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THE
IDEALS OF IND.

Evidently there are two parties now 
in India. One we may call the conser
vative party, the- other radical. The 
former holds on to its ancient ideals, 
the latter to some modern ideals. 
And these two sets of ideals are seem
ingly at war. Let us try to find out 
if there is a middle course. To those 
who hold radical ,views, in other 
words those who have formed for them
selves some modern ideals in contra
distinction to the ancient ideals of 
India, the caste-systeni in India,— 
in which system lie encompassed as 
it were all its ancient ideals,—appears 
to be at the root of all the existing evil. 
This however is the view of an ex
tremist and a faddist, it seems to me. 
For no institution of a country which 
has held its own for a long time, and 
which has withstood the ravages of 
ages of external influences, can be 
hastily condemned in toto, and as if 
it was radically wrong and therefore
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requiring a complete dismantlement.
■ English education and foreign civil

ization have a tendency to mould 
such extreme-viewed men so extreme 
as to strike them so blind as not to see 
the beautiful side of their country’s 
institutions. An unnational feeling 
first takes possession of them, and 
when this feeling is strained to the 
breaking point, an irrational disposi
tion of the mind sets in, not rational 
enough to appreciate the good points, 
in ones own national assets, such as 
language, literature, modes and man
ners, polity, religion and so forth. Col. 
Olcott in his to preface to Vi Venkata 
Seshayya’s Sanskrit-Telugu Diction- 
arj' makes this remark :—“ The self- 
evident deterioration of the present 
generation of Hindus from the ideal 
presented in the characters and aspir
ations of their forefathers is largely 
due, I believe, to the present neglect 
of their several national literatures.” 
Bishop Whitehead in his address in 
Bangalur (1901), said :—“ No one, I 
think, would seriously challenge the 
statement that the general result of 

    
 



3

University Jlducation in India has been 
to produce a very widespread unsettle- 
raent in matters oE religious beliefs and' 
a vast amount of religious indifference.” 
You will find hundreds of foreign

■Cj 

observers speaking of us in such and 
similar strain. I could read to you 
extensive extracts from Mrs. Annie 
Besaut’s writings. There is no time. 
This may be reserved for another 
occasion.

The modern radical, as we called 
him,* thinks that the bane of India is 
its caste-system. This brings us neces
sarily to a consideration of the Briih-' 
manhood of India, for* that forms the 
head of the social body. Brahnianhood 
is so much attacked both at home and 
abroad ; more at home than abroad ; 
nay admired from abroad and bitterly 
attacked at home. Why so ? Before we 
inquire which of these three positions 
is justifiable, here is a scientitic fact in 
the evolution of races, as connected 
with the caste-system of India bearing 
upon Brahmanhood, noted by a 
Westerner Mr. H. N. Hutchinson in 
his “ Living Races of Mankind.” lie
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y^ rites :—“ Tall, erect, proud, consci
ous of his superior intellect, the Brah
man walks along with an air that will 
express his inward conviction of in
herent purity and sanctity.

“ The Brahman caste, having after 
prolonged struggles, established its 
power, made a wise use of it. From the 
ancient times when the Vedic hymns 
were composed, they clearly recognized 
that in order to rule their fellowmen 
in matters spiritual, they must re
nounce temporal powers—a lesson, 
which the Boman Church has not 
learnt even yet.

“ Doubtless a certain number of in
dividuals, out of such a large class, 
would find the yoke a hard one and 
might relapse into worldiness. This, 
has happened to a certain extent, and 
moreover, the struggle of life in mod
ern times has forced very many of 
these sacred persons to take up 
secular pursuits. But all Sanskrit 
literature bears witness to the fact that 
this ideal life was constantly before the 
ey es -of the Brahmans and .that they 
did to some considerable extent live up 
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to this high standard in its two essen
tial features of self-culture and self
restraint.

“ The Brahmans of to-day therefore 
present to us the result of nearly 3000(?) 
years of hereditary education and self- 

, restraint and the result is that they 
have produced quite a distinct type. 
Even the passing traveller in India 
marks them out both from the muscu
lar and athletic Rajputs or warrior 
class, and from the dark-skinned, 
thick-lipped and short aborigines (Dra
vidians and Kolarians.) The class has 
become the ruling power, not by force 
of arms, but by superior mind, and the 
effects of culture and true temperance. 
Dynasties rose and fell; conquests took 
place ; religious such as Buddhism 
have spread themselves over the land 
and disappeared, but the Brahman has 
calmly ruled, swaying the counsels of 
kings and princes, and receiving the 
homage of the people, as beings half 
divine. But we have not yet awarded 
them the full measure of praise which 

, is undoubtedly their due. For their 
own Aryan people they developed* a 
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literature. Kot only were they the 
priests of their people but also their 
philosophers, statesmen, law-givers, 
men of science and poets. Kor could 
the lower aboriginal race fail to share 
in the genetai upward progress. To 
these barbarians, survivals of the Stone 
and Bronze Ages (so-called), they 
brought a knowledge of metals and 
higher religious teaching in the place 
of a mere belief in demons. Within 
historic times the Brahmans . have 
largely incorporated the aborigines 
within the folds of an all-embracing 
Hinduism (IBlmanujism), though not 
without' some concessions to their pri
meval motives.”

As I do not wish to be thought as, 
holding a brief for Brahmans being j 
myself a Brahman, I have mentioned 
opinions formed of us by impartial 
foreigners. - ;

Practically the question stands thus : ■ 
-—The tendency now-a-days is to heap; 
filthy abuse upon the. Brahman’s 
devoted head ; the Christians so-called 
of course taking the lead in this res
pect . as evidenced by a Kanarcse 
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Bazaar Book Ko. XIII.' Brahmanism, 
1895, published by the Wesleyan Mis
sion Press, Mysore \ “ A curious 
episode,” says Mr. V. K. Narasimm- 
ien.ijar, “ is the painful facility with 
Avhlch all the blame of the evil is at
tempted to be heaped on the head of 
the luckless Briihman, who is called 
upon to renounce his caste and to eat 
and inter-marry with his caste inferiors. 
It should be remembered that the in
dividual Brahman is not to blame for 
.anytiiiufr.more than his own personal 
backslidings. It is the system to which 
he is a martyr as well as his other 
countrymen, ‘which has to answer for 
our social evils. Comparing the strati
fication of the castes'to a staircase, the 
Brahmans stand at or near the top, 
while the other organisms occupy vari
ous loAver points of the slope. Our 
compatriots, the Raj-bandhus, Singhs, 
Razus, Rajputs, Arsus, Chetties, 
Kaidlls, ■ Mudaliars, Pilles, Kayanal'S, 
Kayasts, Menons, Kairs, etc., etc., have

* This scurrilous book has since been 
honorably withdrawn by the Missionarise. 
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been vociferously demanding that the 
Brahmans should give up their height 
and come down and join them in their 
own plane. But when asked by a few 
waggish Europeans and others whetlier 
they themselves would relinquish their 
own comparatively exalted positions 
and relaipse to the level of the members 
of the Hindu body-politic occupying 
lower steps in the stair-case, the dis
appointing answer came forth with 
more or less unanimity that they were 
not prepared to surrender their own 
citadels ! By this attitude the non
Brahmans seem to us to demand only a 
kind of decrepit system, resembling a 
truncated pyramid by replacing the 
real Brahman with a non-descript sub
stitute and imitation. As a European 
writer in the Madras Mail humorously 
put it in a recent issue, ‘ the non
Brahmans have, notwithstanding their 
rant, put themselves out of court.’ 
They call upon the others to give up 
their all without themselves making 
any sacrifice.”

The Brkhman is thus the beau ideal, 
of the Indian ideal expressed by its 

    
 



caste system. • With its rise or fall, 
India, as individual India, rises or 
falls. If this ideal hr destroyed, and 
Western ideals should he striven after, 
ill order thus to effect India’s regener
ation or salvation, I wonld call your 
serious and earnest attention first to 
t’le hideous plight into which those 
Wes tern ideals have landed.the Western 
peop^s, as vividly depicted by Marie 
Corelli in her Free Opinions” which 
we shall refer to later on.

What shall we do now ? I make a 
few practical suggestions. Move on 
but without breaking away from the 
strong citadel of tradition. Move on, 
not only on national lines but rational 
lines. If it is national only and not ra
tional, we may fall behind in the scram
ble for wordly riches; if it be purely 
rational, we have not the national for 
India. We then ceases to e.xist as a dis
tinct type. What all this means we shall 
see later on. "Exclusivism is laid at the 
door of India,—exclusivism as being 
a characteristic of the caste system, 
and therefore clogging its wheel of 
progress in the race run by mankind,
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Japan is presented to us as the exemp
lar for imitation. But if we examine 
this question deeper, we shall find 
every nation is exclusive in some 
respet or other ; otherwise they would 
cease to exist as independent nations. 
In matters commercial, admittance 
we are told, is permitted to a few 
ports like Yokohama, and never into 
the interior. Japan is exclnnive in 
many other respects also. Look at 
the way it adheres to its langnag', 
literature, religion, peculiar manners 
and customs. As for caste, Japan may 
not have exactly what we in India have, 
but it has its own class distinctions, 
which J cull from books on Japan as 
follows :—There is :—
Class (1) viz. The King and the Royal 

Family.
Class (2), Priests in charge of Temples 

and Religious Institutions.
Class (3), Daiminoes—The aristocracy 

of the country.
Class (4), Samurais-'V'hQ Warrior class ! 
Class (o). The Artisans*
Class (C), The Merchants.
Class (7), Etas and Hinins or the
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. Pariah class. The Mikado may occa
sionally, on State or ceremonial occa
sions, join his people in great mass
meetings, and take tea. But we in 
India may pot take tea together or eat 
together—which is comparatively an 
unimportant affair—but we meet in 
many other ways in Temples, Festivals, 
Jatfas and on other* social occasions.

If then we are charged with exclusi- 
vism, we can discover exclusivism in 
some form or other- in other nations. 
Why, the English people are supposed 
to be very exclusive,reserved and proud. 
On the other hand we are,except perhaps 
in the caste-system, very broad-minded 
and large-hearted.There is not on earth 
a more iadusii'e nation than India. 
For let me bring to your mind, as one 
strong illustration of this trait of in- 
clusivism in our nature, the fact that 
whereas in India you will find Vishnu 
side by side Siva, Buddha side by side 
Christ,Jina side by side Allah.Can you. 
quote one instance of a temple dedicated 
to say Sri Krishna in London,SriRamain 
Paris, Siva in Mecca,Jina in New York, 
or Buddha in Australia ? Does this fact
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alone not evidence of rigid exclusivisin 
on the part of other nations? And if in 
the simple matter of a caste-system— 
for we have shown our inclusivism in 
almost all other respects*—we still hold 
on to an ideal exclnsivism, is this to be 
or not to b.e ? If this also is to go, then 
Ave cease to exist as a distinct individual 
in the comity of nations. If Ave read , 
our Kamayana and Mahabharata, and 
the like vast lore, the one salieht feature 
insisted on therein in particular is the 
preservation of a system, a caste-system 
so to call it, Avhich shall in the evolu
tion of man produce excellent types of 
humanity. This Avas the design of the 
Deity, as our sacred books tell us, to 
produce excellent types, India being 
chosen as the soil best fitted for it. 
Hence it is called the Arya-A’arta, the 
Punya-bhunii, the Karma-bhfimi, the 
Bhiiini or the sacrecj plot set apart in the 
surface of earth', Avhere a certain special 
seed should take root and a special 
plant should groAV therefrom. Caste is 
thus an Indian plant Avhich can neither 
be rooted out from here noi' transplant-, 
ed else where. All the Avataras that came
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oil earth, and all the Rishis and saints 
and Sages who followed, and all the 
Acharyas who succeeded, Sri Sankara, 
RaniAiiiuja and Madhva, all. came to 
uphold this institutioi),Unique for India. 
With it is connected' our AArna and 
Asrama Dharmas, which mean our 
own peculiar sacraments, conducing 
to individual, social, political and 
spiritual betterment of India.

The question now is, are we des
tined to nave a distinct nationality 
or individuality in ths congress of 
nations, or not? If the answer is 
yes, then that individuality, if you 
examine closely, consists in our caste
system. Do away with this and we 
cease to exist as a nation. The ques
tion for all reformers and philanthro
pists is to find out how far it is 
necessar)’ to preserve this old struc
ture (remember that foreigners are 

. admiring us for it), and how to im
prove it; or it doth deserve total 
demolition ?

Here is another raliotialc of our 
caste-system : “ The division into
castes cannot be understood by any-
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one who does not realise that all 
- Hindu institutions were inspired by 

one principle. It was not political 
expediency, not social convenience, 
not the happiness of the greatest 
number, not the development of 
fighting capacity ; material good 
was a subordinate end. The ruling 
principle was the spiritual evo
lution of man, the perfection of 
character, realisation of the self. For 
the purposes of spiritual evolution, a 
segregation of classes and occupa
tions was considered necessary. The 
Brahmans for instance, were to be 
devoted to religious work and medi
tation and the function of teaching, 
and so on with other castes. It was 
no mere division of labour that was 
thus accomplished. It was an insti
tution meant to prevent the spiritual 
degradation of men by the mixing up 
of finer and coarser spiritual natures. 
The four leading castes were marked 
off from each other by characteristics 
that could not be mistaken. The 
division was not arbitary. All ex
perience shows that men are not
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equally endowed on the spiritual side. 
Then it has to be remembered that 
the law of karma was one of the root
conceptions of the caste system. Men 
were born into a particular caste by 
their karma of a previous life. Men 
of lower castes could go up to the 
higher in another life (unless giant 
spiritual men like Visvamitra make 
herculean efforts, and succeed in get
ting the sanction of a Vasishtha for 
Brahmanism in one life alone),—men 
of lower castes (I repeat) could go up 
to the higher in another life, if they 
had made spiritual progress enough 
in this life. No mere intellectual 
qualifications or material conditions 
would raise a man to a higher caste. 
Each man was born into the caste 
for which he was destined by his 
own susceptibilities. There was room 
enough for advancement and useful
ness within the limits of his own 
caste. But he was not to be per
mitted to spoil his own breed by 
marrying on lower spiritual plane, or 
spoil the breed of a higher caste by 
marrying on a higher plane. Modern 
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life may make it difficult or impossi
ble to carry out these ideas. But in 
them is to be hound the interpretation 
of the ancient system which has 
puzzled and provoked men whose 
ideals are different from those of our 
ancient ancestors.Not muscles andin- 
tellect, not happiness,not political as
cendancy, but spiritual perfection and 
purity are here the only end.” Baed 
Bhagavadgita I. 40 to 44'’’. Hence 
did the Brahman Rishis living in the 
Dandaka forest, address Sri htama 
thus: —i

iie.
“ Our worldly arms are laid aside. 
Our hearts are tamed and purified. 
To thee our guardian, ive, who 

earn.
Our only wealth by penance,turn.”

An “ Indian,” in the “ Hindu” 
of October 13, 1906, writes wisely 
thus :—“ The Hindu caste system, 
in so far that every Hindu observes 
it scrupulously in marriage for fear

(i) Read Apastamba Dharma-
Sutras. II. 5. 11. 10. and IT

^0^; &c. <SfC.

    
 



of being outcasted, is an institution 
peculiar in India,wliich spontaneous
ly and unthinkingly binds its huge 
population, in spite of the several 
sub-divisions, to the Indian countr)-’, 
on strict conservative and national 
principles. It is the indestructible 
bulwark and mainstay of the Indian 
nationality, the like of which exists 
among no other people in the wide 
world.”

“ The influence of Western civili
zation”, says Svami Abhedananda, 
is destroying the social structure of 
the Hindus, and is breaking the har
mony of the household life which has 
existed from time immemorial. . . ” 
“ The heartless and demotalizing i.n- 
fluenceof business competition,which 
never existed under caste rules in 
India, is suppressing the moral and 
spiritual development of the people”. 
[Pp. 247. “ India and her people”] .

Here then is Brahmanhood presen
ted from a spiritual point of view. 
Shall this Brahman type and ideal 
then be maintained or effaced ? 
Its maiiitenajlce is guarantee for

    
 



18

a high standard of purity. Purity 
proceeds spirituality. If evolution 
means elevation, we shall simply be 
working backwards and putting back 
progress, if we pull down, instead of 
build up. Maintaining the pure 
Brahman ideal, albeit individuals 
who call themselves Brahmans in 
these days may not satisfy that ideal, 
is good for India. This purity is 
impossible to be maintained, if sea
travel is fearlessly resorted to by all. 
For the ideal requires the observance 
of the Varna and Asrama Dharmas 
which must be given up in the event 
of sea-travel. Apastamba says : 
“ Don’t eat in a ship.”*'’ But unless' 
this is done, it is alleged,the prosper
ity of India is not secured. Here 
are the horns of a dilemma. But 
here is a way out of the difficulty.

Of the 300 millions in India, the 
Brahmans are only a microscopic min- 
oritv.Thenon-Brahman element is thus 
large and even the Brainpan element, 
which dwells in the north of India, is 
in a way permitted to travel abroad by

(1). I. 5. 17. G 
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crossing the seas, vide Bodluiyana 
Dharma Sutras 1. 1.17 to 24. That 
is, they can go, if condition.? present 
themselves to keep them intact from 
profane influences, such as contact, 
food, loss of sacraments &c. There is 
thus plenty of material which can go 
to foreign lands and bring prosjierity 
to India. But so far, individuals who 
went and came as Barristers, Doctors, 
Engineers and Civil Servants, not only 
did not bring any prosperity to India 
but levied black-mail on their own 
people in the shape of civilized fees, in 
addition to having themselves learnt 
all the costly and refined arts of epi
cureanism and what not, making their 
lives wretched to themselves (and) 
useless to their countrymen. Granted, 
Indians do really go to foreign lands 
to bring wealth and glory to their land, 
(—this after all is possible only in one 
of the two ways, either by conquering 
other people in their lands, or van
quishing those people here who have 
come and taken possession of our 
lands—), there is plently of material, 
as we stated, which is available for be-
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ing sent abroad, leaving alone the very 
small minority of pure Jlrahmans still 
dragging their existence in Southern 
India, in order to conserve and safe
guard the spiritual interests of man
kind, entrusted by God to their keep
ing. This Brahman, however weak a 
vessel, is still the hereditary vessel, 
pure and simple, fit to retain and dis- 
distribute spiritual liquid.

In the inaugural address delivered 
by H. H. the Gaekvad of Baroda, at 
the Industrial Conference hold on J9tb 
December 1006, in Calcutta, he pays a 
tribute to the Bp&h man hood of India 
thus :— “ AVe have an intense and 
justifiable pride in the contribution of 
our sages of bygone days to the 
philosophic, the literary and the artistic 
wealth of the w’orld. It should be our 
chief pride, our supreme duty, and our 
highest glory, to regain the intellectual 
supremacy of the ancient days.” We 
ask how is this to be done, whether by 
sustaining and encouraging and improv
ing if possible, the Brahman ideal, or 
liy breaking it, without calculating the 
coixsequences in the future of such icono-

    
 



21

clasm ? . The Brahman ideal conserved, 
means keeping it intact and safe away 
from all materializing’, and debas- 
ing influences. The conservation of 
the ideal means in other words, the 
specializing it for useful pur^
poses, not for all purposes indiscrimi
nately. The specializing is done by 
keeping the hereditary bodily purity 
by descent pure, and by reserving it 
for cultivation of special knowledge, 
namely spiritual knowledge, of which 
the B est itself is in need, according to 
the Gaekwar’s own words thus :—

“ It may be the Mission of India, 
clinging fast to the philosophic simpli
city of her ethical Code, to solve the 
jiroblems which have baffled the best 
minds of the AVest, to build upon a 
sound economic policy along modern 
scientific lines, and at the same time 
preserve the simplicity, the dignity, 
the ethical and spiritual fervour of her 
people. I can conceive of no loftier 
Mission for India than this : to teach 
philosophy to the AA^est . . . ,-to im
part purity of life to Europe, ... to 
inculcate spirituality to the American 

    
 



mind.” How can this noble work bn 
best done except by the specialized 
priesthood 'of India, i-i:., the Brah
man ? This priesthood, as at present 
found in India has not arrogated to it
self, like the Church of itoine and her 
minions did, in the loth Century, all 
the control of man’s affairs, not only 
the religious, its province proper, but 
the scientific, social, commercial and 
political. ,Tlie priesthood thus is harm
less, and the Gaekwar himself admits 
this bv saying : “ that India’s reli
gions ideas tend to keep many of our 
best and brightest minds out of practi
cal affairs.” Shall then such best and 
brightest minds be dragged into the 
miaslnic atmosphere of the West, 
which the Gaekwar depicts in these 
words :—“ There are many defects in 
the Western civilization that no im
partial student of affairs may ignore. 
The evils have grown up . . , ., are a 
serious menace to the future of those 
races. There are weighty problems of 
. . . . morals .... which the West, 
with all its ingenuity, has not been able 
to solve. * * * Everywhere, the love 

    
 



of display and the sordid Avorsliip of 
material wealth and power, has poison
ed the minds of the people against the 
claim's of the simple, homely life, which 
the Indian, in his love for the things 

‘ of the spirit, has cultivated since his
tory began.” And the love for tlie 
things of the spirit,is based on the ideal 
of poverty which the priest of India 
sets before his eyes. Shall this ideal be 
fanned and fostered, or rndelj’ extingu
ished out of existence ? But, “ break 
the monopoly of caste prerogatives and 
social privileges,” asks the Gaekwar in 
the same breath ; “ and elevate your 
brethren of the humbler castes to your 
own level.” We ask two (juestious 
here. What does “ elevation” mean ? 
Does it not mean elevation to higher 
caste prerogatives and higher social 
privileges ? Then it is clear that caste 
prerogatives and social privileges must 
not be denounced or degraded ; but 
sacredly retained at their higher levels, 
as enshrined in specially htted per- 
sons,—fitted both by evolution of form 
(body), as well as spirit ; otherwise 
there remains no ideal, to which to
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elevate the low.- 2ndly the process of 
drao;2;’i!i2r the hi<<her to the lower is one 
of destruction, quite antagonistic to 
the peculiarly constituted Indic ideals ; 
not one of construction such as that of 
jealously guarding the higher, so that 
the lower might gradually reach it in its 
own good time, in the natural sequence 
of the double evolution, vis., of form 
and spirit, by the process of palinge
nesis and other special modes.

We further ask the Gaekwar, if, he 
has, as he preaches, levelled himself 
down to the various low castes living 
ill his Raj, such say as the Dheds and 
the Mahars, by means of interdin
ings and intermarriages, for example ? 
We put this question to every other 
Ibija of India. Take the Maharaja 
of Travancore. Is he prepared to take 
the Pariahs and Pulayas, Nairs and 
Shanars into his household ? Take the 
Maharaja of Mysore. AVill he admit 
Madiga and Holeva women into his 
Zenana ? No. It is easy to preach 
against the poor priesthood, but for the 
preacher to act b.y setting a personal 
example is difficult.
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The remnants of India’s priest
hood is still the spiritual assets of the 
nation. The preservation of its pur
ity from external and internal con
tacts will in the long run be the salva
tion of not only India, but of the 
whole world. It has been so in the 
past. It must be so in the future.

The priesthood is best developed 
or evolved from the Brahman section, 
fortheir past evolution givesit this 
fitness- Hence in true royal fashion, 
the royalty of India has a duty to per
form to preserve and foster it. As 
we said already, its population is a 
miscroscopic minority; and it should 
be put to the best use possible, viz., 
the spiritual guardianship of the sons 
of India. The craze for Europe- 
going, for America-going &c. need 
not take hold of this portion of 
the population; for physical purity 
is by this process, impossible to main
tain. Physical purity has a great deal 
to do" in the formation of spiritual 
character.

As to the monopoly of preroga
tives and privileges, the Gaekwar
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refers to, there is no such monopoly. 
All privileges and the like are dis
tributed among the nation. The 
distribution is according to economic 
laws. If the poor priest has got 
some privileges, the Gaekwar for 
example has his as the King. If the 
Gaekwar would deprive the priest of 
his priestly privileges, will he part 
with his royal {Kshatriya) privileges? 
So then there is no monopoly. It is 
a problem of economics, demanding 
a division of labour, or distribution 
of functions, ’ for the good of the 
commonwealth, as formulated b\- 
such Dharmajwas as Manu. Accord
ing to function is privilege 
and prestige, perquisite and preroga
tive. We shall quote R. C. Dutt 
further on.

After the Gaekwar of Baroda, we 
have a Mr. C. Rarhalinga Reddy, 
soaked in English clime and Eng
lish ideas, saying to the Madras 
Hifidii reviewer [20 February 1907 ], 
thus “We plague ourselves and 
1 See our paper on “Vedanta and the 

Pawchama” question.

    
 



our neighbours with spiritual , talk 
from morning till evening and achieve 
no better results than idle theosophiz- 
ing.” From this, one can infer that 
India has been running after theo
sophy, apparently not satisfied with 
its own religion, and the Brahmans 
who have been teaching that reli
gion. And therefore, one may well 
presume , Ind’s Brahmanism just 
enough, if not already an overdose, 
to satisfy the spiritual longings of 
its sons. Spirituality exists in all 
nations, and more in India, as theoso
phy has shown, and has come to India 
purposely to borrow from it. But 
man cannot do altogether without it. 
Even the so - thought secularized 
Briton has care for spirit, judging from 
the vast Christian propoganda which 
he promotes! We should therefore be 
fools to give up our spirituality, and 
do away therefore with the Brahman, 
its appointed custodian; Brahman 
and Brahmanism, is our Svadesi arti
cle which inspired personages like 
Sivaji to lead Svadesi causes. In 
these days of industrial and agricul-
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tural revivals, in these days when 
Government clerk-ships and lawyer
ships are denounced,the curious phe
nomenon we find is of the intellec
tual proletariat, created by modern 
E nglish education, striving to dis
place the Brahman from these profes
sions, thus leaving its own fields of 
industrial and agricultural enterpri
ses to starve. The Brahman is a 
minority and poverty is his wife. 
He may be well left therefore to em
ploy his intellect for clerkships and 
lawyerships, inasmuch as he is not 
constitutionally fit for other walks of 
life,unless his displacement by the 
agricultural and industrial classes 
[who thus unfortunately desert their 
own rich fields], forces him to change 
his hereditary and traditional coat of 
priest and intellectual guide, to be
come artizan, trader and tiller; and 
oust these hereditary guilds from theif
1 By the bye the rich classes like the 
Gaekwar wish to deprive the Brahman of 
his privileges; but won’t they deprive him 
of his poverty? They wish to have his pri- 
\ ileges; will they have his poverty?
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place of monitary vantage; or is made 
to return to the old Agrahara system 
which’ shielded the village of yore 
from many modern inconveniences.

Spirituality gives tone, character 
and conduct to society. Only its 
preachers have abused their func
tions. It behoyes India therefore to re
store and construct a proper priest
hood. The old foundations are strong 
and well-laid, with due regard to mun
dane well-being and non-forfeital of 
the spiritual hereafter. The super
structure alone has become ricketty. 
This may be pulled down, it seems to 
us, wherever necessary, and recon
structed to suit modern wants and 
tastes. For doing this we quite admit 
that other materials than the angli
cized, modernized, secularized, mate
rialized, eating and drinking and 
smoking degenerate simulacrum of a 
Brahman, are required. Even the 
simulacra have yet the chance of be
coming genuine by at once mending 
their ways, even like the custom of 
opium-eating being stopped in China 
by drastic measures, and juvenile
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smoking in Europe and America 
checked by legislation.

