied with cruel rites. The Buddha felt it was
necessary that natural law should triumph over the super-
natural and he preached that it was possible for every man
to seck salvation without fear of God. He exhorted
every man to raise the tone of morality. “It is a foolish
idea,” he said ‘“‘that another can cause us happiness or
misery.”” To the people at large the philosophy of the
Ubpanishads had not reached. People believed in puerile
superstitions; in the rites and ceremonies prescribed by
the priests. The Buddha described these priests as “Trick-
sters, droners of holy words for pay, diviners, ever hunger-
ing to add gain to gain.”” Religion was dominated by
the priests. “Son, make a sacrifice to God and a payment
to me and thy sins will be forgiven thee.”” This hope of
salvation by silver could not satisfy the higher cravings
of the human soul. He repudiated the prevailing belief
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that there is a supreme personal creator and the belief
of the materialists that development of the world is due to
innate independent power of things. He taught that
the world is diverse because there is diversity of deeds.
He started w.th the promise that a perfect creator cannot
be the originator of an imperfect world. The Buddha saw
the falsity of beliefs of the people. The faith of the people
was based on false beliefs. The Buddha revolted against
this faith and denied the authority of the Vedas. In his
revolt he reacted to the spirit of the timzs. The Buddha
intended to provide a firm foundation for religion. He
realised that the chief task was to destroy the belief in
gods. In this he had to oppose the prevailing views and
declare that virtue and happiness, vice and suffering
are co-related. He showed that a man is born with his
actions. “My action is my possession, my inheritance,
the matrix which bears me, the race to which I belong, my
refuge.”” The Buddha in the early days put on a higher
level the services of man before the service of God. He
did not care to establish a new scheme of universe but
desired to teach a new sense of duty. He aspired to
found a religion without dogma and desired to do away
with priestcraft, sacrifice and sacrament. He asked men
to look within for change of heart. He forcefully exhorted
the people to fight against false dogmas and false creeds.
True religion consisted in devotion to the good and true
happiness was to be attained only by good thoughts.
He felt that people had lost all faith. He asked men
to reason and to use their heads and hearts. He aspired
to establish a “religion within the bounds of pure reason”
and thus exterminate the belief of the people in superstitions
and false dogmas. “Though a person be ornamented
with jewels, the heart may have conquered the senses.
The outward form does not constitute religion or affect
the mind. A man who dwells in lonely woods and yet
covets worldly things, is a worldling, while the man in
worldly garments may let his heart soar high to heavenly
thoughts. There is no distinction between the layman and
the hermit if but both have banished the thought of self.”
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He argued and discussed with the sceptics and showed
the path to right thinking. He boldly enumerated his
own experiences in the various fields and asked his followers
to varify for themselves the conclusions arrived at by him.
Buddhism has no dogmas. Every man is free to inves-
tigate for himself the facts from which the Buddhist
doctrines bave been derived. The Buddha had no re-
velation other than the experience which every human
being is confronted with. He only had a deeper insight
into the nature of things and could, better than any other
man, trace the cause of evil and propose a remedy. The
Buddha does not liberate men but teaches them how to
liberate themselves. ‘““Men adhere to his preachings of truth
not because it comes from him but because aroused by his
word, a personal knowledge of what he preaches arises in
the light of their minds.”” According to him “If a man
sees things as they really are he will cease to pursue shadows
and cleave to the great reality of goodness. Understand-
ing is to be limited to the field of experience the laws of
which it can explore.”

The Buddha could not dissociate himself entirely from
the spiritual ideas prevalent in his age. He felt that he
had the sympathy and the support of the Upanishads
and their followers. As Rhys David has said : “Buddhism
flourished within the fold of the orthodox beliefs.”” The
Vedic religion was polytheistic and people began to read
in the Upanishads the polytheism of the Vedie religion.
The Buddha intended to present the tcachings of the
Upanishads in their pure form, unadulterated by the
Vedic polytheism. Rhys David says: “Gautama was
born and brought up and lived and died as Hindu; there
was not much in the metaphysics and the principles of
Gautama which cannot be found in one or other of the
orthodox system and a great deal of his morality could be
matched from earlier and later Hindu Books. Such
originality as Gautama possessed lay in the way in which
he adopted, enlarged, ennobled and systematised that
which had already been well said by others in the way in
which he carried out their logical conclusion, principles
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of equity and justicealready acknowledged by some of the
most prominent Hindu thinkers. The difference between
him and the other thinkers lay chiefly in his deep earnest-
ness and in his broad public spirit of philanthropy.”

For an account of Buddhism we have to depend on the
‘Pitakas’ or the basket of l