Again, according to the Gaekwar, 
our material serfdom to the West is 
a fait accompli. Is he aware, that in 
his advice to do away with caste 
and deplete the poor Brahman of his 
so-called privileges, he is helping 
those who have paved the way for 
spiritual serfdom as well of India? 
Supposing Brahmanism is driven out, 
what shall India again be: Christian, 
Buddhistic, Islamic or Theosophic? 
That it cannot become Christian, 
Buddhistic or Islarhic has been de
monstrated by the past history. 
Theosophic is almost Indian, to 
which they therefore take. Its 
draw-back however consists in preach
ing a sort of veiled Buddhism, and 
claiming perhaps Buddhistic Mahat
mas for its inspiration; and observing 
a mysticism and occultism, foreign to 
the open ways characterizing the old 
Rishis, A zhvars, and A charyas. Even 
about Christ & Mahomet, there were 
no secret methods. The very Ava- 
taras, Rama and Krishna appeared
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to all men, and did all things in the 
open. The Theosophic Mahatmas 
therefore working behind the scenes, 
keeping their Sutra andGotra a secret, 
and choosing foreign vessels for their 
propaganda, are circumstances which 
fail to appeal to the Hindu orthodox 
conscience. Orthodoxy rigidly de
mands an apostolic succession of spiri
tual teachers, a Guru-parampara, 
without which no teachings, however 
good, carry authority and effective
ness. All the three'Gcharyas, San
kara, Ramanuja and Madhva claim 
and proclaim an unbroken chain of 
Preceptors, all having Narayana as 
their fountain-head, with their White 
Lodge on - the white crest of the 
Himalayas, the Badari-Narayana; 
and the three systems of Vedanta 
which they promulgated embrace 
India. To which of these lines can 
Theosophy be attached ? And has 
Theosophy, so far yet, despite its 
plethora of literature, postulated a 
clear philosophy of the constitution 
of the Universe as the /fcharyas 
have ? As yet, neither its pramdiia nor
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prameya has yet passed the experi
mental stage. This is the question 
still remaining to be solved by the 
Theosophical Society. Until it is sol
ved, the orthodoxy of India looks 
upon the Society as a glamour, which 
has settled on unwary thinkers, lead
ing eventually to India’s spiritual 
serfdom as well. The non-appearance 
of the Mahatmas in the public is- in 
one way defensible on account of the 
vileness of this age. ^pastamba tells 
us in his Dharma-S?/tra i. 2. 4. 
5 :— “ Tasmdd Rishayo avaresh-a na 
jay ante niyamdtikramdt. " i.e., Rishis 
are never born in this base age, be
cause men infringe laws. ” But the 
Mahatmas have chosen to be born, 
but prefer to remain hidden\ consider
ing however the severe' exactions of 
this critical age, and the eagerness of 
the scientific mind to receive truth, 
n6 hide-and-seek methods seem fit
ted. Theosophy is suffering by being 
judged as a refined kind of legerde
main. It is time that all ground for 
suspicion be removed, and the ortho
dox conscience set at rest. There is no
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doubt that a great debt of gratitude 
is due to the noble souls who have so 
far championed the soul-interests of 
the great world. But they can never 
become gurus for the orthodox in 
India, inasmtuch as that term is one 
which is so surrounded by the indi
genous and traditional halo, that no 
amount of foreign eminence ca'n 
utterly replace it, nor acquire sacer
dotal and technical character which in 
India alone it possesses. Of such 
danger, not we, but far-seers like 
Professor Max Muller did long ago 
warn India. Sir Henry Cotton, in 
his New India ( pages 163-4 J, also 
wrote :—“ Tossed to and from every 
blast of vain doctrine, they have 
rallied round the new-fangled ideas 
of this weird and obscure system 
(Theosophy), with an eagerness which 
shows the need among them of a 
more rational and satisfying belief.” 
Read further pages VI to X of our 
“Divine Wisdom of the DrWida 
Saints..” In spite of these opinions, 
this much may safely be ventured 
that the bridging of the great gulf
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between East and West can be done 
by no other agency than Theosophy. 
And, were it not for Theosophy, 
diverting India’s attention from 
matters material to matters-spiritual, 
the “unrest” at present in India 
would have taken ere now a far more 
serious form than it has as yet 
assumed. Theosophy therefore has 
been a potent factor, which has been 
silently helping the Government of 
India in establishing harmony be
tween the rulers and the ruled. 
What Christianity has signally fail
ed to do. Theosophy has done and is 
still doing. So Mr. Reddy’s charge of 
“theosophizing” is more welcome 
than otherwise, to all.

That India can never be Christian
ized nor non-Brahmanized may be 
safely predicted. Long ago said Sir 
Henry Cotton (page. 159) :—“During 
my eighteen years’ experience of 
Bengal, I do not remember a single 
instance of the conversion of a respect
able gentleman to Christianity.” The 
hope thus lies in India itself, in 
Hinduism and therefore its hallowed
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priesthood. Sages and Savants like 
Schopenhaur wrote ^Parerga] :—“In 
India, cur religion will now and 
never strike root; the primitive wis
dom of the human race will never be 
pushed aside there by the events of - 
Galilee. On the contrary, Indian 
Wisdom will flow back upon Europe 
and produce a thorough change in 
our knowing and thinking.”

Mrs. Annie Besant has made the 
following pronouncements;— “India 
as she was of old, kept isolated from 
the world, was so kept that she might 
have the treasure of spiritual know
ledge poured into her and make a 
vessel for the containing.” [Avatdras] 
“ A religion embracing the heights 
and depths of human thought, able 
to teach the ryot in the field, able to 
teach the philosopher and the meta
physician in his secluded study”; 
“not only a religion, but a polity, an 
economic and social order, planned 
by the wisdom of a Manu”; “not only 
a religion and polity but also the 
shaping of the individual life on the 
wisest basis — the successive Varnas,
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the successive ydsramas; the stages of 
life in the long life of the individual 
were marked in the castes Src." Speak
ing lately at Madras of his impression 
of the Western world, Mr. P Rama- 
nathan of Ceylon fame said:—“that 
the average life of the people in those 
countries is unsatisfying and devoid 
of mental repose and is wholly ineffec
tual to achieve the deeper ends of 
existence” “and that with all the 
philosophy, science and culture which 
Western nations had with them, they 
had' confessed their inability to add 
to their happiness.” It appears that 
the President of the Yale University, 
America, wished to know “the remedy 
that will root out care and sorrow in 
their hearts,” as Mr. Ramanathan 
was a man hailing from India. Ex 
Oriente Lux, Such is the trend of 
modern industrial and mercantile 
Civilization in Europe and America. 
Is the Gaekwar going to give us 
this and expel the priesthood and 
Brahmanhood of India to those 
countries? Indeed a very gloomy 
outlook! But fortunately there have
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come to existence other forces in 
India to stem this reckless torrent of 
materialism and atheism inundating 
India, viz., the Madhva-Siddhantonna- 
hini Sabha, started by a genius, 
Sri Kanchi Subba Rao at Tirupati, 
the Ubhaya-Ved4nta-Pravartini Sa
bha at Melkote, by a saint: Yogi 
Parthasarathi and latterly, the 
Bharata-Dharma-Mahamandala, in 
North India, under the'presidency of 
such souls as the Maharaja of Dhar- 
bhanga. The salvation of the world 
lies in the Brahmanhood of India, 
helped by Kshatriyas, following in the 
footsteps of typical Kshatriyas as 
Sri Ramachandra. If only our native 
princes will make it a rule to read 
R^mayana as their daily holy study, 
and act up to its precepts, the king
dom of Heaven can be established, on 
Earth. Let even the Czar of all the 
Russias read it to-day and eternal 
peace will settle on the poor seething 
and foaming Russia. Without the 
Brahmanhood, advancement of India 
in any other direction will be like 

, feeding the corpse and counting
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without the host. The Indian 
Brahmanhood dates from the Eter
nal Vedas. It is the very back-bone 
of the world, which no Gaekwar can 
break with impunity. To kill Brah
manhood in India is to kill God 
(Brahman) Himself. May God give 
wisdom to all to dive deep into the 
future of these problems !

Purity of caste is closely connect
ed with purity of food. Thanks to 
the caste system, Satvika-food is 
enjoined on the Brahman as a social 
and religious obligation. The food
question therefore largely engages 
the attention of Dharma-sastra 
writers (read A pastamba-Dharma 
and other works). A Brahman may 
err in secret in this matter, but 
openly in his society,he cannot with 
impunity transgress the strict rules 
of food. Pure food prepares the 
way for holiness, and holiness brings 
about spirituality. Ahdra-stiddhati, 
satva- siiddhih, is an Upanishadic tru
ism. Even Christians consecrate their 
food by invariably saying grace. In 
this connection we cannot too much
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repudiate the false philosophy and 
false morality involved in Svami 
Abhedananda’s advice to young men 
in Bangalore [sth.August igoGj, in
volved in these words:— “The soul of 
the meat-eater is free from all hunger 
and thirst. The soul never eats. It 
is the body that eats. A tman is always 
free from hunger. Meat-eating does 
not pollute the A tman.” May we add: 
“that making wife of a mother or 
daughter or sister doth not pollute 
the J tman! Neither mendacity of 
the tongue, nor larceny of the hand, 
polluteth the A tman.!?” While so 
then, and while vegetarian and 
teetotal societies are the order of the 
day in Western countries, it is not 
only the duty of the Brahman to keep 
strictly to his pure vegetarian diet, 
w'hich fortunately strict custom has 
made it natural for him, but the duty 
of the. non-Brahman classes as well 
to prevent a Brahman from falling, 
in this as well as other respects, 
which constitute his Beau Ideal, even 
when that Brahman is foolishly 
ready in these days to fall, yielding
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to temptation, either of self-indulg
ence, or of the wish to please the 
non-Br^rhman friend by yielding to 
his disguised entreaty. Nothing is 
gained by this transaction. The 
non-Brahman on the one hand loses 
the ideal, to which otherwise he could 
look up, and the Brahman, on the 
other hand, has injured not only him
self but his friend and society in 
general. In secret however the non
Brahman is already despising the 
Brahman, and Jie is the first again to 
betray and ridicule him. The food
question has also a consecration-asp
ect which renders it pure, but this is 
not the occassion to go into that ques
tion. Enough to mention that even a 
Christian woman, Santa Chiara, con
sidered it her highest privilege to 
once in her life-time eat with 
St.Francis of Assisi,(Italy). The 
caste-system in India is considered 
by some as an unjust institution. But 
this charge proceeds from a narrow 
envisagement of the question. For we 
as Hindus cannot be oblivious of the 
Nemesis of retribution, involved in

    
 



41

the fact of reincarnation. The injust
ice complained of is apparently so 
during this life. For when the re
incarnational view is extended afore 
and beyond the short span of this 
one life, things re-adjust themselves 
and justice becomes fully vindicated 
in its own good time. We have dwelt 
somewhat upon this aspect of the 
question in our paper on “Vedanta 
and the Pa?ichama-question.” Jpa- 
stamba-Dharma-Sutra .IL5.11.10&11. 
says:—“ In successive births, men of 
the lower castes are born in the next 
higher one, if they have fulfilled their 
duties.”(io) “In successive births, 
men of the higher castes are born 
in the next lower one, if they neglect 
their duties.” (ii)

Practically, let those who will, go 
to foreign countries, bearing in mind 
that they have thereby shaken them
selves free from all caste-restrictions, 
and therefore when they return, why 
should they be eager to again 
entangle themselves in these restrict
ions, in other words, care for re-ad
mission into caste ? No such ambi-
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tion need possess their minds inas
much as all importance which the 
stay-at-homes attach to caste is lost 
for the go-abroads. The apparition of 
the Nambudri Brahman who waits at 
the Apollo Bunder, Bombay (so gra
phically described by Mr. S. K.Nair*) 
ready with his penitential pill of five 
substances, to administer to the re
turning renegade, (as he thinks), in 
order to swell his own money-purse, 
need not therefore appal the renegade 
as he can afford to sturdily refuse 
to swallow the pill, and bid the Nam
budri go about his own business. 
It is unfortunately the fashion in 
these days to so exaggerate priest
craft as to forget the true priest. In 
this respect Dayanand Sarasvati of 
A rya Samaj sinned more than any 
other, though all honor is due to 
him for firmly establishing Vedic 
authority.

The non-Brahman may also take 
the warning that as soon as he drags 
the Brahman down from his spiritual 
*Who preached in March i go6 in Mysore, 
an anti-Brahman crusade.

    
 



43

height, the Brahman must necess
arily encroach upon those fields of 
activity now freely left to the non
Brahman. It is therefore to the inter
est of the latter to keep the Brahman 
to his spiritual ideal of poverty and 
renunciation. There seems also a 
danger in allowing the Brahman 
without let or hindrance, to go tO 
foreign lands. . If he happens to be 
one, whose sole desire is simply to 
be freed from the bonds which his 
peculiarly Hindu socio-religion im
poses on him, m order to preserve a 
purity, unknown to other nations; 
whose only wish again is to go abroad 
with no other motive than that of 
greed or curiosity, it is ten to one, he 
returns with a load of foreign vices 
superadded to the loss of virtues, by 
breaking away from his pure homely 
ties.

We shall not send out our young
men to Europe, in order to bring us 
more brandy; to America only to 
learn how- to manufacture worse de
scriptions of tinned meat; to Japan 
to bring us barrels of sn;^^-toddy; to
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China to become confirmed opium- 
eaters ! But we shall send our non
Brahman gentry to learn all the 
virtues there,(not the vices) and bring 
them and money to boot, to us. Non
Brahmans are better for this work 
than Brahmans. For though the 
Brahman may be intellectually and 
spiritually excelling, he is physically 
deteriorated and materially poor-— 
poverty being the ideal with which 
he is, expected to strive for his religi
ous perfection. Bhavati bhiksham deJii 
{Apastamba-Dharma-Sutra I I. 3. 28) 
is hence taught him from his infancy. 
The day for the Brahman to go 
abroad is that day when his comrade 
and compeer, the Kshatriya (of the 
old-day-kind), shall come again, to 
herald him forth, leading the van, 
with sword and buckle in hand, so 
that the intellectually and spiritually 
great, but physically weak, Brahman 
may safely advance behind him. 
Brahman represents Truth {sdtyam)-, 
the Kshatriya represents Power 
{Balam} and Brihadaranyaka Upa
nishad tells us Satyam bale pratishthi-
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tarn (VII. 14.4.). Gautama in his 
Dharma-Sutra [VIII. i] says :—“A 
king and a Brahmana deeply versed 
in the Vedas, these two, uphold the 
moral order in the world.”

When these go into the midst of 
other people, they must go there on 
some high mission, as the missionar
ies of Buddha, for example, went 
amidst other people to preach the 
“Religion of Peace”; not go there 
to spoil themselves and despoil others. 
The words of such sage men as 
Stuart Mill must go home to us. He 
says ;—“A person of high intellect 
should never go into unintellectual 
society unless he can enter it as an 
apostle. ”J. Platt also says :—“Man is 
more imitative than is generally be
lieved to be and we are all influenced 
more or less by our associations, and 
are apt to copy those whom we 
admire and in doing so we imbibe 
something that gives a color to their 
character and will affect our own”. If 
we .are like good flowers, we can 
join others who are like the sesamum 
to imbibe our flavour; but w^e must
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not allow a single bitter cucumber 
to mix with many sweet ones, mak
ing the whole curry bitter. Till 
premature marriages haply cease, the 
Brahman may not be trusted to 
go abroad and do wonders. And 
yet, let Maharajas like the Gaekwar 
lead, by giving up first the anti-Brah 
man spirit. Willing Brahmans may be 
found ; and many unwilling. Those 
who are willing are those who wish 
to act up to some modern ideals; but 
those who are not willing cannot be 
forced and had better be left to ad
here to their old cherished ideals. 
What we suggest is this :— Let the 
former band themselves, on their 
return home, into a distinct class or 
clan of their own, so strong that in 
course of time they may be able to 
absorb the amorphous elements still 
existing out of their pale, waiting 
to get a shape given by the 
new ideals. We advocate a fusion 
of some such kind, not friction; co
ordination, not co-ercion. A practical 
step may be taken by the Maharajas 
and our enlightened Dewans, by
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holding out inducements to our 
young men to go to Japan and other 
places for technical education, as the 
Nepal Durbar has successfully done 
and man the local institutions with 
these returned men.

Matters however may not be over
done, blinded by short-sighted enthu
siasm. Mountains look charming at 
a distance, but when you get near, 
it is full of thorns and stones. “ ‘Tis 
distance that lends enchantment to 
the view.” Here is a nice story:—

“Upon the top of the cliff stood an old 
grey house, round which the sea-birds 
circled, and in whose ivied tower the owl 
hooted. An old house it was, and quiet, 
and old and grey was the man who dwelt 
there. But the Lady, his daughter, was 
young and fair, though she realized her 
beauty but dimly, for she had met with 
none of her kind; only she and her father 
and her old nurse lived in the old house— 
they and the books. It was a citadel of 
books, old and brown and musty, but 
rich with the wisdom of the ages. And 
the Lady was learned in their lore and 
knew many things that are known to few.

“But one spring-time as she sat in her 
ivied tower, a thought came to her that
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she was very ignorant, that within the 
confines of her quiet home it was very 
little she knew, that her knowledge of 
ancient lore was as naught. She felt that 
outside there was a great world of which 
she knew nothing— though she had read 
of it she knew it not. And as she thought ' 
and thought, a sea-bird flashed past in the 
setting sun, and she watched its smooth 
flight—Out, till her eyes could follow it no 
longer. She longed to follow it in its flight 
to far, far countries and was sorely " 
troubled; but her eyes beheld the western 
sky, and she was still. A pearl-grey haze 
rested on the water where it met the sk5', 
and melting out of that a pale pale pink, 
like the reflection of myriad may-blossoms, 
and above that a golden streak, and above 
that again a shadowy green. Soft, elusive. 
Hazy, distant, wonderful— a fairy world 
of dreams. The Lady stretched out her 
arms towards it with a wild longing. “Ah, 
that I could be as that!” she cried.

« < Ij?

And one day along the sea-shore rode 
a knight in armour, mounted on a black 
steed; and he saw the fair face of the Lady 
upon the cliff and ascended the steep path 
and spoke to her. * * “Come with
me to the city of the Golden Strand, and 
thou shalt know; how canst th'ou learn in 
this quiet spot?”
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“and thej' drewShe went with him, 
hear to the city, and a silver fruit hung 
close to the Lady’s hand. She plucked 
and ate it, and wondered at its charm, but 
afterwards it grew bitter. She asked the 
knight the reason of it. The knight quiet
ly replied:— “Is there aught that is sweet 
always?’’ And the kni^t left her alone 
in the city and rode away. .

Sore afraid, she crouched in an angle of 
an old wall, and thought. She looked at 
the sky—it was grey and leaden. She 
looked at her white gown—it was streaked 
and spotted with- mire. And a great loath
ing for herself and for the city came over 
her as she thought of the quiet tower she 
had left in her vain search. So she turned 
her tired footsteps homewards, and after a 
weary journey reached the house on the 
cliff.

Her father met her. “Where hast thou 
been, daughter’’? he said. She told him 
her story and said:— “Father, I did but 
seek knowledge. But I have failed, failed. 
All these days have I wasted. Woe is 
me.’’*

Let the story not be misunder- 
stOod.Our contention is that the case

* Pp. 456-58. Theos: Review. Vol. 
XXXVIIL, 1906.

    
 



50

of India going to foreign countries 
should not be like this. By all 
means we will allow great men like 
Vivekanandas and Abhedanandas, 
Gaikwads and Gokhales to go, but 
not anybody and everybody at our 
country’s expense, to return to In
dia, dragged through mire, streaked 
and soiled. •

Disunion is alleged to be an out
come of the caste-system. . But read 
history, and you will .find that there 
has been disunion in every nation, 
where no such system is said to 
have existed or may exist. Our 
very inclusivism, as was pointed out 
some pages back, not exclusivism 
such that caste is said to produce, 
made it possible for almost every 
nation to plant its foot on our soil. 
Does this show disunion ? Then 
again, has not more blood been spilt 
in countries where no caste-system, 
as we have, existed, but where inter
nal dissensions, international dif
ferences, and internecine wars 
disunited and decimated people ? 
This psychological fact of society
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must, in all these questions, be ever 
borne in mind, viz., that propinquity, 
either local, eonsanguinal, commen
sal , or otherwise, must never be 
thought as the sine qna none of 
amity and concord or that longin- 
quity necessarily . involves hostility 
and discord. VMi and Sugriva, 
though brothers, were sworn ene
mies ; and Ravana and Vibishana, 
though brothers, never agreed with 
each other ; whereas, a man and a 
monkey, in the garb of - Sri R^ma 
and Hanumhn, worked in perfect 
confraternity. Instances are also 
legion where perfect cordiality and 
singleness of purpose animated the 
brother-quartet, Rama, Bharata, 
Lakshmana, Satrughna ; and the 
brother-quincunx, Dharma, Arjuna, 
Bhima, Nakula, Sahadeva.What we 
mean to infer is that no indictment 
of disunion and its consequences re
sulting in the downfall of a country 
can hold. good as against the caste
system. Caste-system is an order, 
(lucidtis ordo) not a chaos, (omnium 
gatherum'). Religion or spirituality

51706
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is the cohesive force which holds the 
system together. It is the sheet
anchor of India’s social bark. This 
system as little stands in the way of 
the political union of a country, as 
different caste-men comprising the 
Indian army stand in the way of an 
united front being presented against 
a common enemy, as when they 
were led against Burma or China, 
Afghanistan or Africa. It is not the 
caste-system that has politically dis
membered India, Other causes have 
operated. India can unite again 
despite caste, and that union will be 
brought about by fates in some 
fashion not dreamt of by man. Why 
did Rome and Greece fall, and why 
to-day is Russia breaking into 
pieces ? Caste ? No. And India 
held together as a great empire in 
her days of Prithu and Puru, 
Raghu and Rima, when caste-sys
tem held its ground in the most rigid 
and orthodox manner. . Nor does 
caste repress or retard the industrial, 
social, literary or spiritual awaken
ing of India; on the other hand it
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promotes it, by a division of labour, 
and a heredity of culture. Neither 
has an Indian Congress nor a Theo
sophical platform been rendered 
impracticable owing to a caste
system. Says R. C. Dutt (whom we 
said we would quote) in his History 
of the Ancient Civilization of India 
[Part I., Page 157] :—“Caste re
served some privileges for priests, 
and some privileges for w'arriors (and 
so on for tradesmen and tillers) ; 
bill never divided and disiinited the 
Aryan people." Look at the Aryan 
nation held in social and political 
union in the days of the Ramayana, 
with the caste-system as the instru
ment for effecting it. Read of Rama 
and Krishna, the very Avataras of 
God, • holding aloft the ideal of 
Brahmanhood, by personal example, 
and of worshipping it and drink
ing the very water washed off its 
feet!! Brdhmandndm updsitd [Rnwz] 
“ Worshipper of Brahmans”, was 
Sri Rama. When Rama was crown
ed, Brahman-Rishis assembled in 
his Durbar Hall from different quar-

    
 



54

ters. Sri Rama descended from his 
throne and prostrating to them, 
praised them thus O Vasishtha, 
thou art the Brahman who created 
vast armies to overthrowVisvamitra; 
holder thou of the Brahma-danda ! 
O Atri, thou art the Brahman who 
by thy power transformed Brahma, - 
Vishnu and Rudra themselves into 
infants, crying in their cradles in thy 
cottage ! O Bhrigu, thou art the 
Brahman who made bold to defy the 
Trimurtis ! O Agastya, thou art the 
Brahman who drank the ocean in 
one draught! and so on. God’s soul 
are the Brahmans, says our Sastras. 
The Br^rhmans of these days still 
repeat the Gotras and Sutras of 
these Rishis indicating their descent 
from them and yet are not shamed 
to go and fall at the feet of Gotra- 
less and Sutra-less Gurus hailing 
from America and Russia, England 
and New Zealand, (and thinking 
that the purpose of their life is ful
filled by going to foreign countries, 
learn vices there and return to con
taminate their motherland)
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daiiartam amndattai” says our Sudra 
Jzhvar Tirumangai, God, the
nectar of the Brahman.” The hater 
of the Brahman is therefore the 
hater of God. The fascination for 
the foreign Gurus comes of the in
nate taste of the Hindus for the 
marvellous. The belief in these 
Gurus, (arising from this taste), in 
their being able to leave their gross 
bodies and travel in their subtle 
bodies in A stral and Devachanic fairy
lands, seems however destined to be 
blasted like the belief of a certain 
King of Ayodhya, who, as is related 
in the end of the first book of the 
Panchatantra, believed in the mir
acle-making power of a Sramanaka- 
mendicant, who presented himself to 
the king in the absence of his wise 
minister. The Sramanaka once told 
the king that he had been absent on 
a visit to Paradise and that the 
deities sent their compliments to the 
king. The king’s admiration of this 
marvellous faculty so engrossed his 
thought , that he neglected the duties 
of his state, and the pleasures of his
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palace. The minister returned, and 
finding that things went wrong, put 
the pretensions of the Sramanaka 
ascetic to test. The ascetic entered 
a cell to go to Paradise, closing the 
door after him. The king said to 
his minister “ Have patience ; on 
these occasions the sage quits his 
earthly body, and assumes an 
ethereal form in which alone he can 
enter Indra’s heaven.” “ If this be 
the case, said the minister, let us 
burn his cell, and thus prevent his 
re-assiiming his earthly body ; your 
majesty will then have constantly an 
angelic person in your presence. ” 
The mendicant’s cell was set on fire, 
and he perished in the flames, and 
the king was released from the thral
dom of a cunning wizard [Wilson' 
Works Vol. IV. pp. 20-25}. The jour
neys of our Western Gurus to mental 
and btiddhic regions are incredible in 
the face of the fact that they are 
necessitated to buy RailwUy tickets, to 
travel from place to place in their phy
sical bodies alone. India can never 
thus be Theosophic. It must there-
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fore be Brahmanic. A country which 
was assailed by Buddhism and never 
succumbed to it can never be assail- 
led by another civilized Buddhism. 
The day when Brahmanism is killed 
out in India, the nation is doomed 
that day to extinction. The salva
tion of India lies in the hands of the 
Brahman, said even the non-Br^h- 
man Svami Vivekananda. We pro
posed a journey to Burma recently, 
but our Sat-Sudra Vaishnava friend 
Mr. C. Ananta Rama Krishna. Pillai 
of Insein Dispensary, Burma, wrote 
to us back to say: “ Sire, don’t
spoil your caste by sea-voyage etc ; 
for if we keep you at your pure level, 
tve are saved.” Here are his words :— 
A ttalaikki y&doru chedamutn iieridade 
ivan mangaldsdsanam kuruvadtt. [Let
ter dated 24-10-07.] In this Sat- 
Sudra lurks the real BrMiman. We 
wish we had many more such genu
ine saviours of India!

We have said that to reconstruct 
India, far different stuff is required 
than the modernized Brahman, the 
spoiled child of his father. Well gave
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Lord Curzon to this liisiis natures^ 
for he said in one of his speeches :— 
“ The anglicised, Indian is not a 
more attractive spectacle in my eyes 
than the Indianised Englishman.” 
Our own Rishis exclaimed ; Eshtavya 
bahavah ptitrd yady ekopi gay dm vrajet-, 
Neshtavyd bahavah pjitrd yady ekopi 
stir dm pibet. I.e. Desire for many 
sons, if there be but one true son of 
the soil (a patriot) ; never desire for

• sons if even one happen to take to 
drink ,(a traitor to his country).

• We have here one or two sugges
tions to make to Britain, if they 
wish to immortalize their name in 
the pages of History, and win glory 
in God’s eyes for having been 
permitted to rule India for a term. 
They adopted a certain educational 
policy which fanned the flames 
of human aspirations among the sons 
of the soil ; but for fulfilment of 
these aspirations, they are compelled 
to travel to foreign countries, such as 
Japan and America. This process will 
naturally in due course alienate the 
Indian heart from Pax Brittanica,
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and from his own home, returning as 
he does denationalized and deration
alized by becoming vitiated in the 
feetide atmosphere of foreign lands 
and carrying the infection back home. 
For this reason probably it was, that 
Lord Curzon did not like to see the 
Indian Princes visiting England. 
Briton will do well therefore fo satis
fy Indian aspirations by instituting 

■ Civil and Military Services here with 
equal emoluments ; secondly institu
ting all such agricultural, industrial 
and commercial institutions in India 
(Tata Technical Institute is fortuna
tely a beginning), thus creating no in
centive for going abroad; and thirdly 
by some typical Englishmen settling 
down in India, as landed proprietors 
etc. like the Moslems, and thus be
coming confraternal with Indians.
Here is a practical suggestion to so

cial refotmers in India. Those who 
must travel on'sea ; those who wish 
for widow-marriage and such other 
reforms; those who, by becoming con
verts to other faiths, would like to be 
received back to Hinduism—these
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form three sets. Let them carry 
out their ideals ; but what they may 
do is to constitute themselves into a 
distinct Hindu society with the 
object of pursuing these ideals, ex
perimentally say for some years. 
The Hindu law already extends, and 
can further extend, if need be, many 
privileges to such a new organism, 
as obtained for similarly constituted 
organisms in the Vydvaharika, as 
well as the Paramdrthika stages, viz. 
marriage, inheritance of property, 
occupations or avocations, temples, 
festivals, yatras, religious instruction, 
funerals, dsMicha and srdddha cere
monies and so forth. A distinct or
ganism, to which Hindu Shastras 
may be made applicable, will solve 
many a vexed social problem just 
now convulsing India. [See kpas- 
tamba Dharma sdtras 1.10.29.8].

If this new class has no objection 
to absorb the Panchama or the Sth 
division of the present Hindu Social 
fabric into itself, nothing stands in its 
way except its own wish. In such a 
case, our social body will have but
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5 limbs as before. We desire not to 
multiply our limbs. But if this new 
organism is unwilling or unprepared 
for such alliance, we must for some 
time put up with this new 6th limb 
in our body-politic, grown out of the 
necessity of modern times. Here 
seems a remedy, which while preserv
ing the existing limbs of our body 
intact, allows for a natural growth of 
a 6th limb, which shall have its own 
destiny to fulfil in evolution without 
interfering with the evolution to 
which the existing limbs of the body' 
have become accustomed after ages 
of preparation. But are not the 
Brahmo Samaj and the y4rya Samaj 
such 6th limbs already ? The refor
mers might join their ranks ; but we 
hear disappointing news about them. 
[See our Universal Religion'] .

Closely connected with the caste
system was the agrahdra ideal which 
is fast disappearing under modern 
influences. Good Brahmans lived 
in each village, who were the advisers 
{panchdyats} for the illiterate tillers, 
and this system was not only' the
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best means of mass-educating (edu
cation does not mean the learning 
of the 3 Rs. etc.), but the best means 
of saving the farmer from the crush
ing destruction, into which he is 
hurled by the costly, complicate and 
vexatious machinery of law and 
law-men (a modern pandemonium). 
Because the ignorant and there
fore not far-seeing farmer was 
taught by modern civilisation to 
hate the Brahman, he grumbled 
to pay the trifling remuneration 
(kanikeY for the valuable services 
of the brain he received for his 
temporal as well as spiritual advan
tage. The Brahman was neces
sarily obliged to desert the vil
lage, but all the same he installed 
himself in another form in the city, 
in the shape of the lawyer and the 
Government official, exacting ten
fold his due from the same farmer, 
for intellectual, moral and other 
services rendered. Terrible expia
tion this, for the farmer’s sin of 
having driven his Brahman mentor 
out of the village and having refused
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to pay him the trifling tithe of a 
kanike^ for his services. Instead of 
flnding the Brahman versed in 
Vedas and Dharmas, we find him to
day pleading in the Law-Courts etc-^ 
a curious product of the Western ' 
Civilization.* We wish therefore that 
the agrahdra system and the village 
panchayat system were restored, on 
improved lines of course. Let us 
then watch whether the question of 
m'as>?,-ediic-ation (not learning} is not 
solved ; as also the question of city
litigation of Western Civilization, 
ruining the agriculturist. That he 
has been ruined by expensive Law 
Courts and grasping lawyers is ad
mitted on all hands. Why not pre
vent it ? The masses however have 
become educated in one sense—a 
bad one though. They have become 
amateur lawyers themselves and 
hungry touts loitering about the pala
tial law-buildings, neglecting their 
fruitful field-work, and invigorating 
manual labour. This tendency ought

’’■'Read Mrs. Annie Besant’s Ancient Ideals 
p. 86.
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to be checked; and taste for agricul
ture revived by relieving the land of 
its oppressive taxation, and giving 
the agriculturist the heart by making 
him thus realise that enough will be 
left by him to tide over a season of 
drought or famine. We cannot, in 
this connection, too much applaud 
the fact of a Vokkaligar-Sangha, or 
Agriculturists’ association, which has 
sprung into existence in Mysore, and 
the agricultural and industrial exhi
bitions which the Government of 
Mysore have instituted. If these 
Sanghas* are to succeed, the best in
tellectual and spiritual talent must 
be pressed into its service. In doing 
so, the hereditary place of the Brah
man in the body-politic must be re
cognized, and restored to its econo
mic position. For he is the pink of

’■‘We fear, however, that the Community 
may go in for University Literary Education; 
and share the same bad fate as the Brah
mans on the one hand, and forget and ruin 
agriculture and industry on the other hand. 
The King, by the bye, is commanded to flog 
the servant who abandons his tillage [Apas- 
tamba-Dharma Sutra 1.11.28.2].
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the A ryan race, evolved out of ages 
of culture ; thus constituting a too 
valuable asset to be ignored or malign
ed. This precious product of 
centuries, after such an enormous 
expenditure of brain (much more 
valuable than body), must not be al
lowed to be sacrificed on the altar of 
hate and prejudice. In the times of 
Buddha and since, fierce attempts 
have been made to do without the 
Brahman. But read what M. M. 
Kunte writes :—

“ The principle of inherent graded sub
ordination, which we have discussed, is 
so thoroughly established in India that as 
soon as the Indian reformers succeeded 
in organizing their movements, they fell 
victims to it. They adopted Br^hmanical 
forms without the power of working them 
{the head). Their own priests gradually 
Usurped the highest authority and advanc
ed pretensions to the leadership of the 
sects. Acting against Brahmanism, be- 

, cause it recognised the spiritual leadership 
of Brahmans, and dissatisfied with caste, 
because it assigned them a low social

    
 



66

status, _ the Sikhas, Jains, Lingayatas 
seceded from Brahmanism, but while or- 
organizing their social systems, recognised 
the principle of inherent graded subordin
ation. Rebelling against supercilious 
priests, they submitted to priest-hood 
which had not the power of helping them. 
Unlike the Brahmanas, the priests of 
Lingayatas or Jains or Sikhas are ignor
ant, and incapable in one sense of high 
culture. E.xcluded from Brahmanical in
fluences, the priests have sunk into bar
barism.' Every Brahman youth, however 
poor, aspires after knowledge of some 
kind, and strives to secure it at any cost. 
Some at least succeed in establishing 
themselves as learned in after life. We 
have travelled throughout India, and care
fully sought learned Sikhas or learned 
Jainas or Lingayatas. Not a single learn
ed mart among these sects could be dis
covered. Every town of importance can 
show at least some Brahmanas whose 
learning still commands respect We 
came across only one LingAyat who pos
sessed a library and was able to hold a 
conversation on a philosophical subject. 
The forms of Brahmanism without its
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advantages have frustrated the reactionary 
movements.” [Pp : 501-2. Kry an Civili
zation.'}

These advantages then,—the as
sets of the nation— ought not to be 
lost sight of by the Vokkaligar and 
such other associatio.ns. We warn 
these Sanghas betimes not to go in 
for manufacturing more university 
phenomena such as Brahmans pre
sent, but hard and intelligent workers 
on the field, thus earning real wealth 
for the nation.

Just now a serious debacle in 
Southern India, viz., the failure of 
the long-standing English Banking 
Firm, Arbuthnot & Co., Madras, 
which has rudely shaken the con
fidence of credulous Indians in the 
probity and integrity oEEnglishmen, 
has set us a-thinking. This has 
added to the list of misfortunes al
ready anguishing India. What with 
oft-recurring famines, cholera, plague, 
ever since Pax Britannica began its 
role of governing; what with the 
death of indigenous industries and 
the drain of wealth to foreigners;
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what with the slaughter of the 
Indian intellect by non-utilitarian 
education and the burden of mili
tarism * under which the coun
try groans; what with thrusting on 
India an irrational religion by 
Christian Missionaries, ill-learned in 
their own theology, not to say ours ; 
what with the over-taxing of the 
land, thereby almost killing the 
agriculturists,—India’s cup of bitter
ness has filled to overflowing. India’s 
hard-earned savings, [savings scraped 
from self-denial] trusted hitherto into 
English firms, must henceforth find 
better investments. The best invest
ment naturally is on land and land-im-

* “ In the course of the continued develop
ment and increased growth of the rights of 
nations, our own condition of culture has 
very cleverly succeeded in evolving what is 
known as the “armed peace of the Powers”, 
whose present policy of mistrust places theni 
in the same category as untutored savages, 
glaring at each other, watching catlike every 
movement of the enemy.” [Pp : 57.58 
Ethnology, by M. Haberlandt]. Our readers 
will remember Mr. Morley calling us “ene
mies” and keeping Lord Kitchener alert!
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provement—but over-assessment of 
land • by Government (which takes 
all instead of Veth, fixed by all righte
ous legislators) is a sad deterrent for 
such investment, as the strained re
lationship between the landlord and 
the tenant clearly indicates, driving 
them both to j udicial tribunals, which, 
alas, is a translation, “from the frying 
pan into the fire”, and the Brahman, 
as said already, turned out from his 
function in the village-system appears 
in the garb of lawyer in the cities to 
exact his old dues with double and 
treble interest! The state of agri
cultural industry is therefore such as 
no capitalist will invest his money 
therein for his or his country’s good. 
That veteran lover of India, Dewan 
Bahadur R. Raghunatha Row, writes 
thus:—

The Unfortunate Agriculturist.
“ The most unfortunate British In

dian subject is the Agriculturist. Leaches 
suck his blood without intermiss from his 
arteries. Musquitoes and bugs deprive 
him of his balmy sleep. Scorpions sting 
him constantly. How can he be healthy
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if he would prosper, he must grow most 
intelligently, the most paying crop, in 
the best possible way, with the best 
outturn, both in quantity and in quality, 
and that it is not enough to raise good 
customary crops in ancestral methods.” 
People want first food, then clothing and 
then money. Money in the absence of 
food and clothing cannot prevent death. 
The condemned ancestral methods secur
ed people food, clothing and money. The 
new Gospel turns this order topsy-turvy. 
Money anyhow, then fine appearance and 
then food! The result of the change 
would be what is described by “ Paddy” 
thus:—“ The extent to which some valu
able and indispensable food crops, such as 
dal, black gram, varagu and ragi have 
been abandoned in the southern districts 
of this Presidency in favour of ground
nuts, a most exhaustive crop, which is 
largely grown and exported to Europe for 
industrial purposes, is really appalling. 
.... A far ttiore terrible catastrophe 
may overtake us, if in the name of agri
cultural progress, we should abandon our 
natural food-grains to any extent and 
prostitute our soil to raise other crops.” 
There is no doubt that the writer is per
fectly correct in the aforesaid view. He 
concludes his letter thus.—“ Government 
should endeavour to take less from the
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ryots so that there might remain in their 
hands enough to nourish the soil at least 
up to their low ideal of cultivation. In
directly too, a great deal may be done by 
way of conserving theirexisting resources.” 
The writer deserves the thanks of the 
rj’ots.

“ Let the Government take not more 
than 20 per cent of the gross produce, 
give back the ryots pasture grounds and 
protect their property from - private and 
public robbers. Agriculture will then pro
gress most satisfactorily. Our sacred law 
commands us to hold in store what we 
may require for the maintenance of our
selves and our dependents not only for 
the needs of the current but of three years, 
and to dispose of the surplus for the good 
of our fellow creatures. We are forced to 
break this provision of the sacred law 
owing to our poverty and only to keep 
sufficient produce for the need of the cur
rent year, if possible. If the seasons of 
the coming year prove treacherous, we 
have nothing to eat, and die for want of 
food in thousands.”

But what will be the end of all 
this ? The sons of the. soil, reduced 
to “ hewers of wood and drawers of 
water”, will, from sheer famishment, 
have to vanish ; leaving the English-
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man in the state of Alexander Sei- 
Kirk, with the spectre of the killed 

, goose before him, with no more 
golden eggs ; nor does Selkirk remain 
contented on his Island, but lan
guishes to go home. It is this 
homing instinct in the Englishman 
which accentuates the feeling of 
estrangement between him and the 
Indian. Let a few Englishmen make 
India their home, settle down here as 
landlords and tenants, like the Mos
lems. (The rupture between Hindu 
and Moslem is an invented myth to 
serve self-interest. For they, as 
neighbours, have daily, reciprocal ser
vices, same arts, industries etc. to do 
and thrive together). He will then 
be able to enter into the innermost 
feelings of the people, and will know 
what remedies to apply. It is the 
pinch of hunger on one side and the 
“ Christian, thirst for gold”, on the 
other side [Pole’s Pssay on Man], 
which is at the root of all the misery 
and ill-will which has overcast the 
political sky of India. The root of 
all evil is the heavy land-tax, costly
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Government, and racial overbearing. 
Pestilence and famine, stalking the 
land, are enough punishment for all 
our past sins. Let not a chronic 
state of poverty be added, begetting 
a perpetuity of lease to Mahsion 
House Funds, and an eleemosynary 
plight before other nations, reflecting 
on the fair name of the free and 
chivalrous English nation, and cast
ing reproach on how the sacred and 
momentous trust, placed by Provi
dence in its hands, has been discharg
ed. We wish for a Queen Victoria 
at this stage, to come to India’s res
cue in the motherly spirit, breathed 
in Her Magna Charta for India, and. 
again Proclaim (1858) a protest 
against the unwise measures, which a 
non-humanitarian and short-sighted 
bureaucracy inflicts on a helpless 
people in the shape of Gagging Bills 
and Official 'Secrets Bills, Ordin
ances and Sedition Acts. It is like 
making heavens fall to kill a spar
row ! As long as the shoe is left to 
pinch, no legislation can carry with 
it moral force. Mere physical bug
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verts the human into the bestial. Is 
this the morbidity of the present 
civilization ? What could be the end 
and aim of British policy in India, 
self-glorification or self-effacement ? 
Lord Minto recently (November 
1907) complimented the Dewan, Sri 
Krishna Prasad of Hyderabad, on 
his virtue of self-effacement; but 
can he not cable to Mr. Morley in 
London, asking him to doff the 
mask of the Great Mogul, or Alex
ander the Great, he is wearing, and 
learn a few lessons of self-effacement 
enunciated in the Indian Ideals of 
Manu, Ramayana and Mahabharata ?

In the old days, say our Hindu 
books, when kings and princes toured 
in a country, they left peace and 
plenty in their train ; but the royalty 
of our days sweeps over the country 
with great eclat, blind to prevailing 
conditions and sentiments, carrying 
costly caskets and sycophantic ad
dresses, leaving perhaps a few letters 
of the English alphabet to be at
tached to Some Indian personages
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professing outside loyalty. While 
loyalty to the British Crown,we fear, 
is as hollow in the core, as has been 
the Madras Arbuthnot’s fidelity to his 
duped Indian creditors, royalty stops 
short with Guildhall speeches, burked 
perhaps by its unfeeling nation. To 
demonstrate this hollowness, no other 
proof is needed than the conscience 
of the bureaucrat himself. The day 
when his conscience can stand the 
shrift before Christ, loyalty on our 
part will be sincere. Crowds may rub 
together, but heart knows heart. 
It would seem we are trenching on the 
delicate ground of politics; but in 
the treatment of Ideals of Ind, a 
view necessarily includes it in its 
sweep. In doing this as philanthro
pists, our wish is for the millennium. 
That is the wish, indeed, of the phi
losopher-statesman Mr. Morley. He is 
picking his way up through the tangle 
of Indian politics. The intellect 
and talent in India are moral forces 
which no system of politics can ignore 
or refuse to count in its serious deli
berations. The economical problem
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of the country demands it. In the 
pages of history, the good results 
which may accrue from such views 
must leave both the ruler and the 
ruled blessed and glorified in the 
eyes of the Lord, our common 
Father.

There is so much of Svadesi 
preaching in these days in India. 
Svadesi is welcomed by every nation, 
and is the genius of the free Eng
lish people. According to Mr. S. 
Davar, who lectured lately in Madras, 
the English boycotted Indian goods 
even at their dinner tables, and thus 
bloomed their cotnmercial prosperity. 
Mr. J. Edkins tells us in his China’s 
place in Philology (p. 12) that
“ when merchants brought them 
(the Chinese) paper, and probably 
ink, of Greek manufacture from 
the West in the Han dynasty, they 
at once began to make them for 
themselves.” Mr. Chaudhuri in
formed an interviewer in Eng
land, that a Bengali boy sudden
ly grasped his hand, when he was 
about to drink tea, because it contain-
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ed foreign sugar; and when Mr. Chau- 
dhuri complained to the boy that he 
was not accustomed to tea without 
sugar, the boy immediately produced 
country sugar. Let the Svadesi prea
chers set to work to fir^ make Sva
desi things before they would boycott. 
No one would congratulate himself 
on such an event in India, more 
than Mr. Morley, the Secretary of 
State.
“Non-utilitarian education”, we said 

some few pages back. The Brah
man intellect is a product of his high 
civilization. Considerations of eco
nomy demand that this intellect, 
given the non-utilitarian trend* by 
English literary education, should be 
utilized for the Government of the 
country. But when left neglected, 
after it has so studiously been manu
factured, it cannot naturally rest with
out finding some outlet for its energy. 
The genius of the Arabian Nights 
has been roused from the bottle ! If 
it is now' as studiously repressed as it 
w'as evoked, the natural result would 
be an ethnological eruption, the de-
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■vastatory extent of which cannot be 
surmised. We would suggest to 
Britain the wisdom of utilizing some 
of this culture and talent for the con
duct of its Rule in India, and to 
divert som^f it by endowing largely 
Sanskrit and Vedic Colleges, and 
encouraging post-graduate researches 
in this direction,—the amour propre 
of the Brahman intellect.* The one 
will give bread, the other restore 
temperance and religion. Both are 
wanted as our Taittiriya Upanishat 
tells us:—'Bhutyai na pramadttavyam; 
yuktdh ; dyiiktdh.' There is the 
spiritual statesman who would hold 
the balance even between these two 
poles of earth and heaven!. The 
English kshatriya can well and most 
beautifully do this with the Indian 
Brahman. The Brahman is the

*The educational tendency in India just 
now is to break away froni Temple and Math. 
But a combination of Western scientific and 
Eastern religious education, in English and 
Sanskrit languages, will keep the tie between 
cleric and laic, without the breaking strain 
put on it as in France to-day.
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fully-developed flowerof moral nobili
ty, and the fruit of spiritual aristocracy 
of the ethnological tree, growing 
from the individual to family, to 
clan, to tribe, and to state. The 
state possesses a powerful ally in 
religion, heightening the sacred char
acter of the state. Thus will the 
“ unrest’’ problem of India be solv
ed ; and East and West joined 
in bonds of love; and more, from these 
oriental research institutes, additions 
will be made to the spiritual possess
ions of the world, undreamt of hither
to. The Western scholars are eagerly 
working in this mine; but Eastern 
scholars, if encouraged, will dig out 
more genuine metal than they could. 
If Indian Brahman intellect be thus 
diverted to these healthy channels, 
the precious possession of India— 
spirituality,—will be restored to it;

. with spirituality, contentment; and 
with contentment, loyalty to any 
Government which may happen to 
rule them, but with more love and 
less greed. Scholarship in these days 
must be of the comparative kind. In
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our India to day, we see the curious 
spectacle of the Brahman, knowing 
Christianism and Theosophism—and 
all that in \heEnglish language—more 
than his own isj/z, in his own langu
age 1 This un-national education 
in vogue has mostlv contributed to 
the unrest in India. An Advaitin 
Brahman, for example is, while ex
pert in Christism, is grossly ignorant 
of his neighbour’s Dvaita; so others ; 
and he takes to French and Latin 
than to Sanskrit and Tamil. This 
kind of education on the part of the 
Brahman, and the anti-Brahman 
spirit on the part of others, have 
greatly contributed to the discontent 
and unrest in India. There is nei
ther disaffection nor disloyalty of the 
subversive order. This bane must 
soon be removed by applying proper 
antidotes. Just as we pen these lines 
(15th Novr. 1907) rumour reaches us 
of Lajpat Rai and Ajit Sing having 
been. set at liberty. This shows the 
sag-acity of the minister who is at the 
helm of Indian affairs and his (Mr. 
Morley’s) heart doth really beat for
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the groaning millions, committed to 
his care. This measure adumbrates 
what momentous benefits may yet 
flow from the hearts of His Majesty 
Edward VII, down to all lovers,of 
India,—which have been touched by 
a never-ending chain of misfortunes 
which has for years been tightening its 
grip round our necks and fettering our 
feet. Honest John stands this day 
in the eyes of the world, really honest 
in his having sprinkled hush-water 
over effervescing liquid. In a people’s 
meeting met this day, thanks have 
been sent to the British Government 
and congratulations to Lajpat Rai 
and Ajit Singh. News also reaches 
us of the Nizam’s plain speaking to 
Lord Minto, the Viceroy, [13th No
vember 1907], thus:—

“ It is not sufficient merely that the 
rulers should be actuated by sympa
thy for their subjects, but it is also 
necessary that the people should feel 
convinced of the sympathy of their 
rulers.'"

We humbly tender to the British 
nation the same advice which their
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own countryman Mr. S. Laing gives 
in his Problems of the Future-.—“If we 
have saved our Colonial empire, it is 
only by conceding with the freest 
hand to Canada, Australia, New Zea
land, and South Africa, all that we 
once contended for, and giving them 
the fullest scope to work out their 
destinies as independent communities, 
attached to the mother country by 
ties of common interests and affect
ions rather than by the hard-and-fast 
lines of stiperior force."

Let us now pass on to other Ideals 
of Ind. We referred some pages 
back to the Ideals as contained in 
the national monuments, the Kama- 
yana and the Mahabharata. With 
regard to these works, we are in these 
days accustomed to hear a great 
measure of criticism, which is of a 
destructive nature, though it goes by 
the high sounding expression ; Higher 
Criticism. Often such criticism is 
made in scornful flippancy, not un- 
often larded with levity, enough to 
unsettle the minds and unhinge the 
hearts of our youngsters. What we
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require is constructive criticism and 
a way of looking at things from a 
devotional and scientific standpoint 
as that taken by Col. Kennedy (read 
his criticisms in re Puranas), and 
Mrs. Annie Besant. Like the Eso
teric Christianity written by this 
gifted lady-lover of India, much has 
been written by us on Esoteric Hindu
ism. In all these matters, the one 
thing which perplexes men more 
than others, is miracles, such as those 
we find abundantly figuring in our 
Holy Books. They need however 
cause no skepticism and destroy de
votion for the divine which .those 
miracles inspire. Our grounds for con
structive criticism are briefly these. 
If others there are who believe 
in a Moses’ rod parting the Red 
Sea to make way for the Israeli- 
es, we can believe in Hanuman 
flying in the air, across the seas to 
Lanka. If others believe in Bal
am’s ass speaking, we can believe 
in monkeys helping Sri Rama; and 
Hanuman being a consummate gram
marian. If they believe in Je-
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SUS walking over the waters, we 
can believe in Sri Rarna constructing 
a floating rock-viaduct across the 
ocean. If they believe in the 
Atlanteans navigating the sky in air
ships, we can believe in the Pushpa- 
ka-Vimana in which Sri Rd-jna return
ed from Lanka to Ayodhya. If they 
believe in 2 loaves and 5 fishes 
multiplying into food for thousands, 
we can believe in Bharadvaja’s magic 
entertainment to Sri Rama in the 
woods. If they believe, in Jesus 
resurrecting from the grave, we can 
believe in Sita rising in divine glory 
from the fire. If they believe in 
a Satan-snake, embodying all the evil 
powers of nature, we can believe in a , 
Hanuman embodying the good 
powers of Nature, and a Lankini 
guarding the gates of Lanka, embody 
-ing the evil powers of Nature, There 
are miracles in all ages and in all 
places, and for all nations. The law 
of miracles is a Divine law, scientific 
in its own region and beyond the ken 
and grasp of the small-witted man. 
It was reported the other day in the
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Vrittanta Patrika of 21 st July 1904, 
and Mysore Star dated I Sth July ' 04, 
that the skeleton of a giants 37J feet 
long and 18 feet broad was discover
ed in the Godavery river; the giant’s 
tooth being as thick as our Indian 
pestle {vntsala}, and that this skeleton 
was taken to the Museum at Calcutta. 
This must have been the remnant of 
the old Lemurian Continent, of which 
India and Ceylon formed part,-—the 
remnants of our Rakshasas. Our 
second ground for constructive cri
ticism is that when the epics are 
known to have recorded feats divine, 
and therefore superhuman, not hu
man, we must in shame withdraw 
from judging things divine by human 
measures. Our third ground is that 
of the scientific. Mr. T. I. Uniacke, 
for instance speaks thus:—

“ It has been truly said that the 
miracles of one age are the science 
of the next. Thirty years ago, twenty 

- years ago, aye, even ten years ago, 
would it not have been scoffed at as 
a ‘miracle’ that a man should poss
ess a photograph of his own skeleton?
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be flashing 
without any 
not enlarge

that messages should 
through miles of space 
intermediary? I need 
upon these matters, nor insult your 
intelligence by indicating more ob
viously the line of reasoning. The 
‘ impossible ’ has been again and 
again relegated to the domain of 
scientific fact. Can anything be more 
unreasonable and unscientific than 
to conclude that we have arrived at 
finality in these matters? that al
though up to the present day we have 
had to enlarge our scientific boundar
ies and readjitst many (>f ozir scientific 
conceptions— as of the nature of heat, 
to give one out of hundreds of 
instances— yet that at this pre
cise moment of the ages, we have 
arrived at the final goal and limit of 
research, and that the coming cen- 

' turies hold no fresh surprises for us, 
no further light which shall make 
these old-world fables, as some have 
called them, clear and comprehensi
ble in the dawn of fuller revelation of 
the powers of advancing humanity?” 
Scepticism is admitted in so far as it
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checks the ill-spirit of fanaticism and 
bigotry; but when it itself begins to 
play the tyrant, establish its own 
Court of Inquisition, and is ready to 
precipitate itself into those very 
abysses into which fanaticism hurled 
itself, the outlook becomes gloomy. 
Be they ‘theclogici’ or ‘athei’, a fair- 
mindedness and level’headedness will 
carry one safely between Scylla and 
Charybdis. If therefore higher criti
cism means holiest doubt, we welcome 
it, as the poet said:—

“ There is more truth in honest doubt, 
Believe me, than in half the creeds ”.

What we consider unreasonable and 
a reproach on the intelligence deve
loped from modern education, is the 
assumption of dishonest omniscience. 
Charles Dickens in his “ American, 
Notes ” asked in amazement why 
‘ dishonesty, conjoined with high in
tellectual capacity, received so much 
reverence from Americans?’ One 
must always feel like Newton. 
Miracles then may be doubted but de
nying them, when one is not in posses
sion of sufficient facts to justify such
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a dangerous position, is to place one
self in the predicament of an animal 
of small intelligence doubting and 
denying the wisdom of a sage. It 
may be, exaggerations have here and 
there crept into our epics, but we 
must bear in mind that we have three 
methods of teaching, of which the 
^dt[yu:-form is allowed a license which 
is peculiarly Oriental or Indian. But 
that should not be allowed to alien
ate our devout feelings or interfere 
Avith our worship for the traditional. 
Another ground of defence we take is 
that in believing, there is no harm: 
but in disbelieving there is; and we 
do not at the same time believe 
mzj’thing but Avhat Vyasa said, 
Valmiki said and so forth. The larger 
treatment of this subject, Ave reserve 
for our Universal Religion and Vade 
Mecum of Philosophy.

Here are distinct ideals, four in 
number, pursued by mankind, put in 
a nut-shell by Dvaipayana Vyasa:— 
‘^Ihai vaikasya namutra‘' aimitraikasya w 
iha^, iha chdimitra chaikasya^ namutrai- 
kasya no iha^ ”
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The first is hedonism, the second 
is idealism, the third is transcen
dentalism, the fourth is (so to say) 
diabolism. Of these, the idealistic 
and the transcendentalistic may be 
said to constitute the ideals of India, 
and at the present hour the transcen
dentalistic is more in evidence than 
the idealistic. By transcendentalism 
we mean that by which, one, by right 
conduct here on earth, secures happi
ness beyond earth. Idealism is the- 
ideal of India, but modern conditions 
are not favourable to it. So the next 
alternative is transcendentalism (as 
defined), struggle for existence 
having become keen. We shall illus
trate these four ideals by another 
verse which contains a story as 
well:—
“Rajap'iitra chiramjha maflva Rishi-ptitraka 
J'ivava maravd sadho, vyadha md j'iva nd 
mar a.”

There were four personages travell
ing on -a road, whom a wise man 
observed and remarked to each in 
turn thus:—‘ O King (hedonist) live 
long! because all thy happiness is on
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this earth, rajydnte natakdm dhruvam. 
O, Rishi’s son (idealist ) live not but 
die, for all thy happiness is in hea
ven. O, Sadhu (good man i. e. 
transcendentalist) live or die, for hap
piness is here and there for thee; and 
O, Vyadha ( cruel man , i. e. diabol- 
ist ) live not, die not, for both here 
and there thy deserts are hell.’ Shall 
we not then follow our own ideal?

There is so much said of Western 
and Eastern Ideals. But here is a con
trast drawn between them by Mr. 
Stead in his ‘Review of Reviews;—

‘ Europe invents pulleys and locomotives, 
and iron clads. But these things perish 
with the using. Asia produces apostles 
and prophets and seers. She creates reli
gious systems, builds up philosophies, and 
leaving the base mechanic world to the 
Cinderella of the West, reigns supreme in 
the world of thought and finds her con
genial sphere in the universe of the 
infinite.’

It would be to the eternal disgrsce 
of the Hindus to depart from this 
standard, and disregard Sanskrit, 
their language of philosophy, while 
Christian nations so sedulously study
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pagan Greece and Rome. May the 
Hindu Rajas, who have become dena
tionalized, be inspired by God not to 
forfeit their precious inheritance !* 
Everything national is not necessari
ly irrational, and everything rational 
is not necessarily unnational; and 
the objective for every national and 
rational endeavour is material and 
spiritual happiness. The objective 
of the Brahman is pre-eminently 
spiritual. The ‘ material’ may slip 
through his fingers but he will hold 
on to spirituality and hold that torch 
aloft, to light and lead the res*t of 
mankind. Here is a warning given 
by Dharmajnas;—

“ Vritt,am yatnena samrakshet; Vittam eti 
cha yaticha ; Akshino vittatah, ksJnno 
Vrittataskii, hato hatah ”

And here is Jpastamba telling 
us:—

* The Anglo-Vedic College at Delhi is a 
redeeming feature. Read Max Muller’s ex
hortations in his several works on this sub
ject, both to Englishmen and Hindus.
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“ One shall not fulfil his sacred duties 
merely in order to acquire worldly objects 
(such as fame, gain and honour)” (i).

“ (Worldly benefits ) are produced as 
accessories (to the fulfilment of the law ), 
just as in the case of a mango tree, which 
is planted in order to obtain fruit, shade 
and fragrance (are accessary advant
ages)” (3).

“ But if (worldly advantages) are not 
produced, (.then at least) the sacred duties 
have been fulfilled ” (4)

“ Let him not become irritated, nor be 
deceived by the speeches of hypocrites, of 
rogues, of infidels, and of fools ”.(5)

“Vor Virtue and Sin do not go about 
and say, ‘ Here we are ’ ; nor do Gods, 
Gandharvas, or Manes say (to men), 
‘ This is virtue, that is sin.’ (6)

“ But that is virtue, the practice of 
which wise men of the three twice-born 
castes praise; what they blame, is sin.” (7)

“ He shall regulate his course of action 
according to the conduct which is unani
mously approved of by men of the three 
twice-born castes, who have been proper
ly obedient (to their teachers), who are 
aged, of subdued senses, neither given 
to avarice, nor hypocrites.’’ (8)

[Dharma Sutra I. 7. 20.]
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Once we out-caste ourselves from 
the Brahman system of caste ; then 
W'^e are no more y^ryahs, and cannot 
even claim to repeat our daily San-' 
dhyas and own that we belong to 
such a Gotra as Kasyapa, or such a 
Sutra as A pastamba, and so forth.

The Christian-Missionary-volcano 
alone is enough to make mincemeat 
of our Brahman Ideal. Our own 
countrymen therefore are hardly 
needed to help it, in this destructive 
work. Swami Abhedananda, in his 
most valuable book on “India .and 
Her People” says :—

“ Directly or indirectly their (Christian 
Missionary) efforts are to destroy the 
Hindu Social structure, but have they 
any better system to give in return ? We 
see that the present Social Government 
in Europe and in this country is not per
fect. It is not even as perfect as the 
corrupted caste system which exists in 
India ! These Christian Missionaries do 
not realize that the majority of the Christ
ian converts- in India, repent as long as 
they live for the great mistake they have 
committed in alienating themselves from 
the Hindu Society. ” [Pp: 113-14]
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“No foreign poWer can demolish the 
social structure of the Hindus. It has 
stood for ages, firm like the gigantic peaks 
of the Himalayas, defying the strength of 
all hostile forces, because its foundation 
was laid—not upon the quicksand of 
commercialism, not upon the quagmire 
of greed for territorial possessions, but 
upon the solid rock of the moral and 
spiritual laws which eternally govern earth
ly existence. The ancient founders of 
Hindu society were not like the robber
barons or ambitious political leaders of 
mediaeval Europe; but they were sages and 
Seers of Truth, who sacrificed their person
al interest, their ambition and desire for 
power and position upon the altar of dis
interested love for humanity.”

“ The Hindus of modern times trace 
their descent from these great sages, great 
saints, and Rishis of pre-historic ages, and 
consider themselves blessed on account 
of such excellent lineage. They glory in 
the names of their forefathers, and feel an 
unconquerable pride because of the pur
ity, unselfishness, spirituality, and God
consciousness of their holy ancestors. 
This noble pride has prevented the mem
bers of different communities from hold
ing free intercource and from intermarry
ing with foreigners and invading nations, 
and has thus kept the A ryan blood pure
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and unadulterated. If they had not 
possessed that tremendous national pride 
and had mixed freely with all people by 
v hom they were overrun, we shall not find 
in India to-day the full-blooded descen
dants of the pure ^Iryan family.” [Pp. 
89-90].

Mrs. Annie Besant, speaking of 
the first shoot of the great A ryan 
race (ourselves,) writes :—

“Not only a religion, but also a polity, 
an economic and social order, planned by 
the wisdom of a Manu, ruled at first by 
that Manu Himself. Not only a religion 
and a polity, but also the shaping of the 
individual life on the wisest lines—the 
successive Varnas, the successive Asram- 
as; the stages of life, in the long life of 
the individual, were marked in the castes, 
and each caste-life of the embodied 
Jivatmei reproduced in its main principles, 
in the individual life, the A sramas,through 
which a man passed between birth and 
death. Thus perfectly thought out, thus 
marvelously planned, this infant civilisa
tion was given to the Race as a world
model, to show what might be done where 
Wisdom ruled and Love inspired. [Pp. 11 
and 13. Hints on the Study of the Bhaga- 
vad-Gitd].

Hold fast then to the caste-system,
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but to the Brahman who is expected 
to be its guardian, this is the advice 
given by our Law-giver Vasis/ha;—

(i) ‘ Brahmans, who neither study nor 
teach the Veda, nor keep sacred fires be
come equal tq Sudras.’

(4) ‘ The king shall punish that village 
where Brahmanas, unobservant of their 
sacred duties and ignorant of the Veda, 
subsist by begging; for it feeds robbers.’ 

[Chap. ///.]
And Manu:—
(157.) ‘The Brahmana not versed in the 

Vedas is like the elephant made of wood, 
and an animal made of skin.’

(168.) That Brihmana is only a Sudra, 
who has left his true sphere of studying 
spiritual science, and taken to other occu
pations.’ [Chap. II}.

Are there such Brahmans to be 
found in these days, is the question 
that every one asks himself ? Such 
may not be found, and yet they are 
found, not according to what they 
must have been in the Krita age, but 
according to what they are obliged 
to be in the Kali age. According to 
the age is the quality of the twice- 
born ; for Parasara says : Yuganipa
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hi te dvijhh. Qualitatively they may 
be wanting, but substantially they 
are existing and will ever exist.

In the Mahabharata, (Moksha), it 
is said there was only the Brahman 
caste, and this, on account of differ
ences in character, taste, tempera
ment and pursuits, differentiated itself 
into the other three castes. To 
prevent further admixtures and adul
terations, the fourfold Varnas were 
clearly defined in order to preserve 
the purity of the race. Varna or 
color is not merely the pigment of 
the skin, but the aura surrounding the 
person, detectable by clairvoyants. 
This differentiation from high to low 
is a natural process like fission, by 
which multiplication of forms take 
place in all the kingdoms, angelic, 
human, vegetable and mineral,*by the 
self-division of the individual into 
two or more parts, each of which be
comes a creature similar to the par-

* “ Jangamaiiam asanlihyeydh sthavam-aancha 
jdtayak.” “Brahma Brihaspatih, Kshatram In- 
drah, Marutovai devanam VKah.”
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ent-original, but not the parent it
self. Accordng to Sruti: Brahma- 
nbsya mukham aslt, it is better that 
the first seed, for procreation pur
poses, be the best and this rule 
obtains in the Dharma-Sastras and 
is acted up to in the State of Trav- 
ancore, even in these degenerate days. 
Supposing that instead of this pro
cess, the Brahman be killed by the 
Kshatriya ; in the course of ages, a 
Brahman seed must evolve out of the 
Kshatriya; if both the Brahmana 
and the Kshatriya be done away with 
by the Vaisya, a much longer time 
must elapse before the Brahman 
must evolve through the two -grades 
of Vaisya and Kshatriya ; and if all 
these three be extinguished, say, by 
the Sudra, it must take myriads of 
years for a Brahman seed to evolye 
out of the three lower strata. Evolu
tion has a purpose, viz., to arrive at 
spiritual perfection. Consider for a 
moment then which path is sooner 
accomplished, by beginning with the 
perfected seed, therewith to improve 
the other seed; or with the most
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imperfect seed, to develop it up to 
the best? We are sorry that this 
fact in the economy of nature, for
mulated by the Rishis of Ind, is 
ignored by its children. The deluge 
story of Noah’s Ark, and of Manu’s 
Nail of the Fish Avatara, both illus
trate our remarks, as well as the 
“ survival of the fittest” (for making 
a better world with) of Darwinian 
evolution. In this, connection, read 
Parasara’s ]atyutkrishto yuge jneyah 
saptame panchamepi vd and Madhava’s 
commentary thereon.

It is no priest-craft by which an 
artificial making of these divisions 
has arisen. For if Scriptures may 
be believed, read the famous Gita- 
verse :—■' Chdturvarnyam Maya srish- 
tam" &c. Thus understood, there oc
curs no occasion for mutual recrimi
nations and vituperations amongst 
the castes. Never mind the Hindus, 
take the Jains, the Lingayats, and 
take any other lower strata in so
ciety, we will find they also divide 
themselves naturally into these four 
divisions. We were reading the

    
 



102

article, the ‘ Pulayas of Travancore,’ 
[Madras Review, May 1896. Vol. Hi] 
The writer says on page 241 :—

“ In passing, let me observe that the 
prevalence of caste-feeling among these 
degraded people shows that the caste
system is not a Brahman institution as is 
sometimes supposed. The soil of India 
seems to be exceedingly favourable to the 
growth of the system. Brahmanas can 
have exercised no perceptible influence on 
these “ polluted” [i.e. Pulayas J ; conquest 
and race-difference seem to be two influ
ences towards caste-formation.”

Thus, it seems to be a Divine Dis
pensation, that in the soil of this 
Bharata-khanda, a certain human 
evolution should take place by a 
unique method known as the caste
system. Various influences both in 
the past, as in the Budhistic days, 
and in the present, as in the material
izing and secularizing British days, 
have been at wprk to extinguish the 
system, and yet like the phoenix of 
old, it rises again from its own 
embers. This system keeps the blood 
still pure despite much adulteration. 
If it could be preserved thus, it
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serves the highest purpose of God, 
viz., to raise humanity slowly and 
steadily to a pinnacle of glory and 
spirituality. Spirituality is the end 
and aim of Ind ; and it is best con
served in the embodiment called the 
caste-system, headed by the Brah
man. The Brahman is the spiritual 
aristocracy, or heirarchy of India. If 
this is destroyed, then that beautiful 
lady Bramhajnana, or Wisdom of 
God, will be rendered homeless, and 
will be driven to other lands,—where 
the plague called anti-Brahmanism 
does not prevail,—to seek shelter 
there. The advice we give is the 
advice given by Lord Sri Krishna to 
Dharmaputra:—-

“ Tasmin astamite Bhlshme,Kaurava 
ndm dh'iirandhare,Jnandnyalfn bhavish- 
yanti, tasmdt tvdm chodaydmyaham."

“ O, Dharma-putra ! If Bhishma, 
the spiritual Chief of your Kuru race, 
passeth away, the sun of the know
ledge of God, beware, doth set. 
Hence I warn thee betimes.’’

These are days of Svadesism. 
Svadesi, par excellence, is the caste-
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system, championed by the Brahman, 
the only Svadesi article of India, 
which has in every department of 
human activity led the nation to 
glory in the past. To evoke Svadesi 
spirit for nation-building, Svadesi 
ideals must begin to be admired and 
adopted, and Videsi ideals should 
not be imitated and adopted, unless it 
be subjected to the most rigid philo
sophical scrutiny by our wise men. 
The revival of everything else of 
Svadesi, be it literary, commercial, 
industrial, political, aesthetic, ethical 
or spiritual, depends upon this purely 
Indian and traditionally hoary Sva
desi commodity, the caste-system, 
pioneered by Brahmanhood, the 
fruit of ages of evolution. Hence 
ourVedas say "'Ete vai Devdh pratyak- 
sham yad Brdhmandh” i.e. ‘The Brah
mans are no others than the Devas 
themselves on earth’ ; and the Chiin- 
dogyopanishat warns all men thus: 
“ Brdhmaiidn iia nindet, tad vratam" 
[II—20-2] f.e.“Make it thy vow never 
to ridicule the Brahman.” It may 
be asked again where is there the
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typical Brahman, such as the Brah
man who lived for example in the 
Krita-^.gQ. The simple answer to 
this is that this is not the Krita-'^Qe ; 
and therefore not only the Brahman, 
but the Kshatriya, the Vaisya and 
the Sudra, are now found according 
to th'e Kali age. Therefore choose 
the best out of what is available, says 
Rishi Parasara :—Yugc yuge cha ye 
dJiarmdh, tatra tatracha ye dvijdh, tesk- 
dm ninda na kartavyd, ynga^riipA hi 
te dvijdh," This is the answer to the 
complaint made by the Missionaries 
that they fail to find the Brahman 
according to Mami's standard. Once 
more we call upon the Brahmans to 
recover their lost position and pres
tige by, to begin with, not deserting 
their stronghold of vegetarianism and 
total-abstinence.

Our Ideals of Ind are in other 
•words the Dharma which our Rish
is have placed before us. Woe be-
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tide us if we stray from that path, 
for Manu says :—

“ Dharma eva hato hanti, dharino raksh- 
ati rakshitah, ta&mad dharmam na hantavy- 
am, mdno dharma hato{^a}vadhtt'’

A poet of Ind also exhorts us 
thus:—

Varam sringotsangdt guru ^ikha/rinah 
kvdpi vishame pat'itvdyam kdyah kalhina 
drishadante vigalitah ; varam nyasto hastah 
phani~pati-m/iikhe t'ihshna-dasane, varam vah- 
naii pdtas, tadapi na kritas ^ila-vilayah.

CONCLUDING REMARKS.

The further, India has departed 
from her Spiritual Ideals, the fur
ther has her character degenerated. 
To restore character must be the 
end and aim of all reformers, in 
whatever direction reform may lie. 
Be the reform political, physical or 
psychical, morality underlies it as 
the substrate. Morality or charac
ter in its larger sense must be main
tained at all costs. We think that 
in India, the caste-restrictions or the 
caste-system is the best safe-guard 
for character. From the day when
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the joints of this structure began to 
slacken, may be counted India’s de
generation. Maintenance of this sys
tem means the reverence for the past 
(which is a trait found wanting in 
the rising generation but maintained 
by the English and strictly so by the 
Japanese); and reverence for the 
past implies adherence to the Brah
man Ideal. The Brahman Ideal is 
the spiritual Ideal. Loosing sight cf 
this Ideal, the mere wild cry of 
Vande M'a.tarani is vain, empty and 
void of sense. All observers give 
us Indians credit for spirituality 
despite its lowest ebb. Even Mr. Ne- 
vinson, the Journalist from England, 
so recently as Deer. 6, 1907, when 
interviewed at Calcutta, said : “ You 
{Indians') devote.yourselves to high and 
spiritual things, whereas we {English
men') devote oiirselves to things materi
al.” Shall we lose this main trait of 
our Indian character and be called 
half-castes ? Some changes necessit
ated by the spirit of the times, we 
admit, are necessary in our constitu
tion ; but we cannot, for doing it.
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destroy the very sheet*anchor of 
our ship. [Obedience (swsrT^sAfl,) is 
the stepping stone, to chafacter— 
obedience rendered willingly {r?Lga- 
pr^Lpta). This is the stepping stone, 
for our boys especially, to character
forming.] Let us betimes re-build 
then. The practical step we would 
advocate is for our reformer to 
prepare a schedule of reforms re
quired and call on every ‘math’ for its 
pronouncement, and then bring about 
an all-Brahman Conference, the 
Parishat of our Sastras and ev
olve a new Nibandhana (Code), 
suited to the age. It is worth the 
while of the Princes of India to bring 
about this by means of a Parishat, 
(Conference) and worth the while of 
the British Government (because it 
is the Pax Britannica) to help the 
Princes to do this.

In summing up, we cannot resist 
the temptation to write down three 
opinions which the French Mission
ary Abbe Dubois, famous for his 
sincerity, formed of India so long ago
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as 1800 A. C. [See his Hindu Man
ners &c., and his Letters'}.

1st: as to Caste-System:

“ I have heard some persons sensible 
enough in other respects, but imbued with 
all the prejudices that they have brought 
with’ them from Europe, pronounce what 
appears to me an altogether erroneous 
judgment in the matter of caste divisions 
amongst the Hindus. In their opinion, 
caste is not only useless to the body poli
tic, it is also, ridiculous, and even calculat
ed to bring trouble and disorder on the 
people. For my part, having lived manX 
years on friendly terms with the Hindus, 
I have been able to study their national 
life and character closely, and I have 
arrived at a quite opposite decision on 
this subject of caste. I believe caste divi
sion to be in many respects the chef-d' 
ceuvre, the happiest effort of Hindu legis
lation. I am persuaded that it is pimply 
and solely due to the distribution of the 
people into castes that India did not lapse 
into a state of barbarism, and that she 
preserved and perfected the arts and 
sciences of civilization, whilst most other 
nations of the earth remained in a state 
of barbarism.’'
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e can picture what would become 
of the Hindus if they were not kept with
in the bounds of duty by the rules apd 
penalities of caste, by looking at the posi
tion of the Pariahs, or outcastes of India, 
who, checked by no moral restraint, aban
don themselves to their natural propensi
ties. Anybody who has studied the con
duct and character of the people of this 
class—which, by the way, is the largest 
of any in India—will agree with me that 
a State consisting entirely of such inhabi
tants could not long endure, and could 
not fail to lapse before long into a condi
tion of barbarism. For my own part, be
ing perfectly familiar with this class and 
acquainted with its natural predilections 
and sentiments, I am persuaded that a 
nation of Pariahs left to themselves 
would speedily become worse than the 
hordes of cannibals who wander in the 
vast wastes of Africa, and would long take 
to devour each other.”

* * * iif

“ Thus it is caste authority, which by 
means of its wise rules and prerogatives 
preserves good order, suppresses vice,'and 
saves Hindus from sinking into a state of 
barbarism.”
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2nd; as to the (ate of out-castes, converts.

“ Let the Christian religion be present
ed to these people (Hindus) under every 
possible light, . . . the time of conversion 
has passed away, and under existing cir
cumstances, there remains no human 
possibility of bringing it back.”

* * *
“ Should the intercourse between indi

viduals of both nations, by becoming more 
intimate and more friendly produce a 
change in the religion and usages of the 
country, it will not be to turn Christians 
that they will forsake their own religion ; 
but rather (what in my opinion is a thou
sand times worse than idolatry) to be
come mere atheists and if they renounce 
their present customs it will not be to 
embrace those of Europeans, but rather 
to become what are now called Pariahs.” '

3rd: as to hopes entertained of Pax Britannica.

“ Whatever truth indeed there m'hy be 
in the prejudiced charges, engendered by 
ignorance and interested motives, which 
are brought against the new order of 
things, and what are perhaps inseparable 
from every great administration, I for one 
cannot believe that a nation so eminently 
distinguished for its beneficent and hu
mane principles of Government at home.
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and above all- for its impartial justice to 
all classes alike—I for one cannot believe 
that this nation will ever be blind enough 
to compromise its own noble character by 
refusing participation in these benefits to 
a subject people which is content to live 
peaceably under its sway,”

* * *
“ Further, one would be justified in as

serting that, it is to caste distinctions that 
India owes the preservation of her arts 
and industries. For the same reason she 
would have reached a high standard of 
perfection in them had not the avarice of 
her rulers prevented it."*

In Part II, we shall take up the 
Indian Ideal of womanhood and 
other considerations.

* Cp : “ And when we read the account of
their (Indians) moral and intellectual condi
tion af the time of Alexander, we are obliged 
to admit that if some of their good qualities 
are no longer to be met with among the In
dians of later times, this is owing, not entirely 
to an original defect of character,^ut to that 
continual system of oppression exercised zipon them 
ly foreign conquerors." [F. Max Muller, An
cient Saitskr : Lit. p. 29.}
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THE

IDEALS OF I N D.

In the December Number of the 
Modern Review, Mr. E. A, Wodehouse 
writes an interesting article on 
“ Philosophy in our Universities ”, in 
the course of which, he jpays a high 
compliment to the Philosopher of 
India (the Prahman), .and his Philo
sophy, the Vedanta, thus :—

“ The task of any one who would en
deavour to impress these views upon young 
men is rendered far easier when he is 
addressing Indians. In the first place, he 
has the best of materials on which to work^ 
a nation which has been accustomed for 
ages- to the atmosphere of high thought 
and high ideals, and which, more than any 
other nation, has enriched and ennobled 
the thought of the world. In the second 
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place, in pleading for philosophy, he has 
not to provide them with a philosophy, for 
they have one already which is capable of 
proving a guide and a strengthener to them 
in all the vicissitudes of life. Much has 
been written in praise of Indian philoso
phy. The greatest European thinkers 
have drawn from its stores. The history 
of Idealism is almost the history of the per
colation of the Vedanta through the world.”

This is the latest pronouncement 
by a great man on the Indian Ideak 
Who could be the subject of this 
Idealism, except the Brahman, the 
holy steward of the Vedanta ? Doth 
it show Svadesi spirit, in any sons of 
India, from the Gaekwar downwards, 
to condemn and calumniate the In
dian priesthood ? Let us pass on.

In our lecture on the Vedanta and 
the Panchama Question, we have 
shown how the caste-system, invalu-'.

    
 



3

able for India, was reared up stone 
by stone- The Rig-Vedic Hindus are 
best respresented by typical Brah
mans and Kshatriyas; and their 
names “ have been honored, , not 
only in all history and literature, 
but honored in a long-continued 
line of posteritj\” [P- 67. Vol. 1. 
Mrs. Manning’s Ancient and Medi
eval India}. The king’s prosperity 
depended absolutely bn the Piiro- 
hit, as the song of Rishi Vamadeva 
shows and the last Chapters of the 
Aitareya Brahinana tell us. ■ “ Iirah- 

■ mans” says Mrs. Manning, “appear 
to have been singularly wise in the 
measures they adopted for the esta
blishment of priestly or Brahma- 
nical supremacy.” And Mr. Keir 

. Hardie M.P., visiting India in 1907, 
, expressed in Calcutta (23rd, Septem
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ber 1907)-that the caste-system was 
a “ form of Trades-Unionism ” and 
well calculated therefore to train 
specialists, in the grand four-fold act
ivities of Knowledge, Power, Wealth, 
and Service. It was this specialism 
that brought guilds like the Charanas 
into existence,—an establishment; 
constituting a league of Brahmans, 
powerful enough to resist interference, 
and it brought learned men into 
association, and strengthened those 
powers of learning and retaining 
which established their supremacy ’’. 
{Ibid p. 79.) “ In looking back to 
the steps by which the Brahmans 
established supremacy, wO are struck 
by the sagacity and intelligence which 
they displayed. They Secured popu
lar interest and sympathy by an ex
tensive and exciting ceremonial.They, 
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preserved the sacred hymns and 
commentaries by consigning them to 
the charge of certain authorised and 
responsible families, and they secured 
the progress of learning and the 
allegiance of the young by establish
ing schools and colleges. That these 
objects were not obtained without 
difficulty, is manifest from many cir
cumstances ; as in the hymns com
plaints of “ men who wish to give 
nothing,” and entreaties to “ soften 
the soul, even of the niggard, ” or to 
“penetrate and tear the hearts of nig
gards,” are of frequent occurrence.” 
[Ibid p. 82]. Even in these days of 
enlightenment, it is within our experi
ence that our attempts to enrich 
Western literature by our Oriental 
contributions have hardly found 
response from our denationalized Ma-
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harajas and their anglicized ministers; 
and from our countrymen generally, 
whose minds have been poisoned by 
Western education, and whose hearts 
have been alienated from the noble 
Ideals of Ind. At the risk of iteration, 
we proclaim again from the house
tops that the four-fold classification 
of society in India with defined 
functions for each and boundaries so 
laid as to render undesirable trans
gressions penal, at least heinous in the 
eyes of social sentiment, nurtured for 
ages, is a scientific One, calculated to 
develope special faculties, grouped 
under ecclesiastical, military, indust
rial and agricultural. In all countries 
and all ages such stratification is 
found in some mode or other. Hero
dotus divided the inhabitants of 
Egypt into seven, viz, priests, soldiers,' 
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cowherds, swineherds, tradesmen, in
terpreters and pilots ; Plato’s Tima
eus tells us that a five-fold division 
according to Diodorus, and three
fold according to Strabo, existed. 
among the Athenians. A similar 
distinction also existed among the 
Medes. From Malcolm’s History of 
Persia, Jamshld, the Persian monarch 
divided the Persians into four clas
ses.* Mill points out a passage in 
Plato’s Republic, in which the simpl
est form oFa political association is 
made to consist of four or five class
es of men. Millar’s Historical View 
of the English Government shows 
that the Anglo-Saxons were ori
ginally divided into four great 
classes—artificers and tradesmen,

* “ The Sacerdotal Literature of Ancient 
Persia has four classes', priests, warriors, cul
tivators and artisans” [Spiegel, Alt. iii.] 
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husbandmen, soldiers and clergvt. 
How it e.xists in Japan, we have 
already shown on p. 10 of our Ideals 
of Ind, Part 1. Again, as to the 
castc-system, Moses, as i,s well known, 
established it amongst the Hebrews, 
in accordance with the order of God. 
This holy law-giver had, during his 
sojourn in Egypt, observed the sys
tem as established in that country, 
and had doubtless recognised the 
good that resulted from it. Apparent
ly, in executing the divine order with 
respect to it, he simply adopted and 
perfected the system which was in 
force in Egypt.” [P. 47, Abbe Duboi's 
Hindu Maniurs drc.] In India, we 
have the same, in its own national 
mode, calculated to develope by here-

+See pp. 231-2. M, M. William’s Indian 
Wisdom. i 
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ditary and other favourable environ
mental circumstances, the best quali
ties of the head, of the heart, of the 
hand and of the foot, all for mutual 
helpful service. Supposing these 
boundaries are effaced, which is the 
better substitute ? Where is occasion 
to devclope fine species, and evolve 
si)ecial qualities by heredity, envi
ronment and association ? When 
Mr. Keir flardicwas recentlv in Mv- 
sore and was entertained in the Cos- 
moj)olitan Club (1st November 1907), 
we read in the newspapers the most 
entertaining cock-fight between two 
Brahmans, each wishing to claim for 
himself all the glory of having been 
the first in the field to guillotine Brah- 
manh(x)d !!! How non-Brahmans 
laugh and scoff at these Brahmans 
wing with each other to show to the 

-9
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public tlieir own noses mutilated, 
their own eyes plucked out, their own 
faces blackened, we, who move with 
the masses, can plainly discern. Even 
the remnants of Brahmanhood sur
viving, in spite- of these unnatural 
sons of India,—veritable plague-spots 
they, in the midst of their own hallow
ed community—are still striving hard 
against great odds to guard the 
adytum of the Indian Ideal from 
profanation and iconoclasm. With the 
obliteration of these remnants,—may 
God avert it—will be obliterated all 
reverence for the past, all W’orship for 
hoary ancestry,and all attachment to 
Svadesi Ideals, which have been the 
real salvatory national features of 
Japan. Mr. Keir , Hardie left these 
wise words to the Students of Madras 
in the Ranade Library on the 6th 
November 1907 :—
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“ One fact of Indian domestic life has 
impressed nie greatly, the devotion, the 
respect, which the young {still) pay to 
those up in years. There are few things 
more beautiful to us than the young lov
ing and carefully tending the aged, paying 
respect for their opinions, almost worship
ping them because of their years. Long 
may be the year, when family life in India 
disappears from your midst. ”

The caste-breaker Brahman re
formers of Mysore must have often 
secretly enjoyed/?) the mortification 
of their own sons and grandsons 
flouting and scoffing at them, in short, 
showing Such a spirit of the anti
christ, as would lead them to regions 
ghastly to contemplate!! Let us 
warn them that if the kind of family
life, which Mr. Keir Hardie finds so 
good and beautiful in India, is to 
persist, then it follows that the Ideal
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of Brahmanhood must at all hazards 
be maintained at its highest, purest 
possible level.

In part I of our Ideals of Ind, page 
■ too, we quoted the Sruti Brdliinano- 

(a)sya mukham asU. This invites our 
attention for a while to Albrecht 
Wttber, for he finds that the Brah- 
manising of Hindustan was already 
completed in the time when Mages- 
thenes lived in the court of Chandra- 
gupta. He thinks that Brahmanical 
footing is one thing and Vedic is 
another; and that the “ people of the 
Panjab never submitted to the Brah
manical order of things, but always 
retained their ancient Vedic stand
point, free and indep?ndant, without 
either priestly domination or system 
of caste ” [P. 4, History of Indian 
Literatiirc~\. What have we to con-
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elude from this gratuitous specula
tion of Weber ? Who are the Brah
mans, outlandish or autochthonous ? 
Are the Vedas exotic or indigenous? 
If Brahman is outlandish, is he the 
Jryan, coming to India from Ariana 
or some other conjectured table-land 
of Central Asia ?* If so, and if the 
Vedas are co-fraternal with the Zen- 
davesta and therefore A ryan, are not 
Vedas and the Brahman co-eternal or

■■■ Our opinion is that Jryan iininigration to 
India seems after all to he the worst figment 
of Western speculation. On the other hand 
all our Hindu traditions point to India as the 
cradle of humanity, including the farthest 
Northern limits of the Himalayas (the Uttara- 
kuru-desa). Manu is the patriarchal progeni
tor of humanity. Our deluge account (which 
was borrowed by the Chaldeans and thence 
borrowed by the Hebrews), assigns to Manu 
the Noytlifyii Matuitaiit (Satapatha Brah- 
inana i. X), in the extensive Badarf on the
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saysynchronous? If not, the Brahman 
is an Indian product. If so, does 
he belong to the aboriginal Turanian, 
Scythian or Koldfian species ? But 
the argument from languages dis
proves this. For the Brahman’s 
language is Girv^na or Sanskrit, the 
language of the Vedas. Hence the 
banks of .Chfrini [see Bhar: .4ranya, iB6j ; 
and the growing fish in his charge, he lets 
into Ganga. It is for orientalists to locate 
these places. Chirini is Kritamala in Sri 
Bhagavata. It must be in the Himalayas 
and in the precincts .of Nara-Narayana or 
Badari-kasrama, Gangotri, Kedara &c., and 
inasmuch as Manu must be located in a 
A’araia-bhumi. Manu is a word which has 
endured as man in the English and allied 
languages, is probably Maaes (Pitris) in Lat
in, and curiously Menes, the.Old Emperor of 
Egypt (7000 years ago). The story of 
Yayati blessing his son Puru, saying that his 
offspring will fill the world, is also Indian. 
.4rya-varta, Brahma-varta, and Brahmarshi-
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Brahman is co-temporary with the 
Vedas, or is at least a product of the 
Vedas. Being a product of the 
Veda, it cannot be destroyed with
out destroying the Veda itself. If 
the Brahman is neither exotic nor.

desa all denote the land bordering on the 
Himalayas. Avaria means born, not immigra
tion. Pococke’s “India in Greece”, and Persia 
calling itself Iran, and names of India in 
T^rmenia, all point to ylryan emigration from 
India to all parts of the world, ^ryan has the 
same foot as Rishi hr .-Irsha, (Ri-gatav) i.e., 
goers, not comers, pointing to emigration, not 
wzmigration. We are called Hindus (Sindus), 
not because we came to dwell on the banks 
of Indus, but we, belong to Indu of Chandra 
the Moon, who is ‘ dvijaraja,’ or king of the 
Brahmans. [These are but notes for further 
speculation.] Also from astronomical data, the 
latitude of India is, we are informed by a 
Vedic Scholar, inferrible as the cradle of the 
Aryans, if not of all humanity. The Indian
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indigenous, because he "hangs be-, 
tween two contending opinions, we 
get confirmation then, from unex
pected quarters, of his dii)ine origin, 
which our traditions assign to him. 
As scientists, like Max Muller, con
tend that because of the possession 
of speech, writing, laughter and rea
son, man is a special creation,—not 
evolved according to Darwin from 
the ape,—the Brihman for similar 
reasons, has a special origin in hea
ven, and sent to, earth, conferring 
cycle of 43,000 years, and the fish-man 
(Cannes or Ea-Han) i.e,, our Matsyavatara, 
among the Chaldees ; the latter again being 
the ‘ drgon' or four-armed Fish-God exactly 
like our Vishnu, ■ bearing the discus, conch 
&c. (see figure in Webster’s Dictionary), with 
the Philistines ; names like Naram-sim 
(Narasimha) and Amarpala borne by Assy
rian and Babylonian Kings ; afford further , 
proof of India being the cradle of the dryans.
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confirming the tfatiifioiitil title : Bhii- 
:aira (Sans), and Blilattcvar (Tam). 

^Girvana, or the language of the 
Vedas, is by its A cry name (Giiadina) 
the language of the Ciods*. So then

* [Extract from the Madras University 
Convocation /Vddressof 1882 delivered by 
the late Justice Muthuswami Iyer] :—.

“ 'J'he study of Sanskrit and the revival 
of Sanskrit Literature ar-e of importance to 
vol! not-simply because Sanskrit is your clas
sical language, but also because it contains 
the key to the history, the philoscphy and the 
principles which lie behind and sustain the 
ou'er forms and visible signs of your sccial 
and family life. Whatever has hitherto been 
done towards, the revival of Sanskrit learning, 
has been done principally in Europe and not 
in this country, But as you examine the 
structure of Sanskrit as a language, its capa
city for brevity and expansion, the facilities 
it affords for translating new notions and new ' 
social necessities into idioms suited to the 
country, and the classical modes in which ib 
has been handled by such men as Valmiki, 
Kal'das and Bhavabhiiti and others, you 
will cease to ridicule the tradition which 
tpeaks of it as th? language of the Gods.”

3
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the iinmortalit}- of l;in guagf af
fords us the kev, bv which to know 
that \'eda and Brahman arc so knit 
together as to defy the irrational spe-’ 
dilations of many Webers and Dutts. ’ 
For, unfortunately, following in the 
wake of thes<' misled and prejudiced 
Weslerns, our Eastern savant Mr. 
K. C. Dutt also (whom we promised to 
(|uote on page 26), on account of his 
Bramha-Samajic bias against the 
Brahman, “ is of opinion that the 
caste-svstem did not exist during the 
time when the Rig-\’eda hymns were 
generally composed.” He argues that 
if that wonderful system had then 
existed, it is not possible to explain 
how there is no allusion to this fun
damental principle of society in the 
ten thousand verses oD the Rig- 
\'eda. He thinks that the sohtarv.
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the

was

mention of the four castes in 
(Purusha) Sukta, cannot weaken his 
argument, as the Sukta itself 
composed centuries after the general
hulk of the h’igvedic hymns. He 
also says that words like Kshatriya, 
\ ipra, are used as adjectives in the 
sense of strong and wise and are. 
applied to Hods. Similarly the word 
Brahma Ha is used to imply the com
posers of hymns and nothing ('Ise. 
Space forbids a detailed examination 
of this view ; but one or two things 
are worthy of note in this con
nection :

(d). ' To say that a hymn is of late origin 
because it contains a reference to the 
caste-svstein and that caste is of later 
growth because no reference to it is to be 
found in the earlier hymns would be argu
ing in a circle. To base an argument on 
the verv Jtiks which are conettrned in the

I •
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issue is against all canons of valid reason
ing.

{by. ‘It is true that words like Kshaf- 
riyti, Vipra SzC. are used as adjectives in 
several places and applied to Gods. It is 
not therefore to be supposed that these 
words cannot be, or are not, used in any 
other-sense. It hnfi to be proved that words 
like these are not aiivivhere used to denote 
the several castes; and this is more than 
any of the scholars has attempted. As, 
well may it be said that there were no 
Ris/n’s in the Rig-Vedic days, because . we 
find the word liishi used in the sense of 
all-wise and applied'to Indra and other 
Gods, as for instance in VIII-6-41 . . . 
Apart front the numerous references to 
the caste.s in the Taittiriya Samhita, 
where, in the Seventh Khanda, First 
Prasna, a detailed account of the origin of 
the castes similar to the one in the 
fPurusha) Sukta is given, we might sry 
that in the Rig-Veda itself many refer
ences Occur such for example as. VIII.

    
 



21

35, 16-17-1,8.* [Read Dutt’s Ancieiit In- 
dia, and pp., 53 ff. PurushaSiikta, by 
H. V. Kamesvara Iyer, m,a., Pudukota].

After this we may reflect on the 
desif2;n of Providence in bringing the 
two anti-Brahmans together in ruling 
a Hindu kingdom, viz.,^ the Gaikvad 
of Baroda (who owes his kingdom to 
a Puna Brahmand), and R. C, Dutt, 
(whose ancestral foot must be Brah
man !) The very word Hrahmo^ owes 
to the word Brahman ! We are glad 
to find however Mr., Dutt growing 
wiser by his years, for in' his utter
ance in Bangalore, recently (Sec

■"The dissociation of the Brahman from 
hs Rig-Veda-is gratuitous on the part of 
Weber and others inasmuch as references 'to 
Brahmans are found often, for example in 
the famous*frog’ hymn. Purusha-Sukta is at 
least older than the AlliarvanaVeda. ina.smuch 
as the latter finds no mention thereon. 

    
 



the Mysore Standard 2nd Novr. 1907), 
he rues the fate of Northern India in.

. having become Qast(zjrated under 
various foreign influences ; and how 
welcome there in the present day are 
the Southern Brahman ^charyas, 
like Sri Ramanuja, who held aloft 
the Vedic torch, without allowing it 
to get dim by the darkness of the 
dark ages.

The Brahman of the North be
came Mtissulmanized, but the Brah
man, - who came to the South, Brah- ■ 
manized the Dravidian. The Drii- 
vida-Brahmana (especially the Sri 
Vaishnava Brahmana) is thus the 
compound product of two civiliza
tions, the Dravidian and tlie Aryan, 
well equipped therefore not only to 
re-Brahmanize North India, but the 
whole world, though'the latter hope

    
 



23

may at present seem Utopian. (But 
see our Universal Keligion).

The ,Brahman is not the mere 
person. He is an entity and a prin
ciple, which has permeated , the 
Hindu masses and this principle is 
what to these masses, is most near 
and dear. He is a bold man indeed 
who would outrage this Ideal ! Brah
manism does not mean the religion 
or system of a bigotted or arrogant 
Brahman, but means the religion 
of system peculiar to India, which in 
ages back converted old India from 
the savage to the enlightened, fro-rh 
the aboriginal to the civilized, and 
from the material to the spiritual 
condition*. Who dare put back the

*(Pp; 127-8 Ethnology by M. Haberlandt} :—; 
“ The indigenous population of India may be 
divided according to the language they speak
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liands of the clock of progress in tlii^ 
direction ? To use an inelegant 
phrase,the Brahman has “ slipped in
to a national skin,” and appears in 
an intellectual and moral guise, not^ 

. as a result of evnanation from him
self, but a joint product of himself, 
his forefathers, (from Narayana, 
into two large, nameri :ally unequal groups, 
the Mundas or the Kolarians'and the Dravi
dians proper. The former, the so- ;alled 
jungle tribes, have retained very primitive 
conditions' of life and inhabit the Cr it'al 
Provinces of India and 'the Delta of the 
Ganges. They are already t''us depicted in 
characteristic passages of the epic poetry of 
the Ancient Indians. The Dravidians con
sist, in addition to a number of savage tribes 
in the Ghat, the Central Provinces and 
Southern India, principally of the entire 
population of the Deccan and of a series of . 
flourishing nations, mflucnced and civilized 
through Brahman culture.” Let ingratitude 
then be net a tiait of hidiau character !!

    
 



25

Bjxihma and all the Rishis down), 
a natural evolution of his country, 
climate, food, society, culture and 
other environments. Who dare 
prostitute this product by attempting 
to graft on it elements from outside, 
which find no congenial soil therein 
to develope ?

Brahmanism is the Power and 
mainspring of India, concentrated in , 
the Brahman. It is with that Power, 
Britain has all along secured her 
success. But she now ungratefully 
ignores this Power and even tries to 
suppress it. On the' other hand, the 
materialistic education, converging 
to a point in the Indian Political 
Congress and Social Conference, is 
also drifting away from the old and 
traditional steadying moorings of thR 
Power. Hence its poor success so far.

4
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There is a modus vivendi by .whicho 
the Power of the Bureaucrat and 
the Power of the Proletariat can 
be welded together by the Power 
of the Hierocrat, viz., the Brahman
hood of India, heading the caste
system.

By destroying the caste-system, so
cial reformers believe that India will 
be united together,and thence its poli
tical emancipation becomes assured. 
Our opinion is that the one thing 
does not go w4th the other.

As regards the ancient Empires of 
Assyria, Chaldea, Babylonia, Greece, 
Rome, and Moslem,—hypothetically 
granting there was no caste in them— 
the question to be asked is : why have 
they disappeared ? Coming nearer to 
India, why has the Moghul Empire, 
which had no caste, failed ? On the 
other hand,as we have shown already.

    
 



old Inaian Empires did splendidly 
iiold together with the caste-system, 

. as for example in the days of Sri 
Rama.

Buddhism and Jainism which have 
had their birth in India are supposed • 
to have set their, .face from the 
outset against the caste-system. But 
W. Crooke writes [P. 408. Imperial 
Gazetter of India. Vol. 1. 1907]:— 
“ When Buddhism commenced its 
missionary career, it took caste with 
it into regions where up to that time 
the institution had not . penetrated.” 
[We showed in our pamphlet: TJic 
Vedanta and the Panchamas, that 
among the converted Christians, four 
castes were being formed, such as 
Brahman-christians, Siidra-christians 
Pariah-christians and so forth. ] 
Among the Jainas, we find to-day the 
four-fold classification of Brahman,
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Kshatriya &c. The same phenomenon 
is unfolding itself among the Lingi'i- 
yats, Panchalas, and Pariahs. Among 
the Lingayats, Vira-Saiva-Brah- 
manas; among the Panchalas, \hsva- 
karma-Brahmans and among the 
Pariahs, Matanga-Brahmanas are 
evolving !! We should not wonder at 
finding this distinction maintained 
and observed among the Brahmos 
and the Trya-Samajists. The Man
galore Christian converts stick to 
their old caste-instincts.These mani
fest themselves on occasions of 
boarding and marriage.The attempts 
therefore of the social refornaers 
to bring about an All-caste, we 
apprehend, is destined to failure, 
if not result in the. multiplication of 
septs.

Political union can come about 
with or without caste. Dharmaputra.
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was asked in the (Ar : Par) Maha
bharata, Chapter 242, why, when 
Gandharvas attacked the Kauravas, 
Pandavas, their declared enemies, 
went to help their enemies against 
the Gandharvas. He said ;—

“ Parai/i paribhave prdpte, vayam 
paiichottaram ?,atam ; Paraspara- 
virodhetu, vayam patichaiva, te 
s^atam."

I. E. “When a third party attacks, 
we and the Kauravas unite, and 
become 100 and 5 strong; but when 
we have to settle our own differences, 
we are 5 and they are 100.”

This is how India should political
ly unite,—not by means of interdin
ings and intermarriages,which on the 
other hand sow dissension and dis
union. The science,— call it esoteric 
science if you will,—of caste is clear
ly explained in the Mahabharata,
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83-84]

of the 
appear,

.Santi, Moksha, Bhrigu-Bharadvaja 
discourse [ which see ], of which 
Annie Besaht, the real friend . of 
India, gives a clear exposition in 
her Pedigree of Man [Pp. 
thus:—

“ In the Fifth Race, members 
four great classes [Brahman etc.,]
to aid Vaivasvata Manu in his building of 
the polity of the first family of that Race. 
The sons of Bhrigu, they in whom causal 
body is the active vehicle.are the Somapas. 
the Kavyas and the Saumyas ; and these 
are they who give their Chhayas (liiie<t or 
tint) for the typical Sukshma-Sarira of the 
most advanced Egos then ready for incar
nation, who formed the caste of the 
Brahmanas in those early days. The sons 
of Angiras, the Havishmats, in whom the 
mental body is the active vehicle, give 
their Chhayas for the type of Sukshma- 
Sarira of the warrior'caste, the Kshatri
yas. The sons of Pulastya, the Ajapas,
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ill whom the astral body is the active 
vehicle, give their Chhayas for the type of 
Sukshma-Sarira of the Vaisyas. The sons 
.of Vasishta, sometimes called the sons of 
Daksha—the Sukalins in whom the ethe
ric double is the active vehicle, give their ' 
Chhayas as the type of the Sukshma- 
Sarira of the Sudras. Each of these 
types, having a different color predomina
ting in it, the four castes vvere called the 
four Varnas, or the four colours ; and to 
the clairvoyant eye, the Sukshma-Sarira 
of each caste was at once recognisable by 
its dominant color, due to the relative 
density of its. materials.

“ This is the secret of the difficulty of 
the change of caste, apart from all moral 
qualifications. The Sukhma-Sarira# shap
ed by Karma for the new incarnation, has 
to be rebuilt if the caste is to be changed. 
It is not a thing that can be done by leg
islative enactment, nor by the decision of _ 
any body of men (social reformers ! note).- 
None the less it can be done—it has been
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done in the past, it is done in the present«
—but only by the help of the Pitris. That 
was the help that Visvamitra sought by 
tapas and by yoga, until he- won their . 
assistance, and they gave him a new 
Chhaya, the Cbhaya of the Brahmana. It 
is hot then true that change from one 
caste to another is impossible, nor could 
you regard it as impossible, if you really 
believe your sacred books. But it is dif
ficult, very difficult and can only be done 
by the-aid of the. Pitris, not by the word of 
man. «. There is the truth which lies, be
tween the two extremes, between the man 
who says, that caste is nothing but birth, 
and the man who says that, caste is noth
ing but merit. Neither of them speak the 
full truth. Birth has a great deal to do 
with it, because the physical .body and the 
Sukshma-Sarira are modelled upon a 
similar plan and because the ego coming 
with the Sukshma-Sarira of one type, has 
the body moulded as far as possible on r 
the same type.”
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'file doctrines of karma nnd iainiia 
(metempsychosis) are at the root of 
the caste-system. These doctrines 
are being proved by modern science. 
If tlu‘.y are universal facts, caste can 
never be uprooted. Well has \M. 
Senart pointed out :—“ The whole 
caste-system, with scale of social 
merit and demerit and its endless 
gradations of status, is in remark
able accord with the philosophic doc
trine of transmigration and Karma."

Revilers of caste-system, and those 
who like Weber suppose it all as an 
invention of the Brahman,-—who him
self is an invention (sfc),—remind us 
ot Bolingbroke’s light assertion that, 
the sacred literature of Egypt was 
invented by the priests ! ’'

We read of a scheme by Sri 13ha- 
jekar for an All-India Brahman 
Conference in the Marathi paper,

5
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of. the Social 
Indian Congress 
Bhkrata-Dharma- 
North India, the

Jhanapraka5 {Dnanaprokasii} We are 
for it, and we hope, it may be 5.n 
useful evolution 
Conference and 
as well. The 
Mahamandalas .of
Madhva-Siddhant-onnahini- S a b h a s 
and Ubhaya-Vedanta-Vardhini-Sab- 
has of South India, are preparing 
the way for that consummation. The 
All-India Brahman Conference, let 
us not be mistaken,, will really be an 
All-India Conference. For “every 
where people of the same race 
speaking the same language, and 
having a common literature and 
common interests, however broken up 
and divided into fragments by inter
nal dissensions or foreign foes, have 
tended with irresistible force to 
consolidate themselves into . great 
nations.”*

S. Laing’s Problems of the Future.
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As promised in the colophon—para 
of our Part I of Ideals of Ind, we 
shall make a* few remarks on the 
Ideal of Eastern Womanhood, which 
is occupying in these days a large 
share of the attention of our educat
ionists as well as socialists. What 
womanhood we possess is more 
appreciated by outsiders than us, 
with whom it has unfortunately be
come the rule to imitate the Western 
models to the detriment of the East
ern, blinded to the ultimate conse
quences (or inconsequences) of such 
a headlong course. As intances of 
Western appreciation, may be read 
Sister Nivedita’s portrayal of our 
Hindu-women-character in her Web 
of Indian Life and Mr. W. A. 
Steel’s article in the April Number 
of the Monthly Review, I907. Al
so may be read the Siamese Prince-
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I’riest’s speech delivered in the 
Kotehena Girls’ F'ree School,Ceylop. 
[Theos, pp. I V and V Oct. 1906].

In considering this question, the 
tw() basal facts of femininity and nia- 
tt'rnity of female nature must ever be 
borne in mind. These two impel 

• that nature’s dependence on mascu
linity and paternity (man). And this 
dependence is more a merit and more 
a fitness of things than derogatory as 
the modern reformer in India mor
bidly supposes, struck blind by his 
foreshortened enthusiasm. Says 
Mary Otieen of Scots Talk not 
to me of the wisdom' of woman. I 
know my own sex well ; the wisest of 
us all are but little less foolish than 
the rest.” With female education 
is cloisely connected the question- of 
giving them free choice in marriage 
instead of its exercise at present by
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the guardians as in India. There is 
a,good deal to say in favour of the 
Indian as against 4he Western sys
tem. Fowler in his “ Love and 

, Parentage ” [ Page gi ] says -
“ Female sanctit)' is man’s special 
care. But man should give woman 
no occasion to govern either her person 
or her love." Fie also says that it is 
indispensable to concentrate -.her 
affection on a suitable husband, 
“while ripening into marriage,”' 
“ precluding the possibility of her 
fall,” by breaking this and allowing 
her affections to “ shoot out in other 
directions.” Here is a Western advo
cate for early marriage ! Not very 
early, but never late.

Marriage in India must be early 
enough' for its climate,' and early 
enough when virility in - man is just 
impulsing him for ■ propagation of u
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strong and healthy species, and late 
enough to prevent precocious deve
lopments, unmanning the nation, and 
unnerving it to an extent unfitting it 
for even self-defence, when a strong 
enemy lays its unscrupulous hand on 
it. That marriage in India is also a 
sacrament must not be ignored. This 
means that to the requirements of 
femininity and maternity, which are 
general to all peoples, spirituality 
which js the leading trait in Indian 
character, must be added. Educa
tion for females muit be pitched on 
these threefold basal considerations. 
It is clear, hence, that the education 
for males is not suited for females ; 
and when it passes the elementarj^ 
stage, it has to be more and more 
specialized and follow lines diver
gent from those adapted to male , 
nature and male avocations in life.
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Broadly it may be stated that while 
the tendency of male nature is to
wards materiality, that, of the female 
nature is towards spirituality, which 
acts as a desirable check on the 
former. Spirituality is India’s wealth. 
When its custodian, the female, is 
specially made to acquire culture in 
this department, salvation for hum
anity is not jeopardized. Modern 
tendency however is in the reverse 
order,and when pushed to extremes, it 
must all end in terrible chaos. The 
Indian Ideals of womanhood are ill
ustrated by its Sitas and Savitris, 
Sulabhas and Sandilis. Even the 
Besants and Edgars of the Western 
civilisation are signal instances of the 
spiritual inspiration which has been 
infused into them from the Indian 
Ideal of womanhood. The pure 
literary, artistic and fashionable
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to sterilize their inborn
:i

training on Western models, that is 
imparted to our women, has had a 
tendency 
spiritual instincts and develope a 
character which threatens to eat into 
the very vitals of Indian society, 
both ethical and (of course) spiritual.

The goal, which the female society 
in Europe and America has created 
for itself, and the means which it has 
adopted for attaining that goal, must 
be scrutinized in all its bearings bv 
Indian educationists and reformers, 
before importing the noxious c(.)m- 
modity wholesale into India. Equa
lizing between man and woman is, in 
short, the method adopted there ; but 
in the end it must prove abortive in
asmuch as nature has not intended 
an equalization inconsistent with the 
sexual character which it has sternly 
imposed on the complementary ^ind
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dual components of human society. 
And equalizing education between 
the two components must produce 
unhappy marriages. There is a sig
nal instance of this recorded in liter
ature of Lord Byron, who, having 
selected a mate equal to him in 
intellectual and other accomplish
ments, found the selection to his cost. 
Like two similar electricities, they 
repelled each other. Opposites alway.s 
attract, like opposite electricities. 
Says S. R. Wells in his work on 
“ Wedlock or The Right Relations 
of the sexes” ;—

" In temperament, as in everything else, 
what we shall seek is not likeness, but a 
harmonious difference. The husband and 
wife are not counterparts of each other, 
but complements—halves, which joined 
together form a rounded symmetrical 
whole. In music, contiguous notes are 

6
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discordant, but when we sound together a 
first and a third, or a third and a fifth, we^ 
produce a chord. The same principle 
pervades all nature. Two persons may l)e 
too much alike to agree. Thev. crowd 
each other, for two objects cannot eccupy 
the same place at the same time; , While, 
therefore, we do not wholly agree with 
those who insist upon the union of 
opposites in the matter of temperament, 
we believe that a close resemblance in the 
constitution of the body between the 
jiarties should be avoided, as not only 
inimical to their harmony and happiness 
but detrimental to their offspring. If the 
mental temperament for instance, be 
strongly indicated in both, their union, 
instead of having sedative and healthful 
influence, will tend to intensify the al
ready too great mental activity of each 
and perhaps in the end produce nervous 
prostration ; and their children, if, unfor
tunately. any should result from the uni
on, will be likely to inherit in still greater 
excess the constitutional tendencies of the 
fia rents."
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sexes that has Jed to
i i un-

® It is the equalizing of education 
between the
“ free” and where not free, to 
happy” marriages and thus under
mining connubial bliss and with it all 
social happiness. It i.s this which 
has driven American males to seek 
good wives from Germany and else
where, discarding their own unsexed 
local commodity. Where high edu-. 
cation and English education ■ for 
females has been tried in India, it 
has, so far, destroyed domestic har
mony, inasmuch.as natural relation
ship between husband and wife has 
been reversed. It seems as if,days are 
nigh when such liisusHatiira as females 
with moustaches, and males, child
bearing (?), may be seen. Nature 
has ordained the relation to be that 
of sturdy Support (upaghiia) for the 
man and tender creeper (lata) for the
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woman, “ If one of the life-partners 
must be superior”, says S. R. Wells, 
“ it had better be the husband. A 
woman easily learns to look up, and 
it is natural for the man to assume a 
protecting superiprity, even when 
there is no real ground for it; but 
woe betide the couple where the 
woman looks down on him whom she 

. has solemnly promised to love and
honor.” [Op : city.

In a book called “ The Emancipa
tion pf Women” written by a gifted 
European lady Adele Crepaz, which 
has had the high honor and merit of 
being noticed by the model states
man and grand old man of England, 
Mr. Gladstone, says among many 
other things, which are all worth a 
serious perusal by all girl-educa
tionists :—

    
 



45

“ We are convinced that the pursuit of 
a mere outward equality with men is for 
women not only vain but demoralising." 
[P : 20].

“ Thousands of our girls will find their 
happiness and aim in life in their natural 
vocation, instead of seeking consolation 
for themselves in masculine occupations.’ 
fP: 129].

The standard of purely literary 
and non-utilitarian education, impos
ed by the Universitie.s on the youth 
of India, has not only made them 
unfit for practical struggle in life, 
but has undermined their physique, 
shattering their already poor nerv
ous system, injuring their eye-sight,—^ 
a most precious gift of nature—and 
impoverishing their seed, thus in 
every way retarding the evolution of 
the Indian nation on its own unique 
lines. Though he did it with differ-
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ent motives, indirectly fortuitously, it 
may be said, that Lord Curzon did 
India a good turn in recasting the 
University educational system, which 
bids fair at least to minimize the 
terrible slaughter of the innocent In
dian youth, which has been going on 
for years ; and where sturdy indivi
duals succeeded in surviving the im
molation, they were thrown to drift 
on chance, culminating in the state 
of unrest and despair in which India 
is now found. While this is the fate 
of the Indian youth, what would it be 
for the Indian maidens, subjected to 
the same witless aimless educational 
system ? We had become accustom
ed to see no nose of our college
going young men but spectacle-rid- 

'• den ; and we are now seeing the same 
disease invading the college-going 
young Women. We should expect
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moreover, that with frames battered 
down by high-pumped learning, and 
mentality strained and developed 
without ethical support, these ‘ so
ciety’ women are destined to be
come unhappy mates of man, barren 
and if at all fertile, to bring forth 
puny weaklings of children, more fit 
for lunatic asylums than men made 
for leaving their marks in this world, 
and thereby winning Heaven as well, 
—the final goal of all strife and 
struggle,—the final purpose of all 
world-processes.

Signor G. Ferrero, quoted in the 
Review of Reviews for M arch 1854 
says:—

‘‘As it is ir natural law that the man 
niust’labour and struggle to live, so is it a 
natural law that the woman should nei-

* ther labour nor struggle for her existence. 
Biology clearlv shows us that the physio.
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logical prosperity-of species depends on6 
the division of labour between the sexes, 
for in exact ratio to this is the duration of 
life. The fearful toil which falls to the 
savage woman is merely a passing phase, 
a very dangerous aberration produced by 
the excessive selfishness of man, which 
does not and cannot last long. The races 
in which it is found have remained in a 
savage state and have made scarcely an^• 
progress. In civilized nations, female toil 
is not necessary for,the production of the 
wealth needed for humanity. Man alone 
could do this. Women-labour only tends 
to lower the marketable value of male 
labour for while woman is working in the 
factories, there are everywhe re, and espe" 
daily in Europe, crowds of men vainly 
seeking employment, to whom the cess
ation of work is an oft recurrent and 
terrible evil. This shows that even ’from 
a sociological point of view, fe male labour 
is a pathological phenomenon. Statistics 
show us an increase of mortality among

1
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women and children in countries where 
industrial life has pressed mothers into its 
ranks. A perfect woman should be a 
chcf-d-ffiivre of grace and refinement, and 
to this end she must be exempt from toil. 
The working j\ oman grows ugly and loses 
her feminine characteristics".

Such has been the case in America 
and Europe ; and in America, if we 
may' believe the newspapers, russet- 
tinted supra-labial stubble has al
ready sprouted forth, on the other
wise smooth loveable faces of 
women,—forerunner perhaps of 
androgynous race!

So far, education of women in
dia, under the supervision of English 
women and Christian Missionary 
women, has tended to develop mas
culine character, a look-down-on- 
man tendency, and a vanity which 
has made a gulf between the so- 

7
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called educated fashionables and 
their sweet sisters of the country, 
who fortunately have so far escaped 
the pernicious influences of such 
denationalizing and despiritualizing 
educational system, so foreign to the 
genius, of the Indian Ideal of women.*

*We have consistently pointed out the 
pernicious effects of foreign control over our 
education, as for instance in our monographs 
to the committee of management, Maharani’s 
College at Mysore. Here is a ratification by 
Mrs. Annie Besant. She says :—“ Then 
girls’ education is another point to which we 
might put our shoulders working practically 
to establish girls’ schools and keep them under 
Indian control. Do not let them slip into the 
hands of others, for if you do, you will do a 
harm to your daughters, which you will not 
be able to undo. To some extent India’s sons 
have become despiritualized and denation
alized, hut if her daughters go along the same 
road, then what hope i.s there for India of the 
future ? If Indian women be spiritual and
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It is usual in these days also to 
;t,phnire Japanese patterns, and try to 
import them wholesale into India. 
But the cardinal difference between 
the two countries is missed cognition 
by our progressionists. Japan is an 
indepandent country, where the 
interests of the king and the people 
are one, whereas the case is quite 
the contrary in India. In Japan, 
there is no struggle for existence as 
in India. This struggle is ihe problem 
which the Indian man has to solve, 
before he will impress his woman 
also into the fight and subject her to 
patriotic, her sons will soon become the same, 
no matter what the husbands be. Hence the 
importance of religion and of patriotism for 
Indian women, so that the child at it.s 
mother's knees may learn lessons whicli no 
later teaching can possibly erase from his 
mind.” [Address in Adyor Theos. Society, 9th 

’ Feb.
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toil, which is not likelj' to bring 
bread to her mouth when it has fail
ed to come to kis mouth. One thing 
however in the Japanese system of 
female education is imperatively of 
value to India, inz., practical ethics, 
which is basal to that system, and 
which though born, bred in, and ex
ported from, India, is the one thing 
to which Indian progressionists paid 
no attention and the consequences 
have been that th.e Indian Ideal of 
chastity {pdtivratya) is being deth
roned from its precious pedestal. As 
already noted, there is too much 
f)f literacy, ornateness, fashion 
and foreignness. Such epicurean 
policy pursued in the Indian systena 
of female education is certainly des
tined to undermine all the solid vir-e
tues required to fashion a nation 
nobler and purer than what obtains 
in India at the present moment.
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Let awry man do what he may’, 
,and let weak woman succumb to his 
schemes, ' nature will assert itself. 
Manliness and all other such mascu
line qualities imposed by nature on 
man will form an unceasing source 
of admiration and attraction to 
woman, reciprocated to man, by na
ture as strong, by her feminine 
qualities of grace, loveliness, depen
dence and all such, winning worship 
from man. It is written of Queen 
Sita,—that perfect paragon of all 
feminine virtues :—

Tam drishtvd satru-hantdram 
Maharshindm s'likhdvaham 
Babhdva hrishtd Vaidehi 
Bhartdram parishasvaje

[Ram. Ill 30-39]
i.e.' ‘ When Sita looked upon her Lord,

His foemen slain, the saints restored, 
In pride and rapture uncontrolled, 
She clasped him in her loving fold.’
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That is to say : because Sri Rama 
showed Himself to be man, Sita, the® 
woman, paid Him unbounded wor
ship.

If this law of nature sternly ruling 
humanity is violated by man .or 
woman, the results will be disastrous, 
and a state of society terrible to con
template will be established, such as 
has been referred to in the Holy 
Bhagavad-Gita :—

‘ Strisliu duslitastL Vdrshneya !
Jdyate varna-sankarah.'

'■ When unrighteousness holds
sway, Krishna! the family-women 
become scandalized. And when wo
men become evil, Varshneya! the 
result is mesalliance. Hence destruc
tion of the race 1!’

Instead of a kingdom of God, 
pandemonium will come to stay on 
earth!

i.e.
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The rule which endows man and 
Ivoman each with a nature peculiar 
to itself is beautifully depicted in 
the following verse :—

Yin'atvadaii tiilyepy-aparavasata
^atni-?,amana sthiratvddin krilvd bhaga- 
vati giindit piimstva-s'iilabhaii; tvayi 
strttvaikaiitdii mradima paii-pdrdrihya 
kariind kshamddinvd bhokiitui bhavati 
ytivavor dtmani bhidd."

“ Lord, hast Thou divided Thyself 
into two natures, that by such divis
ion, Thy joy may be compassed ? As 
Husband, Thou hast kept to Thy
self the manly virtues such as Free
dom, Conquest, Firmness ; and hast 
consigned to Thy Wife the womanly 
virtues such as Softness, Depend
ence; Foregiveness, Condescension.” 
[Sri-Ginia-ratna-Kosa-34.']

Doth it not show, that’such divi
sion of perfections is to create
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mutual admiration, by the one set 
...acting the mirror to the other set.”

Mr. Hall Caine saysThere is an 
absolute Inequality, an inequality that be
gan in the Garden of Eden, and will go 
on till the last woman is born. It is not 
an inequalitj' of intellect, but of sex. How 
can we escape from the belief that woman 
is the subject creature ? Once a woman 
marries she becomes conscious of this, 
willv milly. There is no getting over the 
essential inequality of sex.” “ The male
i.s of necessity the dominant creature. 
Nature tells us so in a thousand voices ; 
we see with our own eyes that on the 
average the offspring partakes more of the 
character of the male than of the female. 
This great truth was recognized in the 
Garden of Eden ; it has been recognized 
in all history ; and must be recognized to 
the end. Can we think that a group (jf 
women at the end of the nineteenth cen
tury are going to alter all this, to reverse
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the order of all the ages and all the 
alimes and change the laws of nature ?”

A Champion of Widows (male) in 
our country took pride in one of his 
widow-loves having been made to 
shamelessly proclaim in an august 
council of pandits, (males) that they 
never could have come into exis
tence, without her ! But the pandits 
were all the time laughing in their 
sleeves how she could have come 
into existence without them ! ! 
We are aware in these days 
of the great noise \vhich vvhat 
are called suffragists are making in 
England, in order to get the right of 
voting and so on to compete with 
man, and so win in the race as to 
cause his discomfiture and probably 
wishing his final exit from earth’s 
theatre ! But hear, what Marie 

<s
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Corelli says in her remarkable 
article in the Christmas Number of* 
the Rapid Review : - -

“ Why then do I not insist on this de
nied right,—-this political privilege of vot
ing ? Why ? Because to tny mind the 
x'erv desire for a vote on the part of 
woman is an open confession of weak
ness—a proof that she has lost ground, 
and is not sure of herself. For if she is 
real woman—if she is the natural heritage 
of her sex. which is the my^stic power to 
persuade, enthral and subjugate man, she 
has no- need to come down from her 
throne and mingle in his political frays, 
inasmuch as she is already the very head 
and front of Government. Let those who 
will laugh at or sneer down the statement, 
the fact remains that a man is seldom 
anything more than a waman’s represent
ative.”

This is tersely expressed in a Kana- 
rese \^rci\’erR-.~Sdvira-kudiirc-saraddra -
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manc-heiidati-kasldra i.c. ‘ The inas-
• ter of a thousand horses abroad, but 
slave of the wife at home.’ The 
liberty which the reformer would 
secure for woman is no liberty at all 
considering that his own boasted 
liberty volatilizes into thin mist, 
from this view-point. And her de
pendence which is so much xommis- 
serated by him, is really her liberty 
in the sphere which nature provides 
for her in the household economy. 
She has her strength in humility, 
whereas man is weak in his pride. A 
poet of Ind Bhartrihri sings thus :—

" Mattebha-kumbha-dalavc bhavi santi 
dliirdh

Kcchit prachanda -mrigardja-vadhepi 
dilkshdh

^Kintu-bravinii balindnr puratah pra- 
siihya

Kandarpa-darpa-damane virald manush-
ydk”—II, 7J.

    
 



bO

“Conquer wild elephants, man can ; 
hunt ferocious kings of the foresf? 
he can, but resist the fascination of 
women, he cannot” man is thus al
ready a slave to woman ; and what 
more liberty is this slave going to 
give to woman ?

Marie Corelli continues :—
“ I wonder whether «iy suffragette sis

ters realise what rights they are losing— 
what priceless privileges they have al
ready lost, in their recent attempts 'to 
neutralise their sex ? To begin with, 
they have for the sake of a mere political 
chimera, sacrificed their actual birth-right 
—the right to claim men's devout rever
ence, faith and loyalty, to ladies who 
brandish umbrellas and scream for “ wo
man’s suffrage,” so violently that they 
have to be taken forcibly in hand by <the 
police. Romance flies from such a scene.”

In her “ Treasure of Heaven,” she fur
ther says that:—“ A woman who really
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loves a man, governs him, unconsciously 
tp herself, by the twin powers of sex and 
instinct. She was intended for his help
mate to guide him in the right way by her 
finer forces. If she neglects to cultivate 
these finer forces—if she tramples on her 
own national heritage, and seeks to “ best” 
him with his own weapons—she fails— 
she must fail—she deserves to fail 1 But 
as true wife and true mother, she is 
supreme !” With regard to their so-called 
want of freedom, she writes :—“Limited ? 
Good God !—where does the limit come 
in ? It is because they are not sufficient
ly educated to understand their own pri
vileges that women complain of limit
ations. . . . She, as wife and mother, is 
the angel of the world. . . . Men are no 
more than her slaves and children. Love 
is her w'eapon—one true touch of that, 
and the wildest heart that ever beat in. a 
man’s breast is tamed.”

The true liberty, safety, happiness 
and heaveri for women is put in a
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nutshell thus by our Dharmaj/zas :— 
Pz/a rakshati kaum3.re, bhartn. rakshirti 
yauvane; siito rakshati v<vrdhakye, na 
stri svsitatitryain arhati i. e. “ The 
father protects her in her infancy the 
husband in her youth, the son in her 
old age. Never at any time shall 
she be left to herself.” Modern 
education is more book-learning and 
accomplishments which bid fair to 
make woman vain and in the end 
unhappy, than real education to 
make her live the Indic ideal of 
womanhood. The religious educa
tion given in the temples, by read
ings from the vast storehouse of its 
literature, and the elevating, inspir
ing and ennobling ceremonies con
nected therewith, and the large (con
gregational discourses called KMak- 
5/ze/)nzMs conducted in the Maths and 
elsewhere,' made women angels in
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the trend of

the old days. These were real homes 
for all more for widows. The best 
thing would be to revive these 
old practices with needed amend
ments. Averse to huswifery and 
avid for tramping and dissipa
tion, this has been
female education, so far as our ex
perience of Mysore goes, leading 
women to a condition of social con
fusion as we think obtains in the 
Bfahmo-community on Bengal side, 
a confusion which makes impossible 
its absorption into the Christian na
tion on the one hand ; and reversion 
to the Hindu nation on the other 
hand. The latter course however is 
a conditional possibility, the accom- 
plishpient of which however will 
necessarily be accompanied by a 
great social convulsion, and it takes 

' a long time. Mysore need not,
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therefore, in the face of this experi
ence, be driven to such contingencv"' 
and contretemps. Ladies’ Associ
ations are being formed in India ; 
and in one formed at Bangalore a 
lady lecturer has been found to state 
that woman possesses as good a 
brain as man ; and therefore 

can lead an independent 
; the boasted independence 

man, even like Janaka, 
been proved false by a 

The fallacy' here
independence is a

hav- 
Jady" 

is, if 
mir-

she 
life 
of 
ing
Sulabha. 
man’s 
age, why does the woman pursue a 
mirage? The whole lecture smacks 
of misanthropy, and vitiated by the 
spirit of woman verstts mart, and wife

a 
verstts husband, destined to cut 
figures not only in the civil but in 
the criminal tribunals of the countrv ’
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as well*. This is a most horrid out- 
Jook for the society of the future.

In Mysore, reformers are to be 
had by the dozen to restore jto 
woman Vedic Sacraments and Vedic 

. insignia ; but we ask, why when 
men have lost all regard for such 
antiquated (?) practices, they wish 
now to impose it on their womin- 

. kind, whose time is badly wanted 
for graduating, singing, lawn-tennis- 
sing, and such other worldly functions 
as are on a fair way to produce the 
American type of womanhood, of 
whom an American lady Mrs. 
Rogers writes thus in the Atlantic 
Monthly:—

“ The inborn rampant ego in every man 
has found its wholesome outlet in hard 
work, generally community-work, which

*See Matiras Standard Oct., 26, 1907.
g-
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further keeps down his egoism ; hereas 
the devouring ego in the “ new woinait” 
is as yet largely a useless uneasy factor, 
vouchsafing her very little more peace 
than it does those in her immediate sur
charged vicinity. Nowadays she receives 
almost a man’s mental and muscular 
equipment in School or College, and then 
at the age of twenty, she stops dead short 
and faces a world of-—negatives! No 
exigent duties, no imperative work, no . 
manner of expending normally her highly 
developed, hungry' energies ! That they 
turn back upon her and devour her is not 
to be wondered at. On'b is reminded of 
that irresistible characterisation : ‘ Al
arm-clock women that buzz for a little 
and then run down.’

“ And so it corries to pass that this 
highly trained, well-equipped (and also ill- 

. equipped) feminine ego faces wifehdod— 
the one and only' subject about which she 
is persistently kept in the dark. And 
from the outset she fails to realise, never
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having been taught it,,that what she then 
faces is not a brilliant presentation at the 
Court of Love, not a dream of ecstasy 
and triumph, not even a lucky and com
fortable life-billet—she is facing her work 
at last! her difficult, often intensely dis
agreeable and dangerous, life-task. And 
her salary of love will sometinaes be only 
partly paid, sometimes be grudgingly, 
sometimes not at all—very rarely over
paid—by either her husband or her child
ren. One of the precise facts that young 
women should be taught, as they are 
taught physical geography, is that men, 
all men, have their high and low emo- 

' tional tides, and a good wife is the 
immovable shore to her husband’s restless 
life.

* ** *

“ * *. And , then all this unexpended 
feminine egoism joined with unexpended 
physical energy demands from the nor- 
mallj' expended masculine egoisrh far 
more of everything than he is at ail pre-
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pared to give, far more than she has any 
just claim to demand. More of his lovd, 
more admiration, more time, more money 
—she wants more of them all to satisfy 
her recently discovered self. Ask the 
first girl of twenty who presents herself, 
let her be the average badly educated, 
restless, pampered, passionate, but shal- 
low-natured maiden of the' day—superb 
in physique, meagre in sentiment—and 
note her answer as to what she demands 
(not hopes for 1) of her probable husband, 
quite irrespective of what he may get in 
return. He must be good physically (that - 
seems to be the modern American girl’s 
sim qua nofie); he must have wealth, 
brains, education, position, a perfect tem
per, and a limitless capacity to adore her 
kneeling.” (Certainly kneeling and pros
trating, say, when his boasted indepen
dence has been disproved by Sulabhii and 
her independence established beyond 
nature and God Himself!) “ And he
poor soul, after the first exigent mood
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which soon passes, wants very little more 
Chan peace.”

★ * ■*-

“ These serve to emphasise the iinwor- 
thiness of the woman who strives but to

“ live and breathe and die
A rose-fed pig in an ajsthetic sty 1”

As regards the question of equal 
brain-calibre between man and wo
man, here is a lady herself Mrs. 
Jameson in her “ Characteristics of 
Woman,” pp. 47 to 8 saying :—

“ We hear it asserted, not seldom by 
wa}’ of compliment to us women, that in
tellect is of no Sex. If this mean that the 
same faculties of mind are common to 
men and women, it is true ; in any other 
signification it appears to me false, and 
the reverse of a compliment. The intel
lect of woman bears the same relation to 
that of man as her physical organization ; 
—it is inferior in power, and different in 
kind. That certain women have surpass
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ed certain men in bodily strength or in
tellectual energy does not contradict the, 
general principle founded in nature. 'The 
essential and invariable distinction ap
pears to ipe this : in men, the intellectual 
faculties exist more self-poised - and self
directed—more independent of the rest of 
the character, than we ever find them in 
women, with whom ■ talent, however pre
dominant, is in a much greater degree 
modified by-the sympathies and moral 
qualities.

“ In thinking over all the distinguished 
women I can at this moment call to mind 
I recollect bu,t one who, in the exercise of 
a rare talent belied her sex ; but the moral 
qualities had been first perverted.”

The drift of the kind of education 
that is thrust down the throats of our 
Hindu women, is to make them more 
vain than useful ; more w/zsexing and 

, nn/z-sexing them than pro-sexing. 
Coupled with the modern craze for
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widow-marriage, and the neglect of 
’ethics, which is the first and the 
sine qua none item in the curriculum, 
for every form of the girls’ schools in 
Japan, the drift we repeat, of such 
education, is not likely to turn out 
types of women like Sitas and 
Savitries Draupadis and Damayantis. 
Rather the drift is to engender a 
state of society-in which relation be
tween wife and husband is likely to 
be of the following.kind reported, in 
the Madras Standard,- ' August 1, 
1907;—“ The husband of one of the 
Finnish Members of Parliament at
tempted suicide not long ago at Hel
singfors. He gave as his reason that 
his wife was so occupied with politi
cal* work that she neglected her 
home. The misery to which he and 
his family were reduced caused his 
desparate action. The man who is

/
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of humble rank, was without work. 
His wife, although receiving over 
£15 a month as a Member of Parlia
ment, allowed him, he says, a lx?g- 
garly six pence a day. The police 
stated that he was suftering from 
lack of nourishment.” Our Dharma 
S^stras characterize woman-slaugh
ter (i.e., str'i-hatya) as a most heinous 
sin, deserving exemplary penalty.But 
when in these days we are to witness 
man-slaughter (i.e. pnm-hatya}^ what 
shall nemesis not inflict ? Dire re
tribution indeed looms oh the hori
zon of any country driven to such 
pass ; by her educational policy.

Matrimony is a sine qua none in 
India; but we also unite our voice 
with those who deprecate child
marriages,—a field lending itself to 
a good crop of widowdom, moreover. 
If we could prevent marriages taking
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de- 
the 

rea-
the

place before the girl has attained the 
^ge of 16 years, it would be a great 
step forward in meliorating the dis
tress consequent on early widow
hood, and virgin widowhood. A 
terrent to widowhood is surely 
postponement of marriage to a 
sonable age. Our Sastras show
way how to bring abolit this reform. 
According to them, no girl should be 
considered as having arrived at pub
erty before the age of 16. In a work 
called the Kdla-nirnaya-pradtpikd-vi- 
varana, it is thus written ;—

Kritrimdd dasajndd urdhvam, aushadh- 
asya, nishevana.t,

Ekddasc dvddascvd rutukdlam vadaiiti hi.
Aiuirdgatii dvddasdhdc trayodasydntu ke.‘ 

chana
Chatnrdiise panchiidasc, stri-chinhdni bha~ 

vishyati.
10
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Kiitb-kalam iti prvktaJH, Gdrgyddi~muni 
saitamaih^

Stri-ehmkam yauvanam prdpya, ^hoAa&c 
vatsare sadd.

i.e. Signs of puberty may appear 
in the 11th and 12th years, but they 
come in by artificial means, by tak
ing medicine and so on. So it is not 
natural. Others consider such signs 
from 12th to 15th years; but this 
ha^ been brought on by artificial 
love-making (anurdga). So this is 
also unnatural. Real youth is at
tained, say Gargya and other sages, 
in the 16th year alone, never earlier.

These sayings are supported by 
medical science thus :—

Vdtajd pitta] d-ch-eti, ddrun'i trividhd 
smritd,

Vataja. dv&dase varshe, pittajsicha chattir- 
dase,

Ddruni shodase varshe, sonitam patati- 
dhruvam.

    
 



V na-sliodase-iiarsJiays.in apnptali pan- 
' cha-vimsatim;

Yady sdatte pitman garhham, knkshisthas 
sa vipadyate ;

Jdtova ■ nalfltirain jivet, jived va dnrbal-end- 
riyaii ;

Tasiiidd atyanta-lMldiyam sarhhddhdnam na 
. karayet,

PiirnaiShitdasa-vai'sJid strT, pfivna-vimsena 
sangata, _.

Siirddhe garlihiisaye marge, rakte sitkre-mle 
hridi,

V'lryavantaiM sntani siite, tata nyAnahdaye 
punah, 

alpdyttr adhanyo vd garbho bhavaii 
naivtt V(i..

Sexual science lends its ratification 
to this thus :—

Balacha tanmi praudlid, vriddhd bhavati- 
ndyikit, 

\shoAasdd bhaved bald, tarunl trim&aka, 
mata,

■ Pancha-panchdsaka prandhd bhaved vriddhd 
tatahparaw.
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There seems no need to translate the 
above, as the gist of the whole taken 
together is to bring about connubial 

- connexion at 16 and 25 (never below 
21 for Indian climate) years of age, 
for girl and boy respectively. Those 
who wish to study this part of our 
Indian Ideal of Womanhood, are 
invited to read the valuable treatise 
which our countryman, Mr. J. Srini
vasa Row of Gooty has publishe d. 
viz., the Vivaha-nisheka-pradipika.

As we said in the beginning, the 
Ideal of Hindu womonhood, is fem
ininity, ~ maternity, and spirituality. 
The ideal of spirituality demands 
matrimony to be of that nature. 
Hence it is sacrimental, not carnal, a 
spiritual, not a worldly, contract. 
Matrimony to the Hindu is a union 
between the two souls,. not merely 
bodies. The practice of Safi or
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Saha-gamana, was a consequent of 
this ideal. A story of two pigeons, 
wife and husband, is related in the 
Santi-Parva of our Mahabharata, 
where the wife-pigeon is made to ex
press this ideal and contextually the 
relation of wife and husband thus :—

Amitasyahi da.ta.ram bhartaram ka iia 
pujayet

yiisti bftarfri-aamo uatlio, ndsti bhartri- 
samam stikhavi,

Visrijya dhana-sarvasvam bhartd vai ?ara- 
nam striyah.

\a Kdryam iha me natha, jwitena tvaya 
vina,

Pati-h'inatit ka. nar'i sail jivitum utsahet..
To us Hindus, who are believers in 
the eternalness of soul, death means 
separation of body and soul ; so that 
when the husband is said to die, onlv 
his body is dead (so to say) ; never 
dicth his soul. And therefore says 
Daksha, our Smritikara :—
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Mrite bhavtari ya. navi, sdmarohcd Imhasanani. 
Sa bkanet stisttbhachare, svarga-loke mahiyaif. 
Vya\a‘grnhi yatha iya\am balad ■ uddharate 

bilal,
Tatha sa patim uddhritya ten aiva saha 

modate.''--

Not that by this we should be taken 
as advocates of Sati, but as e.xpon- 
ents of the High Ideal of Hindu 
marriage, so high as to' stand even 
the test of martyrdom. Queen Sita 
herself passed through the ordeal of 
fife, coming out unscathed. With 
this Ideal in vogue, there could hap
pen no incidence of widowdom. Now

Recently Dr. Stenson Hooker said in 
Bloomsbery Hall, London :—“ One atom 
cohering • with another in a magnetic union, 
as in the case of the diamond, exemplified an 
almost indissoluble marriage.” He said the, 
prayer-bOok should be, revised, and the first 
place in its marriage-ceremony accorded to , 
the Companionship of Souls.
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that is stopped, precocious early mar
riages must disappear with it, as a 
prophylactic to early widowhood.

Widow-marriage is thus utterly 
against the Hindu spiritual ideal of 
marriage. Even Mrs. Besant who 
was preaching “ social science” doc
trines in England in her secularistic 
days, joins now the Vaidika ranks in 
India, to stoutly denounce the social 
reformers’ attempt, as radically sub
versive of the spirit of the Vedic 
Religion.

Widow-marriage seems to have 
been sanctioned in the early ages, 
but in the ^di-Parva, Mahabharata, 

• 104th Chapter, we read of sage 
Dirghatamas saying:—

Adva-prahhritt maryada niayd loke 
pratishlhitd,

Eka eva patir ndryd(:)ydvajjwani 
pdrdyartan.
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This shows an advance in the spiri
tual ideal of marriage between two 
souls, not two bodies, and that con
sidered so sacred as not to be al
lowed to suffer violation at the hands 
of re-marriage.

The miseries of Indian widowhood 
have been exaggerated by interested 
parties who hold a brief for their 
cause. But considering Ihe Indian 
Ideal of widowhood, and how they 
live and serve in their several house
holds, they are comparatively but 
spiritually happier than the married 
women. Who have labour for the 
so-called happiness of this world, 
with husband and children—the mis
ery of which is enhanced when 
means to support them happens to be 
meagre. The widows in Indian homes 
are treated as goddesses and mis
tresses of the households and the ,
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high spiritual education which is set 
’apart for them lead them to eternal 
bliss, even granting that their tem
porary existence here is miserable. 
The latter predicament has an edu
cative and disciplinary value, pre
paring the soul, training and testing 
its inhibitory strength to fit it for 
eternal bliss. A passage from Sister 
Nivedita’s “ Lambs among Wolves,” 
is worth quoting here. She says :— 
as to the misery of Indian widows, it 
is not too much to say that every 
statement yet made by a Protestant 
Missionary has been made in com
plete ignorance of the bearing of the 
facts. Hindus are a people amongst 
whom the monastic ideal is intensely 
Ikying. In their eyes the widow", by 
thg fact of her widowhood, is vowed 
to celebrac.y and therefore to pov-

11
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training must 
It is not true 
society with 
The reverse

erty, austerity and prayer. Hence 
her life becomes that of a nun : and 
if she is a child her 
lead to the nun’s life.
that she is regarded by 
aversion and contempt,
is the case. She takes precedence of 

“ married women as one who is holier.
We rrtay regret the security of the 
ideal, but we have to recognize here, 
as in the case of monogamy, that it 
indicates intensity of moral develop
ment, not its lack. It may bear hard 
upon the individual, but redress can
not lie in lowering of standard, it 
must rather consist of a new direc
tion given to the moral force which 
it has evolved.- In our Mahabharata 
Vidura Niti j^Udyoga 33rd Adh], it 
is written : ,

Vriddho judtir avasaiinah kulifiah 
Sakha daridro bhagint ch-dnapatyd.
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Chalvdri le lata grihe vasantv-
’'Sriydbhijushtasya grihasya dharme.'" 
i.e. Among the essentials of hap- 

, piness in a household, is a childless 
or a husband-less sister &c,” If the 
life of a widow, as ordained by our 
Sastras is a hardship, then the life of 
a Sanyasin, of a Brahmacharin and 
so forth are equally hard. In this 
world what is not hard ? What is 
happy, except virtue ? If happiness 
can be assured by marrying widows, 
the.same may as certainly be secured 
for the Sanyasin ! This is what the 
Asura-Kings Hamsa and Dibhika 
plied with the Sanyasin Durvasa and 
others sitting in Tapas in the forests. 
[See Hari-vam^a, end].

Widows’ Homes are also another 
institution which the moderns ima* 
gine will provide bread for destitute 
widows. This must be maintained
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by public funds. If so it is far 
more economical and convenjent to 
let the guardians take care of their 
own widows who to them are god
desses, than to wean them from such 
healing guardianship and expose 
them to temptation and scandal 
under costly supervision besides. 
These ideals of Ind for women keep 
the race pure and on the high, road 
of spiritual evolution, and eternal 
blissful aim and end. All the promo
ters as well as teachers of Hindu 
Girls’ Schools, had better keep these 
ideals before their view in managing 
those institutions. As our brochure 
is growing apace we must simply 
refer our readers to Adele Cripaz’s 
excellent book already mentioiied, 
viz. Emancipation of Women with a 
note by Mr. Gladstone ; Marie 
Corellis Free Opinions and our horta-
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tory monographs to the conductors 
of the Maharani Girls’ College at 
Mysore from time to time.*

We referred to the necessity of 
bringing about an All-Brahman Con
ference, like the Parishat of the old 
days, sanctioned by the Sastras,. in 
our Part I of the Ideals of Ind. It 
is for such a Parishat to take stock 
of all the existing practices and;,re
model them on new linesj and recast 
them according to the demands of 

- new circumstances brought about in 
the train of changing times. For 
this purpose, both the Vaidikas and 
Laukikas must join hands, enlist each 
others sympathy, not by the methods 
of \otuperation and recrimination,

>

■'These we may publish as soon as we 
know that our ‘ Ideals of Ind’ is appreciated 
by the public.
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but by respectful and friendly co
operation, cherishing in heart the 
one thing, viz., the solicitude for the 
amelioration, elevation and unfold- 
ment towards perfection, of the fine 
y4ryan race inhabiting the Holy 
Land cradling under the owning of 
the Hoary Himalayas.

Readers througnout Parts I and H 
of our Ideals of Ind, will have dis
covered that the one main idea, 
threading the whole subject,—which 
we have put together in a discursive 
fashion—, i.s the hierarchic idea, the 
ideal par excellence of India, restoring 
to it that only real bond of life, the 
religious bond or the spiritual bond

- which shall knit heart to heart, wed 
soul to soul, unite intellect to intel
lect, from which alone can sprout up 
the real Svadesi Spirit, which shall 

    
 



make a beautiful nation out of the 
' amorphous elements at present exis
ting,—such making, the Pax Britan
nica being given by God the last 
chance for—, a Spirit which shall 
establish every natural relation be
tween man and man, between man 
and woman, between elder and 
younger, superior and inferior, and 
between equals,—a Spirit which shall 
exalt virtue, wisdom, gravity, age, 
experience, altruism order and light 
to its own natural pedestal, from 
which to rule vice, ignorance, levity, 
youth, folly, egotism, chaos and 
darkness,—conditions which un/der 
the designations of anarchism, nihi
lism, socialism and democratism are 
being tried in Western lands, bring
ing in their train very bitter experi
ence, and yet presenting to the In-
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dian mind as models for imitation, 
but under the Spirit we are talking 
of, destined to give place to the con
ditions required by the Indian Model 
of Hierarchic-monarchic-demofcracy, 
which we have poorly, desultorily at
tempted to depict in our Ideals of 
Ind. To have invoked this Spirit into 
India, a very- large share is due to 
the Theosophists, notably Mrs. An
nie Besant.

Peace Peace Peace.

OF THE 
o bom-bay I- 
5 branch ‘uf
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FOREWORD.

> branch Li

This booklet contains a portion of the 
materials for Vol. ii of the Gospel of Life.

At the request of friends who desire to 
see the substance of my lectures published 
without delay, I—having neither means nor - 
leisure to bring them out in compact volume 
form just now—must be content to issue 

' them provisionally in a series of small book
lets ( "Gospel of Life ” Series) of which this 
is the first.

This Series may therefore be regarded 
as a sequel to the Gospel of Life, Vol. i.

■ SIVAGANGA, ') " ■
h P. T. BROOKS.

2Snd Nov. 1910.}

N. B. See Previous Volumes advertised 
on fly-leaf at the end.

•)
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VERSE BY VERSE.

•0-----
OHAPTER I. BOMBAY 

jr BRanci- 
the 

^TlCj

J^BOPLB often ask me why I do not es» 
■ plain the Bhagavad-Gita ohapter by 

chapter and verse by 
.nd its Answer. verse, instead of dealing, 

as it were, in lump-sUb- 
ieets, and sending the breathless reader on 
a wild chase after innumerable references 
scattered all over the Book, 
in the previous Volume.

To show you why, the 
simply to try—to try and 
at all events. As for finishing, in this 
Volume, .. . well, we may perhaps finish 
some ten verses, probably less. But, by way 
of compensation, we shall have to refer 
incidentally—as wildly as ever—to all the 
rest of the Book, and to the previous 
Volume of these Essays as well. Whole 
lectures will come in by way of explanation

as I have done

best 
start

is perhaps 
explaining,
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and in the end you will find that this 
volume is simply the continuation of the 
previous one, and really on the Same lines;— 
but dealing rather with another (com
plementary) aspect of the teaching; pitched, 
as it were, in a different key, more subject
ive; throwing into greater relief the inner 
changes in mind and consciousness which 
constitute the inseparable subjective counter
part of the practical Karma-Yoga so pro
minently emphasized in Volume i.

As any reader can see, the 
proper begins with:—

Teaching

ii, 11.
I

ShrI Krshna speaks—three sentences:
a. ashochydn anvasHochas tv am.

b. prajnd-'odddnsch Cha bhdthase.

0. gatdsun arjatdsunsh cha na anushochanti 

panditdh,

a. Thou hast been wasting grief over (team 

anu-ashochah} things that are not worth grieving 
for (a-sHoch^dn}.
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b. At the same time (cha) thou speakest (bkashase) 

wisdom-words
0. Pandits (panditdft) do not waste grief over (wo 

anushochanti) the dead (gata-asun) or the living 
(a-g’ofa-ositw cha}.

Which means:
a. The downfall of nations, civilisations, 

races, worlds; the death of men and gods; 
the lapsing back to chaos of earths and 
heavens—in brief, the breaking up of forms, 
individual,1 collective ; microcosmic, cosmic; 
gross, subtle—all this, that Arjuna laments, 
is ashochyam, not to be regretted, not worth 
grieving for.

Rather strong ‘meat’ to start with, this ; 
but quite true for who perceiv&s the 
Deathless Life that merelj' sheds at death 
the forms which it assumes at birth,

b. At the same time {cha is rather 
emphatic, here) Arjuna, so we are told, is

somehow uttering wordsWords of‘Wisdom’? ”
of prajM—a term of

1. ‘Individual’ forms, when analysed, are always 
found to be collective after all; and oolleetive multi
tudes are but the vehicles of individuals of some sort 
or other, on a larger scale. See GJj, i. Ch, viii.

■»)
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which the current English rendering is 
‘wisdom’. This has to be taken in a more 
or less ironical sense, as who should say : 
“Thy words no doubt sound very wise— 
oracular, oven—but they are really quite 
the reverse—a sorry counterfeit, in fact— 
since they miss the real essence of spiritual 
Wisdom.”

With which interpretation I -somehow 
cannot agree; for irony, here, in the presence 

„ , . of Arjuna’s poignantThe Puzzle of the Sraile.
distress, seems to me 

rather out of place. Also, reacting on the 
previous verse (ii, 10), it makes Shri 
Kr^hpa’s half-concealed smile, in that verse, 
sardonic. Now I, for one, cannot see it so. 
The Master’s smile is not sardonic. There 
is no lack of sympathy in Him*. He is 
tempted to smile because He sees that all is 
well at bottom, wonderfully well; beoause 
He sees right through Arjuna’s dark night 
of sorrow to the dawn of deathless Joy of 
which it is the herald. He does not laugh 
outright simply because He knows that

1. Bead zviii, 64-72.
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Arjuna, in his present plight, would alto
gether fail to understand Him*.

What, then, are we to understand, in this 
passage, by prajna-vadan ?

Refer to ii, 54, 56, 57, 58, where the term 
prajHa occurs, and you will find that it is 
merely a synonym of biiddhi,^ the synthetic, 
spiritual Shnse (missing as yet in most of 
us) by which alone® man comes to see all 
things in mutual relationship within the 
ONE, by which alone he comes to will 
and act synthetically, as a channel of the 
Common Will, an organ of the Common 
Good.

1. See GL., i, pp. 143-48.
2. Which will be specially dealt with in Vol. iii. 

But see Index, in all volumes, Art. * buidhi

3. Read xi, 47, 48; “Foremost of Kurus (OL, 

i, 82-83, 281), thou alone canst see. ” Note the 
patent contradiction between xi, 47, 48 and xi, 64; 
and see how it vanishes, and how clear the sym
bolism of those verses becomes, once it is under
stood that Arjuna is no mere * person, ’ but stands 
for the incipient developement, the early budding 
of the buddhic ‘ Principle ’ in all Mankind. Its 
culmination in Mastery is spoken of in ii, 52, 53;
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Arjuna been giving vent 
of his otherwise futile

Now what has 
to, in the midst 
lament ?

Vairagya,^—the 
soul’s conversion®.

The Herald of iiiumi- separateness 
. nation.

unfailing symptom of a 
of the death-throes of 

in mind 
and motive, and of the

secret birth of what \ve were just speaking 
of, namely, the spiritual principle of non
separateness,® the 
of Bethlehem—I 
heart.

Ghild-Christ in the Cave 
mean, of the Disciple’s

ii, 11, first half, explained. Hence this first half of 
ii, 11, comes to mean:— 

a. "Thy grief over the passing of mere 
forms (of which the. very essence is to pass) 
is futile. Soon shalt thou come to see the 
LIFE that passes through them into Freedom 
as they pass. Then shall thy sorrow 
melt to what night’s darkness melts to

1.
2.
3.

what it has to accomplish in the interval, in iii, 37, 
41-43.

See Note A, on the Meaning of ‘Arjuna.’
B&. i, 32, 33, 35 ; ii, 8.
See GL, i, pp. 130-31, 143-50. 
bziddhi, see Index.

t
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when the Sun arises in his might.
“Death shall change as the light in the morning 

changes;
Death shall change as the light ’twixt moonset and 

dawn.”
Ed, Carpenter.

b. “At the same time, thy sad words 
cannot but gladden My Heart/ since they 
bespeak the dawn of the Power of Wisdom 
deep within the Heart of thee—the first 
quickening unto life ip thee of that inner 
spiritual Sense which, as it grows to ripe
ness, will interpret the Universe to thee 
as thou hast never seen it yet, —^the ‘Light 
that never shone (for thee) on land or sea’— 
the righteous, gracious, godly Wisdom‘‘Will 
that maketh all things new, the ‘Yoga that 
puts an end to pain,®”

So much then, for the first half of ii, 11.

Now for the second half:
c. “Pandits...”—What on earth are 

‘Pandits’? ‘Learned gentlemen of the
1. Refers to the pratiasan iva, ‘Looking as 

though He would smile,’ of ii, 10.
2. The ‘Wonders, ne’er yet seen’—a-drs/ito-

piirvdni—of xi, 6, 7, 13, 15. 3. vi, 17, 23.»

    
 



12 POISE.

ii, 11, latter half.' The Hindu Brahmaiia caste, 
Panait-Whoishe?.. vorsed in the Hindu 

Sha8tras?...Ca8hmiri Hindus generally?... 
Orthodox household-cooks? .. .or what ?

Turning to the Bhagavad-Gita, as 
questionable prime authority where 
own Teachings are concerned', we find 
term clearly and carefully defined in 
distinct verges; iv, 19 and v. 18.

un
its 

the 
two

iv, 19. yasya sarve udmdrambhAh—Of whom 
all the undertakings

Zcama-sanlcai^’a-vat^itd^—of the fashioning of 
desire are devoid,

jUdna-ayni-dagdha-karmdnam—whose actions are 
burnt pure in Wisdom-Fire,

tam dhui), pan^'itam budhdl}—Him do the 
Awakened call a Pandit.

y, 18. In Brahman wise...and humble, too. 
In cow, and lordly elephant. 

In dog, and dog’s-flesh-eater, both. 
The Wisdom-EyedS perceive the SAME.

[This is sufficiently literal, and requires' no 
further elucidation. It will be better understood

1. As in GL, i, p. 159.
2.
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when the dvandvds have been dealt with farther 
on.]

Hence, definition:—
1. (iv, 19)

actions are in 
Pandits, defined.

Pa^idits are men whose 
no wise influenced by 

motives of separateness. 
They are impersonal,

synthetic, in all they do. Therefore they are 
typical Karma-Yogis’.

2. (v, 18) Pandits are men who see
the Common SELF, the Common Life, the 
Common Purpose, one and the same, under 
the most Utterly contrasted outer masks 
which It assumes in this its outer world of 
Time and Space-relationships. Therefore 
they are true Sages, typical jHanis^, 
embodiments of the sattvic jnanam, ‘ unadul
terated Wisdom ’, defined in xviii, 20.

Briefly, Pandits are men of synthetic 
Action and synthetic Knowledge. Papdits 
are Masters of LIFE.

Now these ‘ Papdits ’, we are told, “ grieve
J. See OL, Vol. i, Index,
3. Jndninalj, tattva-darahinah (see further), iv, 

.^3 ; ii, 16; see algo vii, 19, and eleewhere.
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neither over the dead The dead and the living.
nor the living.”

Which, to the Careful student of the Sans
krit original, may serve to show that a 
* correct ’ translation is nevertheless some
times a .. .‘miss’-translation, when it happens 
to miss some essential thing which 
original reveals to who can read.

Eor the Sanskrit terms used here 
nowhere else in the Book, mind you) 

the

Practions.

(and 
are 

gata-asUn and a-gata- 
as'An,i. e., the ‘gone-life'

and the ‘ not-gone-life’, respectively. Now 
set them side by side with their English 
equivalents, each couple in the form of 
a fraction;—

gata-asu _ dead__
a-gata-asu ' living

The difference is obvious. The two Eng
lish terms have nothing in common: the 
A typical dvandva,... ‘ ’ are not living

and the living ’ are not 
dead. There is no relation, even, between 
them, no communication ; else were the dead 
not ‘ dead ’ but merely ‘ departed ’—as they
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are, as a matter of fact, for all spiritualists 
without exception. The two English ternas 
thus assert a dvandva, or couple of exclusive
ly contrasted notions.

The two Sanskrit terms, on the other 
hand, destroy, or ‘ solve ’ that very dvandva, 

positing, as they do, the .. and its Solution.
negation of the contrast, 

the bridging of the chasm, asserting the iden
tity of the Living Soul under both conditions. 
For they reveal, as common factor, the real 
Essence {tattVam'} of both ‘ life ’ and ‘ death 
asu, the ‘ Breath of Life the sanatawa' 
(‘deathless Life-Spark’) without Which 
neither life nor death could be. For who 

„ -• believes in this, the ‘life’ The living Soul, . .
that excludes death can 

no more ape the whole of Life; and ‘death ’ 
falls into line as nothing but a phase of Life, 
as yet unknown^. This is the Living SouP

1. XV, 7.
2. But not unknowable.
3. The term has been used by Wordsworth 

(Tintem Abbey}:
......................... we are laid asleep

In body, and become a living soul,.
(See i, pp. 130, 132.) (turnover)
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is to live, quite 
could ever be in 
This, the death-

of which the very nature 
as alive in * death ’ as it 
‘ Life ’ (or rather more so.) 
less Pilgrim of the JEons, for whom death is,
to borrrow Tennyson’s emphatic testimony, 
‘an almost laughable impossibility*,’ the 
nearest approach to which is precisely what 

. . „ we, in our blundering.. . and Its Living Tomp.
blindness, miscall life’, 

and sometimes consider as the whole (!) of 
Life—to wit, its entombment (for excellent 
reasons)’ in its living, organic sarcophagus 
of flesh and skin and bone.

No wonder, then, that ‘ Paudits ' should 
refrain from grieving over dead and live 

Oriefiessnees, not call- alike, since They, the 
oasnesB. sofna-darshina^^ jHana-

and by Tennyson (In Memoriam, xov):
“ So, word by word and line by line, 

The dead man touched »e from the past, 
And all at once it seemed at last

The living Soul was flashed on mine,. ■ ”

1. See Tennyson’s Letter, quoted further, in 
Note B, and referred to in Oh, i, 147-48,

2. See 'Oh' i, pp. 228-31, 242-, ^4^-7, 253,
3. Lit., ‘BAMi-seers’, v, 18.

(

    
 



VERSE BY VERSE. 17

ohakshu^ha)i,^i perceive the oommon under
lying Reality {tattvam,} of both life and death, 
since they see the Living Soul in all its 
phases, under all the masks, or gross or subtle, 
which it assumes in the course of its 
fantastic aeonian pilgrimage.

Or taking dight, or perched wiihio, 
Or revelling, one with Nature’s Moods.

World-glamour’s victims see Him not: 
The Wisdom-Eyed perceive Him well.

( (XV, 10)
Read, I pray you, the whole passage (xv, 

7-11) in my Translation, and you will begin 
to understand (if you have not yet done so) 
how impossible it is to deal satisfactorily 
with the GITA “verse by verse.” For xv, 7-11 
is emphatically the clearest and the most 
concise commentary on this latter half of 
ii, 11.

So much, then, for this first verse of the 
Teaching. I cannot sum up better than in 

the very words of my 
Translation,—derived, as 

it is, from years of patient analytical- 
synthetic study such as this. Its peculiari-

Conclusion.

1. ‘Wisdom-Eyed’, XV, 10.
T. 9.
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ties '■ (as regards this particular verse) have 
now b ccn to seme extent explainedi

Though ittosting grief where none is duie-,

Thy speech brings word of Wisdom’s dawn. 

For Living Souls, or ‘ here’i or ‘gone’.

The Wisdom-Eyed no longer grieve.

N, B. • a. The Wisdom-Principle, pra- 
jna oT buddlii, of whidh the secret birth in 
Arjuna’s na,ture is here announced by Shri 
Krshija, will be dealt with at length further, 
principally in Vol; iii. See Index.
' h. The latter half of this' first verse' (ii, 
11) presents a typical example of a d^andvci, 
or couple of contrasted, mutually exclu'Sive 
notions, and its solution, or annihilation. 
This all-important subject will be-fully treat
ed in the chapters that follow.

ii, 12.

wra: ’kh; ii?rii
I translate : ... , ....

- na tw eva aham jatu na asam — 'Ft}T, ixiAeei, 

never was I not,*
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in® toa/W' na ime janeMdhipa^y  ̂ot-Thinii-oiE 
these Overlotds ot men;

‘ch^:.i ei)a,:na,. bH»vi^hyama^—,iaeii^^ 

indeed, sh^l We not be,
aarve vayam—all of Us,
otofe param —hereafter.

It stand? to reason that the pronouns 
J, Thou, These,’ do not, refer to the perish^ 
The Afeanihg of the able personalities which 

Pronouns. perceive out here
bred of the : time and the place, born to-day, 
dissolved to-morrow.

Nornbre dd';tliey refer to our immortal, 
glorified'Spirits, or ;^gos’, which cannot 
survive tile fall 6l cosmic Night, eannbt 
‘ exist \ in fajiit, when there are nd' more 
w6Hds, ' or ^oss dr subtle,’fdr thein to exist 
iu''fviii71'6'20?)

Therefore they can only refer to the 
Eternal Monad which is the real SELF of 
each of us ; of which the other two are no
thing but successively superimposed piasks, 
assumed, respectively^ in the twin-worlds- 
where all .evolves—the triple ‘ Heaven' of 
enduring^ Life, and ^,;the, triple.‘Barthqf
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perishable forms. The Monad which, in its 
Essence, neither comes nor goes, but simply 
IS in the Eternal now-hbbb\ the ‘ Position
less Sanctuary’ whereof theSuft mystic speaks.

ii, 20.

N. B. This analysis o{ Man into three funda
mental aspects—perishable personality, inimortal 
Ego, Eternal Monad—will be fully dealt with 
further, in Part iii. These three aspects ate im
plicitly referred to in three consecutive passages of 
the Second Chapter : ii, 17-25 ; 26-30; 31-37 respec
tively.

Now refer forward to ii, 20, and you will 
find the selfsame thought expressed almost in 

the selfsame words : na 
ay am bhutva bhavita va

na hkHyaij—(literally) “ Not this One, having 
come into existence, can again not exist, ”
i. e., “ All that is predicated of the creature 
(bhutam) vi^., that it has become, and must 
also some day cease to be—all that simply 
does not apply to this One, to Him, the real 
self, the Monad (Who is certainly not the 
creature, yet without Whom the creature 
jw not)".

,1, ■ Wn need not be greatly concerned if the prin- 
' ter’s .. . angel happens to drop the hyphen, for it is 

equally true that IT is neither ' here ' nor ■ there '.
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In other words, “ The real Self in Man 
(and every creature) does, not really ‘ enter 
into* being, and cannot therefore ‘go out*. To 
‘ begin to be ’ implies previous ‘ non-being.’ 
Previous ‘ non-being ’ implies ultimate * nour 
being.’ What has been ‘made’ must sooner or 
later go back to its elements, must be ‘un
made’.

But let us not anticipate. Enough to note 
that what is here expressed by “I, Thou and 
these Overlords of men ” is the same essen
tial aspect of the Soul, called ‘ He ’ or ‘ this 
One (ayam)’ in ii, 20—the Eternal Monad, the 
‘ Ray of My Very SELF (mama eva ansha,) of 
XV, 7. Whereof more when we come to the 
study of ii, 20 (See further volumes.)

It may interest you, by the way, to note 
that we have here a direct answer to the

Katha- Upanis!iad, question of questions put 
compared. by Nachiketas in K°, i,

20, 29, and further precised by him in K°, 
ii, 14. Observe the quasi-identity between 
BG, ii, 20, which wo have just referred to, 
and Yama’s own answer in K°, ii, 18.

The word jana-adhipa, ‘ Overlord of His
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people/ * Euler of His Hierarchies/ “ Gon- 
One Being with many tjToller of His Tribes”—^ 
.........Nanws. whether micrdcosOiic 

or macroco8mic’-“i8' vreil ■ ‘worth pondering. 
It ie, ih fact, one hr the myriad naiheS 'of 
the Mbhad, the mv,l(hya prdwi, jyesjithah' 6Kd 
shreshthah cha—Bi&XvXi Life-Breath®/ ‘Eld
est and Best,’ of Br°, I, iii, 7-23 ; 1,
ii, 7-14 ; V, i, (shreshtho'si—Thou
art the Best Brash°, ii (varishthah^i}i& 
Best®). Compare \B<?t Hi, 21: yad 'ifftd 
doharati shrhshthaJ}, t<iid tad evd itaral},

‘‘ Whatever lead the Best may take, , 
To that must all the rest conform ; . .

and read in the same light the whole passage 
Hi, 21-24.

There is a beautiful passage in IV,
iv, 13-22, of which I am tempted to share a

1. See <71,, i, chapter viii.
‘a. The manchi oi

' 8. Ilead the magnifioient hythh of praise in 
Prasfto, ii, 5-13, and compare eejih ’p»js
e(ha parjanya ... sad-asat chu amr^ty, fha y^ with 
B6, ix, 19: fapdmt aham aham narsham ... sad-OMt 

eha iAam arjuna.
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A Fragment from the fragment with 

several of these epithet's occur. Here, then,
is the beginning of IV, iv, 22:—

you—a 
which

•4-

sa va e^Ha makajana atma, yo ’yam vijflS’ 

nar^yal} T^a^eshu, ya esho 'ntar-hrdaye aka- 

shas, ta^min shete. sarvasya vashi, sarvasya 

iskSatatf, sarvasya adhipati^i, sa vMsddhunS 

karma^ bhiiydn, no eva asadhund kamydh, 

esha saryefhvara^ bhutadkipatiri .

bkutapdla. eska setur vidkaraiia esham laka- 

ndni asamkiieddya.

‘ •' V.. .'iV'S'V '/f TV
. “He. indeed—this Masterful SSM^wrought 

of Consciousness among the''lives’—in that 
Effulgent Space within the Heart,'He liesL ;t

Cdhtroller of aliy Ruler of‘all,' HordtOv^^ 
'iall-tsv^.-

He feapeth no ihOrease from good deeds hot 
■through evil deeds cah He grow less2.' •. f-

He is the RtilOr’’of alf He is'the fcdtd 'hvet 

creatures, pe, the proteoljor of creatures {. A
,’T is? He. the All-retaining DAMjjbut for 

Whom, these Worlds, would crumble back to 
chaosS!"

1. Cf. the term in our pr^htWorse.
a. BG.v, 15., .1--

'‘3- Cl. Sufi‘Zietters, p. 21V
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Which all applies equally well to You and 
Your worlds, to Me and My worlds, and to 
the LOGOS {ishvara} and His Worlds, accord
ing to the atma-awpamyam spoken of 
GL, i, Chap, viii*,*

ill

by
as

This verse (ii, 12) is much affected 
argumentative dualists (dvaita-vadinal}) 

supporting their conten- A Bone of Contention.
tion as to the eternal ’ 

existence^ of the separate soul, the Ego. As 
we shall see further on, the only eternal as
pect of the Soul is the Monad (which does 
not ‘ exist but is,) and the Monad is pre
cisely non-separate. Or, if yofl prefer, it is 
a separate (or, rather, distinct) Eternal Enti
ty whose very Essence is the realisation of 
its Eternal Non-Separateness. One might 
call It a (self-imposed) distinction (in 
BEING) without a difference.

As for the consciously ‘ separate ’ Ego, 
the Pilgrim of the .fflons, he is but a mask 

assumed by the Eternal 
Monad in the worlds of 
Time and Space, or

yato nivartanU

- —** Whence words 
fall back..

1. See Index. 3. These two terms really cancel
r
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sequential and spatial relations. People who 
argue at all, whether dualists or tnonists or 
what not, do not rise beyond the conception 
of the separate Ego in Time and Space. If 
they did, they wouldn’t’.

As a matter of fact the Monads do eternal
ly co-exist (I should say co-ABE) in GOD’S 
Eternity, hence dualism is in a sense true. 
But each Monad knows ITSELF hon-separate, 
eternally realises its Identity with...whatever 
it does know. Hence all monistic statements 
of Soul-Experience, such as so ’ham asmi— 
‘ I am HE,’ and the rest, which the dualist is 
at such pains to argue away, are utter true 
in all their naked simplicity. But they art 
not true of the separate Ego that utters them. 
They tend to annihilate him for the time 
being, to suppress him for a moment, tear
ing through the Ego-veil® to SELP-Eealisa- 
tion, if sincere; to damn him to painful 
destruction if not. They are dangerous,
each other. Ex-is-tenoe is Non-Eternity.

1. Sei., argue. ‘ See Ko, ii, 23.- 2. Compare
Hafiz (mton ne asheg wo mdshuq hech hay al rist'. 

tu khud hijdbe khudi hafie ats mian bar khee)'.—

“ Between lover and Beloved
Lies no veil at all, at all, [Tunt dfMT].
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and a, frankly dualistic religion is a iprotec-; 
tion badly needed by souls yet in thS selSsb- 
stage.

' Both contending parties may therefore 
as well be dismissed shoulder to Shbfalder, 
add left ^'pUnoh each other's (metalihysical) 
heaids oiitside this book. ‘

Exit Argument, enter Paradox-,,
. Jhe. curtain drops.

ii, IX

W ii n n
a. yalfw dehinalf—Just as, for the ‘bodied,’ 

the body-wearer,: . ’ ;
asmin deke^ia this [his present] body,

< kaiimdram yauvanam jard-^ [there is] child-
; ;..hood, youth, old age.

Thine own veil art tfaon, O Hafiz-^ 
Cease to stand in Thine Own Light,” 

Literally, “ Get away from between.’’.
See also SiZ/I Le/fers, p. 60 ; “ What is the 

way to God [for me] ?”-i.“When tkou hast vanished 
on the ‘Way, then hast thou come to god”;

c
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tathS^in the very swe {i. e.,: ^^lly 

without affecting his real Identity) p 
deha-antara-prapti1}—\Vh6te is] ‘other-bpdy- 

' attaihiheut/i. e., the passing into Other 
bodies,

h. dfttraS—The steady, selfcfKissrased ^hoj he 
that has attained to poise, Ito balance 
amid all the contrasted buffetings of life,, 
to self-mastery; the Sage, the Pandit, the 
Master

tefra—thereat; thereby; on that account
na muhyati—is not dismayed, confused, stu-,. 

pefied [as you, Arjuna, seem to be at pre
sent.]

a. A child is one thing; an old pdrsod, 
another. Clearly the child is ‘ not ah old ’ 
Your many' selves, ‘tliid persoti and the old pet- 
, - your one snip. son is not a child.

Yet yot^taking you to be somewhere be
twixt and between, as most of, my readers 
are—yon, the sawte, have been a phUd; you, 
the same, will be an old person by and by 
(unless wanted^ elsewhere before!; ‘ Ytiur 
identical seZ/-becomes, and therfore thfesb' 
two opposite things (and a good many ncore 
besides).

1. Shveto, iv, 3.
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Again a typical dvandvd—yourself, ‘in this 
body’, its solution.

Now this verse (ii, 13) emphatically tells 
yon that the change from life in this present 
body of yours to ‘after-death’ life in subtler 
ones, and from these again to re-embodiment 
on Earth, can no more affect your funda
mental Identity than does the change from 
the boy or girl that you were, through the 
grown man or woman that you are, to the 
hoary, seasoned veteran that you will live to 
be if my good wishes (which pray accept) are 
of any avail.

Note the correlative terms deha and dehin 
(nom. dehi}—the body and the ‘ bodied ’, the 
sheath and the ensheathed, the diverse 
organism—diverse in time, diverse in 
space—and the identical self that pervades 
it, the purusha {puri dehe shete} of GL, i, 
Chap. viiP.

b. dhira and muhyati are in themselves 
somewhat vague terms, with many shades of 
meaning. But the context defines them 
clearly enough:

1. See Index to Vol. i.
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dKira.

(i) dhira is an equivalent of buddhi- 
■yukta, yoga-yukta, sthita-dhil),, sthira^bud- 

dhir asammohah, and 
many other terms deno

ting Arjuna’s future state of Masterhood, 
clearly predicted and defined, inter alia,. in 
ii. 52, 53—to which please refer.

Besides, K°, iv, 1 (kashchid dhtrah pratyag- 
dtmdnam aiksha^..,) makes dhira an exact 
equivalent of our jndna-chakshuh, * Wisdom- 
Eyed,’ of BG, XV, 10; therefore a synonym 
of our ‘ Pandit ’ defined above (ii, 11).

Also 'na 'mtthyati is exactly the opposite of 
the vim'udhdi! ol

na mulvyati.

na

XV, 10—those who do 
not see the SELF within 
its ever-shifting forms. 
shochati, ‘The MasterCompare dhiro 

grieves no more,’ of ii, 22..

(ii) muhyati is therefore practically an 
equivalent of shochati {na anushochanti pa-n- 
dital),—iij 11) referring specifically to the 
stupefaction which uncontrolled grief, such 
as Arjuna’s, produces, leading to the aber
rant longing for cessation of conscious exis
tence, and thus to moral and even physical)
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s’uicide; ‘ Nijte- the teadeucy ' of Arjuna’s 
Wdrds in iv 46, 47“ ii, 6, 8.
’ ’in a inofe general sense, this equivalence 

remind s'us' of the fact that to grieve at all, 
at all, in a tlniverse of Cosmic jot, implies 
delusion imoha'i^.

In this particular connection, ho-wever, the 
whole' sentence, dZitras tatra na muhy'ati, 
bCcoindS a sort of home-thrust addressed lb 
Arjuna who is-—and confesses’hihaself 16 
he®—actually stupefied (saTOwivld/ia) with un
controlled grief (sAofo). It is as thbhgh 
Shri?Kr§hna were to say to him:. -- i.

i“lf you are thus unmantoed, and recognise 
it, and know it as an evil froni which you 
-long and supplicate the 

Gods for rescue, do noti 
I pray you, lay.'the blame upon your eirt 
cumstances. For the true root: of the- mis
chief is the lack, of weU-developed spiritual

1'. How td explain that the Master,--while forever 
past sorrow, knows -as Hig own the sorrows of all 
who have hot yet found, His joy in their own self ? 
{fcas tim iivam mtid-any6 jfl&tum

/irItafi-^Ko,ii,21.)- 
<•2;. ji/V,:8.v

f
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Poise* OTi' jfW. Wiere you the Shira^ yon 
should be—and are Sobn iZeshwek? to become 
through this drea4 Battle, of bitter trial and 
unrelenting exertion (well may the prospect 
make you flinch a bit, at outsetir-^tbe most 
terrible of life’s experiences, the most soul
entrancing ones likewise, could nots-unsettle 
you?’

ii, 14.

^nWTTI^Sf^TSimTf^f^W ’Ti’^ H

mdtra-sparshah— [These] * measure ’ ‘contacts!, 
. njatter-contacts, sense-contactse.,

.experiences of embodied existence)
tiiT' now then, (emphatic expletive bring

ing the matter squarely home—the pre-

1. buddhi, in its Will-aspect (see Vol. iii). The
first quickening of it makes him sense the evil of bis 
condition (LP. ‘f, 20, Note: \ When you have
found . . ”). Hence his poignant distress. Only
by its full developement can that evji be fi^nally over
come; ii, 52; 63; 56-8; iii, 43.

2. Master. 3. Z;alp<«e,,ii..^;iXy4ii,,53t
J. ,,,§e^ Pl&d. : f
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vioua two verses having been spoken some
what impersonally—to Arjuna himself, 
who is to become dhira in his turn, like 
the Great Men of Oldl.)

kaunteya — O ‘Son of Kunti', (i. e., thou2, 
Arjuna, here, to-day, in this Present of 
concrete actualities)

sKita-uskno-sukha-dukkha-dak — ‘ cold [and] 
heat [and] pleasure [and] pain-givers'i.e., 
giving [to thee, the dekin,} cold and heat, 
pleasure and pain, and (by implication) 
all other similarly contrasted experiences. 

agama-apayina)), coming and going, 
a-niiyai;, — impermanent, ever-shifting— 
tan titikskasiM — these do ffeort endureS, 
bhdrata — O Descendant of Bharata 1

mdtrd-sparshd^—This little compound 
would require an’ Essay to itself. The 
T,,. r, . , subject has been briefly

hinted at in GL, i, pp, 
111-114, and will be more clearly worked 
out when we. come to deal with the senses*, 
or modes of objective relation between

1. iii,-20;ivl6
2. Whoever cares to put himself in Arjuna’s 

place, may take this as addressed to him.

3. Qee,6L, I, 113-115. 4. indriyay,i, see vol, iii-
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< *naiad’ and matterfurther oni.

Now these diverse relations, or modes of 
contact, of man with the objective universe of 
‘ matter ’ or ‘ measure ’ (relations of which the 
sum total constitutes the very fact of his em
bodiment, or incarnation in a given world)— 
these relations, or senses, constantly modify 
the mind into a bewildering variety of 
percepts, into which the unredeemed, en
tangled mind-man finds himself helplessly 
transformed at every moment-: “ I am so 
hot,” “ I feel so cold,” “ How happy you 
have made me !” “ What a miserable wretch 
I am\"

And these percepts, being always accom
panied by a motive impulse of some sort, 

whether attractive or 
repulsive^ — towards or 
away from, two ways

only—fall into opposite categories: heat

The doandvos block 
the way.

1. In Vol. iii, or further booklets.
2. Of course heat and cold, and the rest, are apt 

to change parts, as it were. When we are oppressed 
with heat, W3 sigh for a cool breeze; when we shiver 
we yearn for comfortable warmth. There are people

T. 3. *
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and cold, light and darkness, pleasure and 
pain, good and evil, truth and error, saint 
and sinner, friend and foe, God and devil, 
heaven and hell, are some of them.^

.Again those ubiquitous dvmidvas !

I give it up.

Do you not think. Friend Reader, that we 
had better frankly revert to the other 

method and have a solid 
lecture on the dvandvas 

way, may run to several 
to have done with them

(which, by the 
chapters) so as

in this twentieth century, who have grown sick of 
• God,’ and taken to the worship of the Devil. 
Which simply implies, on their part, the daring 
conclusion that the ‘God’ of most people is nothing 
but a very capable and very successful devil, and 
that the corresponding ‘ devil ’ may well be a much- 
wronged, dethroned God, who needs their loyal alle
giance to regain his throne and . . . manage better.

1. To what extent these Essays are saturated 
with the spirit of the Gila and the Vpnnishads, the 
reader may discover for himself io course of time. 
These two paragraphs, for instance, written without 
any reference to the Book, were subsequently found 
to be a paraphrase of verse vii, 27, which sec. See 
also next Chapter.

c
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once for all—after which the ever-recur
ring references to this all-pervading subject, 
throughout the GITA, will need no further 
commentary.

--------------O

    
 



NOTES ON GaAPTER l:

Note A.—On the Meaning op “ Arjuna”

The root arj, from which arjuna is deriv
ed, means “to procure, acquire, gain, obtain, 
reach, attain &c.

arjuna, in its outer sense, means " white, 
clear, bright, silvery-”

arjum (fem.) means “a procured, a go-bet
ween, one who brings lovers together.”

What does all this point to, if not precise
ly the missing link* (missing as

Arjuna, a synonym of Of US, that
jjjQ outer

*nd his inner Self — btiddhi^, 
which® manas, the mind, is practically un
related to atmd, its very Self — Which

yet in most 
is) between 
mind - man 
for lack of

1. Alluded to on p. 9, above.
3. Translated “spirit ” in BG, xiij 42. ,Cf. Ko, iii, 

1-13 ; vi, 7, 3. This will come up for treatment in
Vol. iii,

3. ii, 66 : XV, 10, 11.
€
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pervadesnfrj illunj-itiea it, is it (and whatevei 
‘else^iilj takes the shape ot, pr conceives) yet 
must;l<emain unknown, unrealized by it until 
the spiritual ■ s6n&e is there, the power to do 
80^, the mysteriou's ‘go-between’ that brings- 
together at the cnioial moment the severed 
Lovers of ■ this: ,®jonian Drama, the Bride 
and Bridegroom of all mystic lore.

This is Arjuna, the “ Reacher,” reaching 
inwards to perceive the SBLF^, reaching 
The Reacher, and What Outwards to Control tht 

.. mind and senses^ in Its
' 1. t^uoraa; ii, 66, the *< power to cause [ourselvesj 
to bb”, to create'ourselves he—the recoil of thaV 
divine fiat by which be creates Rimself All of U?— 
the. poweti to answer so’haW-to His bahu syam: 

See;iuy Bd,)lst Ed., p. 125. > -i
'NoifE.”'I ani preparing a special volume of Nottf 

on tlii BHAGAVAlj-aiTA and the Upanishads, in which 
aH'that is of value ’in the Notes of the 1st Ed. wil’ 
bd inodrporaVed,'ana Which' wiir serve to weld into 
onie' 'whole the ‘explanations Scattered throughout 
thebe-teVer'ar volumes. ■ '

2, ' dirihyats . ; ; ftitdd/tya, ' " [The sBi-p]
sfeeh . .Mj'biiddHi’’'—Ko, iii, 12.
■■■‘Si . sdrathim viddhi, “Reoognisf
iyiddnA aS'tte drivermanai!, pragrdham, " manat 

as the reins which he grasps ”; indm^d^i hay&H
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Name*, while It (the Self) sits actless fyet 
the Cause of all,) resting, weightless, on its 
inner, central Seat®, sharing its Own Reality 
with all the rest, tricking us all into fancying 
ourselves something, and this or that some
thing, while IT alone in very truth IS all that 
is in our entire universe (or, if you prefer, is 
the iS-ness of it all.®)

afewft, “The senses they say are the horses.”— 
iii, 8.

1. LP, ii, 1-4.
2. atmanam rathinam viddhi, “ Know thy sans' as 

the Person in the oirriage,” the carriage being the 
body, shariram rafham eva tu •— Ko, jif, -g.

8. Wherefore it, or hb (Ha laughs at genders) is 
fitly Called tndgin, the Arch-Magician. What a stu
pendous imposition—and how impossible to resent, 
or even grumble at, once we know we abb that ohb, 
and do it alll (Isho, 6, 8). We ate literally, ‘had’, 

Friend Reader, he has ‘done’ us. And to think 
that the only way out of this gigantic hoax lies in 
actually owning up to it ourselves—in confessing our
selves (and all the rest into the bargain).nothing but 
he!—vastideva^ sarvam iti (vii, 19). The strangest 
of predicaments, this. Well may we trust that it 
will end with a good laugh behind the scenes—and 
on the stage as well. Bead BG, vii, 7-15, 18, 19, 
38-26. f
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“ We feel we are nothing—for all is Thou and in 
Thee;

We feel we are something—that also has come 
from Thee ;

We know we ate nothing — but Thou wilt help 
us to be.

Hallowed be Thy name — Halleluiah ! ”

“ And it the Nameless should withdraw from all 
Thy frailty counts most real, all thy world 
Might vanish like thy shadow in the dark.”

Tennyson, pp, 533,5481.

t. The first of these Upanishad fragments (for 
that is what they are) was composed by Tennyson at 
the request of Mr. Jowett, the Master of Balliol, 
Oxford, who wanted an anthem to be sung in the 
chapel. Wonderful! And to think that clever people 
call Theosophists fools for saying that all religions 
are one at bottom. Not that they don’t sometimes 
say it somewhat foolishly—but that is another affair 
altogether.

It is patent, by the way, that Tennyson’s “Name
less” is the same inmost Self, or dtman, dealt with 
here. These earlier lines of the Ancient Sage leave 
us no doubt on the subject:—

“If thou would’st hear the Nameless, and wilt dive
Into the Temple-eave of Thine own sell, 
There, broading by the central altar, thou • 
May’st haply learn the Nameless hath a Voice.. ”

»•**
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Now look up the other names of Arjuna;—

His other names:
1. “Wealth-Winner.”

1. dhana‘fl~iay-a1}^-r^lA\,eva.\\y, “Wealth- 
Winner ”—He that wins for man the only

Wealth past losing: Self- 
Knowledge, Self-Mas
tery. This seems a curi

ous coincidence. It certainly does fit buddhi, 
defined above.

2. p&rthab dhanur-dharab^—“Pftrtha
_ the Archer.” Well, S. “Partha the Bowman."

what of that ?
Let me translate for you four verses of 

the Mtmdaka Upanishad, II, ii, 1-4 — verses 
just preceding those quoted in Vol. i, pp. 
185-86.

1. Patent, deep-hidden, “ Mover in the Secret 
Place " Its Name,

Almighty thing wherein this Al* together 
hangs—whatever stirs, breathes, winks— 

Know ye That AlUDesirable aught-naught 
in ONE,

For very Excellence past grasp of under
standing by ail things cteate I

1. ii, 48, 49, and niany other verses.
2. xviii, 78. Compare LP, ii, 1-4.f
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2, Kull of Rays, than subtlest atoms subtler, '- 
In Whom all worlds inhere, and all that 

dwell in worlds.
That, This is brahma past all waning! 
Life, HE,—and Speech and Mind as well. 
The True is that, that Deathlessness:
The Mark worth hitting, THAT — 0 Dearest, 

hit IT I

3. The Mysteryl-Bow well-grasped—almighty 
Weapon—

Thy arrow, meditation-sharpened, fixed 
thereon—

The Bow tight-drawn by Will intent on 
THAT WHICH 18,

Pierce thou, O Friend, the Mark—that 
Deathless one.

4. The Bow is “ OM ”, thyself the arrow; 
BRAHMA That.Deathless Mark is called. 
Whose aim swerves not bids fair to hit. 
Like shaft in hulVs-eye let him merge in IT.

Study this in eoDjunetiou with Light on
the Path, ii, 1-4, and you will find that an

A Parthian Shaft apparently aimless lite-
(xviii, 78), ,rary verse, such as xvin,

IS,—a sort of perfunctory, complimentary 
leave-taking which nobody cares to Waste

: ;1. Upanishad.
■)
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Son of Kunti.

thought over,-*— is apt to become suddenly 
invested with a fathomless Wealth of mean
ing. A valedictory verse indeed— nay, in 
very truth a “ parthian " shaft.

Partha, by the way, simply means “ Son 
of Prtha ”—a name of Arjuna’s mother 
Kunti— and, curiously enough, the root prth 
means “to extend, throw, cast, send, direct.”

3. kaunteyn — “ Son of Kunti.” Now, 
curiousb' enough, the 
masculine kunta means

“ a lance, a barbed dart.”
“Curiouser and curiouser!” as Alice (in 

Wonderland) would say.
4. kuru-shre^htha, kuru-nandana, Imru- 

praDlru—“Best of the Kurus,” “Giver of
I- Jov to the ■ Kurus,”

" Foremost Hero of the 
Kurus.’ These become clear in the light of 
GL, i, pp, 82-83, 281. See also the footnote 
on p. 9, above.

5. gzidakesha {gvddka-lsha'i — “ Lord 
of Sleep.” There seems to be no more con-

. T a . nection between this5. Lora of Sleep.
and what precedes than

f
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between Theosophy and conaraonsense. 
And yet ... remember that prajHa is a 
synonym of buddhi^, and turn to the 
Mandukya Upanishad, where prajna, “Aware
ness,” and sushupti, " Deep Sleep," are 
curiously coupled together :—

sushupta-sthdna eki-bhuta prajAa-anaghana 

eva dnanda-mayo hi dnanda-bhuk cheto-niukhah 

prajnas trfiyal} pddah

“ Deep-Sleep-seated, wrought to Oneness, spot
less Awareness alone; Joy-formed, Joy-Eater, 
Will-Headed, — He that is Aware is the third 
State of Consciousness [in Man].”

Cap this with BG, ii, 69:— ■» ’ '■ ‘ ''
What for all ‘creatures’ is but ‘Night’, 

fn the Self-controlled awakes. 

That State in which all ‘creatures' wake 
Is night, then, for Sage who sees.

and you will surely be willing to admit with 
me that...there is some sort of metfiodia this 
madness, and that something more than mere 
poetic phantasy presided over the choice of 
the names allotted to the heroes in this most 
peculiar of Epic Poems, the Mahabharata.

If you are not yet convinced, however, the

1. B6, ii, 54. 55, 57, 58. See pp. 9, 18, above.
3
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end of the Eleventh Chapter (BG, xi, 47, 48i 
52-55) •will suffice to convinoe yoii...either 
that “ Arjuna” 'means, more than a mere le
gendary hero of five thousand years ago, br 
that the GITA is a rhere jumble of inconsistent 
nonsense—to either- of which opinions you 
are welcome.

xi, 47. moyd —By My Grace,
fava—to thee, for thee 
arjtiMa—O Arjuna,

-idawt param rdpaw—this underlying [syn
thetic] Porm 

tiarskHam—[has been] shown 
dfma-yoydf—t h r o n g h SEUP-at one-ment, 

through Communion with the 
Organic sklp,— 

iejo-mayam—Glory, wrought, 
vishvam—universal, cosmic, all-including, 
on-oMfam—^endless, 
&dyam—original, fundemental, 
yat me—Which [Porm] of me 
tvad-anyena—by other than thee 
na dj-sftla-pjirvam—[has] never [beenj 

seen.

xi, <8. Not by saorifioes Vedic, texts of Scripture; 
: Gifts, works.of merit, even penance fierce, 
Am I thus to be beholden in this man-world, 

0} any. Best of Kurus, save thyselj.
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xi, 52. (See Translation.) The “very Gods" re
present the mind and senses, whether individual or 
Cosmlo (see GL, i, 252-54, and cf. Upanishad 
quotations. Ibid., 56, 183-84.)

xi, S3. Of no avail are Vedic Bites, 
Gift, penance, formal saoriflce 

For who would wake to Sight of mb 
! . ' In such a Wise as thou hast seen;

xi,64. But by Devotion ‘other'-less
' My Devotee can ever thus

Enow MS and see mb as I am.
And enfer ME, O Scourge of foes.

xi, 53. Who does My Work, content with mb, 
Craves naught for self, is gift to me,- 

That guileless Friend of all that livos 

Soon comes to mb, O Pftn^ava.

Is not this (xi, 64, 55) utterly inconsistent 
with the definite statement that immediately 
precedes, in xi, 47, 48, 52, 53 ?

Shri Krshija says, in so many words,“.None 
save thyself has ever seen or ca»t ever see MB 
thus,” and then goes on to add:

"Whoever forgets himself in ME (the 
Common -Good of all that lives) not only sees 
ME as you can have seen, but ultimately 
merges in ME, becomes one with ME aS you
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shall do when your last battle has been fought 
through.” 

, Either this is inconsistent nonsense, or 
Arjuna must represent the man (no matter 
who or where) in whoni b'liddii), the spiritual 
principle of synthetic perception and motive, 
is being first quickened into birth. Put more 
abstractly, Arjuna symbolises the first quick
ening of the spiritual principle (buddhi) in 
the heart of Man, no matter when or where.

Before this event (the birth of Christ) there 
can be no perception of the Synthetic (loka- 
sangraha) self: {na drshta-pArvam). So that 
what the Missionary says is quite true, al
though he understands it all awry. As em
phatically stated in BG, xv, 11, there can be 
no perception of the True, Synthetic SELF, 
hence no Salvation (“Know ye the Truth, and 
the Truth shall make ye free ”) until buddhi, 
the missing link in man, is being supplied.

yatantal} yoginah cha—And Yogis, striving with 
effort,^ 

enam pashyanti—see him
Atmani avasthitam—in their own Selves en

throned.
yatantah api—Whereas, even striving,

r
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a-)crta-AtmAna1}—the unfinished ones, ineomplete 
souls, those in whom buddhi is 
not yet hoiu,

na enani pafhyanti—do not perceive him, 
a-c/ietasa{— =a~biiddhayah, being void of teal 

Awareness.
If the “eye” be not “wholel”, how shall the Vision 

be aught but partial?

Enough of this for the present.
‘ Principles of Man ’ will be dealt with 
Vol. iii.

The 
in

NOTE. The meanings given are to 
found in Apte’s Dictionary.

be

Note B.—Death...an almost

LAUGHABLE IMPOSSIBILITY.

{na aniishochanti panditalt}

hisTENNYSON’S written attestation of 
own experience of Yoga, and of the over- 

Tennyson’s written whelming reality’' of that
Testimony. spiritual Consciousness

into which he could enter at will, “quite up 
from boyhood.” by inner concentration on

HG, u, 39.
>
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his Name (“the word that is the symbol of 
iny SELF . —See II, ii, 6, quoted
in GL, i, p. 186) is well worth quoting in 
full. It occurs in a letter written by, him in 
answer to an enquiry by Mr. Benjamin 
P. Blood, who was collecting data aneht queer 
states of consciousness, and the action of 
anaesthetics on the human' mind. I quote 
from the Memoir, with a few additional 
words, at the beginning, from Prof. James’s 
Varieties of Religious Experience. (Footnotes 
mine.)

“Experiences with anaesthetics I have 
never had, hut a kind of waking trance I have 
frequently had, quite up from boyhood*-, when 
I have been all alone. This has generally 
come upon me thro’ repeating my own name 
two or three times to myself silently, till all 
at once, as it were out of the intensity ol the 
consciousness of individuality, the individua- 
lioy itself seemed to dissolve and fade away 
into boundless being; and this not a confused 
state, but the clearest of the clearest, the

1. Tiiis sets Tennyson in a cl iss apart, as a bora 
yopt, one h iving wen through to Bea'.isatiou in a pre
vious life.
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surest of the surest, the weirdest of the 
weirdest, utterly beyond words, where death 
was an almost laughable impossibility, the 
loss of personality (if so it were) seeming no 
extinction, but the only true life^.

I am ashamed of m^' feeble description. 
Have I not said the state is utterly beyond 
words®? But in a moment, when I come 
back to my ‘normal state of sanity,’ I am 
ready to fight for mein liebes Ich^, and hold 
that it will last for seons of sons.”

Memoir, Vol. i, p. 320.
Now see how this personal experience is 

‘given out’ in his Poems, cautiously, im-
1. This is clearer still in The Ancient Sage, quot

ed below. Cf. BG, ii. 69, quoted in my previous . 
Note. The lower makes ‘Night’ ot the higher by 
interposition and substitution,. as a more or less 
opaque could veils the sun. - 'The higher {or inner) 
makes night of the lower by simply outshining it, "as 
sun to spark.”

2. Ynta vaciio nivartanle. ..Sea i, pp. 56, 
183-81, where identical pasiiges of upMii^had are 

quoted.
'3. “‘ily bslovod Ego” (German). It certainly 

will last for ajons of seons, there is no doubt as to 
t|ia,t.. ,

- ■ „ T.. 4.
9
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Who is the * Ancient 
Sage* f

personally, under the 
cloak of a fictitious 
‘ Ancient Sage,’ and note 

Tyndall’s statement in thia connection 
further on — as to how this was only given 
out in 1885, after more than 30 years of 
literary work.

“ .... for more than once when I
Sat all alone, revolving in myself
The Word that is the symbol of ray self, 
The mortal limit of the Self was loosed 
.4nd past into the Nameless, as a cloud 
Melts into Heaven . . ,

. . . and yet no shade of doubt
But utter clearness, and thro’ loss of Self
The gain of such large life as match’d with ours 
Were Sun to spark — unshadowable in words. 
Themselves but shadows of a shadow-world.”

The Ancient Sage.

And Tennyson’s hard-headed scientific 
friend Tyndall, asked to contribute some 

„ a ... r. ■= personal notes to the
Memoir which the pre

sent Lord Tennyson was preparing after his 
father’s " death ”, seems to be positively 
haunted (though somewhat late) by this very 
same experience, which he unearths from an
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old diary and dwells upon as though it were 
the most essential fact oi the Poet’s whole 
life. To which I can but say “ Amen.”

I quote the main points of Tyndall’s Note, 
as his opinion may have much weight with a 
certain class of my reader’s.

" . . . . We oontinaed our conversation. It 
presently became intensely interesting. With 
great earnestness Tennyson described to me a 
state of consciousness into which he could throw 
himself by thinking intently of his own name. 
It was impossible to give anything that ooule 
be called a description of the state, for languagi 
seemed incompetent to touch it . . .
Wishing doubtless to impress upon me the real
ity of the phenomenon, he exclaimed: "By God 
Almighty, there is no delusion in the matter 
It is no nebulous ecstasy, but a state of trans- 
cendent wonder associated with absolute olea^; 
ness of mind.”. . . .
.... The condition here referred to appears 

to be similar to that '• ucioh with God” whiol 
was described by Plotinus and Porphyry. Prom - 
this subject we passed on to the present condi
tion of religion in this country. Tennyser • 
looked with confidenoe to the developement o) 
Christianity; but the religion of our sects war 
not Christiaiiity. . ; .
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In the year 1885, that is to say 28 years after 
the time here referred to, were published Tire- 

sias and ollter Poems, by Alfred, Lord Tenny
son. For a copy of this remarkable volume I 
am indebted to its author. It contains-a poem 
called “ The Ancient Sage."

. . . Seven years after I had first read [these 
poems (i.e., in 1892, thirty-five years after the 
first interview described above) — F.T.B.] your 
father died, and you, his son, asked me to con
tribute a chapter to the book which you contem
plate publishing. I knew that I had some small 
store of references to my interview with your 
father carefully written in ancient journals. On 
the receipt of your request I looked up the 
aoopunt of my first visit to Parringford, and 
there, to my 'profound astonishment, I found 
described that experience of your father’s which 
in the mouth of the Ancient Sage was made the 
ground of an important argument . . . eight and 
twenty years afterwards. In no other poem 
during all these years is, to my knowledge, this 
experience once alluded to. I had completely

- forgotten it, but here it was recorded in black 
and white. If.you turn to your father’s account 
of the wonderful state of consciousness super
induced by. thinking of his own name, and 

'■compare it with the argument of the Ancient 
Sage, yon will see that they refer to one and the 
same phenomenon.
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Conclusions.

Which all goes to show'that Illumination 
is • hardly amenable to 
race, or breed or language 

frontiers, or to the era-almanacs . by .'which 
we swear; and that the Mysteries are dark as 
‘Night’, not because they are hidden, but be
cause (for who finds not their pass-word , in 
hzmsdf] they are doomed to remain unper
ceived though seen, ungraisped though heard, 
“ clean forgotten ” even though carefully 
noted down “ in black and: white ” at first 
hand from the Teacher’s lips’*- by the greatest

1. And that Teacher no eccentric ‘bohemian’, but 
the most upright citizen in the Premier Empire of 
the Modern World, the Poet Laureate and honoured 
friend of Victoria the Good and Great, But no one 

notices. Those who don’t care don’t care; and as for 
researchers, they are too busy with their nose in the 
furrow. When you disturb them they re-adjust their 
spectacles with a fussy air and take out a note-book, 
“Have you got really first-hand evidence??,..And 
from someone reliable?. ..No congenital insanity, 
eh??..

A curious lunatic asylum of a ‘ world,’ this, that 
we have tumbled into. Friend Reader.., .But excuse 
me, I forgot I was speaking to...(the warden comes 
up from behind with a strait jacket; in the nick of 
time.)
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and most sagacious scientist of bis day. If 
we (latter-day) ‘theosophists’ claim to be 
‘ pioneers ’ bewing out a road for others 
through untrodden jungles where there was 
ao path, what of Alfred Tennyson in the 
England of 1855?? The times have changed, 
opening up for us who want to spread these 
Truths an opportunity perhaps without pre
Bedent in its magnitude. It is not we that 
have changed them. Hats off, I say (or 
shoes) and let his bow with thanks and 
homage to a Soul so great, that we must 
needs travel twenty years away from Him in 
time, to make Him out.

    
 



CHAPTBB II.

----- o

WHAT APE THE DVANDVAS?

XZOU have all heard about the dvandvas
* (dvandvalii, those contrasted pairs of 

Popular Notions concern- oppOSiteS that are Said tO 
mg dvandvas,— constitute all manifested 

existence: birth, death ; pleasure, pain; goodi 
evil; gain, loss; light, darkness; cold, heat, 
and so on. Such polar couples have lon§ 
since passed from the utterance of the Sage, 
the lay of the poet and the dictum of the 
theologian into the proverbs and platitudes 
of the market-place. Most people here in 
India have a vagUe, haunting idea of joy 
and sorrow, fortune and misfortune being 
equivalent, equally unreal things, inseparate 
though seeming separate, mysteriously 
linked together behind the scenes so that 
none can grasp at the one without indenting 
the other, which sooner or later comes to
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balance the account. Popular pessimism^ 
even seems inclined to give more weight to 
the dark side, so that one can easily 
understand people taking life’s pleasures 
more or less soberly, with an eye to the 
inevitable trials of the morrow, while a man 
whose philosophy would cause him to put on 
“Half-a-grin when I’m sad, for I know I’ll be glad,”

and to follow his only son’s body to the 
burning-ground with a half-smile of half-wel
come for the inevitable half-joy of the 
morrow, can hardly be imagined. As a 
matter of fact, no ordinary person ever 
thinks of “ inevitable joy,” “ fatal triumph” 
and so on. These would seem to be neither 
joy, nor triumph, but something appointed, 
hence not worth striving for. Whereas

1. Not that the people of India are morbid or 
morose in everyday life—far from that. But they are 
so, as a rule, when they attempt to philosophise— 
probably because they don’t attempt it except when 
they feel out of sorts.

“They laugh without thinking, and think with a sigh,” 
which is perhaps better, after all', than to think 
with a curse and a growl,..as elsewhere. Popular 
‘philosophy’ is mainly an outlet (or an inlet) from the 
dark aide of life into. ..the dark side of wisdom.
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sorrotvj defeat,' disappointment, appear none 
the less real for being regarded by most as 
Unavoidable; and even the most confirmed 
pessimist does make some show of effort, if 
but half-hearted, to ward them off.

The inevitable conolusion is, that wisdom 
must consist in getting rid of both terms 

and ‘ equally^ of joy since
Liberation.

sorrow, and of sorrow since....nobody wants 
it. Hence the widespread vague idea of 
Liberation, mzckti, nirvana, considered as an 
escape from conditioned existence (whether 
in one sphere or in many) where sorrow has 
invaded the whole of the background, half 
the foreground and the wings, and even 
holds a scarf' of sombre gauze stretched 
out between the footlights and the lovers, 
so that they embrace in a pensive twilight 
and pitch their love-song in a minor key. 
The same with heaven and its transient 
glories heralding the inevitable fall.®

1. Very Jtwequally, as any thinking person can 
see.

2. BO, ix, 20, 21, (25): Mundo, I, ii, 1,10; CMio-, 

V, X, 3-7. Also BO, ii, 42-45.
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Popular Philosophy 
and Pessimism.

The difficulty is that popular fancy easily 
catches bold of this negative side’ of true 

Philosophy, but cannot, 
for lack of faculty®, 
grasp the positive, for 

which the negative is merely meant to clear 
the way, being nothing in itself. Hence 
pessimism, where too much undigested wis
dom has filtered out; and ‘liberation’ an 
imaginary leap from an adulterated counter
feit of existence into ... an unknown Dark
ness tinged with unacknowledged dreams of 
hope.

For that is what it really comes to: A 
pessimist without submerged hope at the 
bottom of him could not even dream of what 
he calls ‘ extinction ’ — for real extinction is 
the one thing no being can consistently 
think of. Who posits an END posits an 
other side to it, whether he will or no. He 
may turn his back on it in thought, but he 
can’t help having a back to his front. So 
that who dreams of the end of anything 
fatally implies the beginning of something 
else. And who pretends to hope for that

1. BG, V, 22. 2. BG, xv, 10, 11.
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‘ end ’ deceives himself. He really hopes for 
tvhat he covertly assumes beyond.

Every exit is an entrance*. Since we can 
neither stop at any door in Time, nor step

There’s no Way OUt of Time iutO . . . ,
out oi it 1 something efse, — which

would necessarily be nothing but the next 
IN TIME (since who says “next” 

implies Time), and could therefore by no 
means be ‘ out of ’ it — is it not, then, far 
more dignified to put our best leg frankly 
forward and Step forth into the ‘ next door ’ 
face foremost, and into the next, and the 
next, and the next ... until, through long 
acquaintance and deep-trusted Friendship, 
Time Himself gives us access, at will, to His 
great Breast where we can enter deep, deep, 
deeper, past all the moving wheels, and 
Wheels that move them, to find at last His 
Own Still HEAET, ETERNITY, 
thence, new-born, 
welcome Change.^

and emerge
upon a World, of ever-

* *

1. BG, ii, 27.
2. “ This journey 

becomes as voluntary play to Him.” — Yoga-Vd- 
sishfha.

through suTOsara (creation)
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Nay, such

Now the BHAGAVAD-GITA is full of these 
dvandvas, from the very first verse of the 
™ Teaching.’The (tvaraauas in the

BHAGAVAn-oiii. uuportance does it at
tach to them, that we 

may be quite sure that unless we under
stand ihem we shall misunderstand it. You 
will find some reference to them, whether 
explicit or covert, in well-nigh every verse. 
Try a few:—

n,

1.
Chapter.

11. Here, living gone, dead.
12. Was (past) shall he (future).
13. Childhood old age.

this form (present, other form.
synthesizing the
past)

14. Cold, joy, coming heat, grief, going.
IS. Pain joy-
16. “ No ” (non-being) “yes” (Being).
17. Deathless death.
18. Bodies [detiah), ‘bodied* (dehin),

ending permanent.
19. Slayer slain.
20. Birth, becoming death, ceasing to be.
21. He, perishes not His body; is slain.

ii, 11, as we have seen in the previous
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That will do, will it not ?

Not only is the BHaGAVad-gita full of 
these, but, as already mentioned, it attaches 
. „ .. „ supreme importance to

the “getting rid” of 
them. In fact, it makes that the very Key 
to Liberation when it tells us, in v, 3, that 
the man who has freed himself from the 
dvandvds has practically nothing more to do.

“ Lei hi7n free himself from these,” the 
“ and We II and

We thenceforth set
World-Master seems to say, 
My Nature) do the rest. 
him free from bondage."
* J{! * ** *

quoth the Saviour

The Drunkard, the Potato- 
Bag, and the merciful 
Friends. A Parable.

[“ The bound man,”
yet to come (who shall cast into the nether 

pit both saints and 
sinners whose lives, 
from lack of lubricating 

humour-oil, shaP, to His trained . Mecl anio 
Ear, sound crcaldj...and from that pit who
ever laughs shall be cast forth''—“ The bound 
man’ is like unto a drunkard just awaking 

1. See Vol. i, Cbapior v.
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by degrees inside a -large potato-bag to which 
he blindly blings^, the while good-natured 
but facetious friends are doing their very best 
to shake him out. The more lustily they 
shake the bag, the more mercilessly he is 
shaken, until his life, or what he chooses to 
call by that name, is verily made a burden 
unto him.

“ But let him begin to wake up in right 
earnest, recognize his position, recollect him
self, and let the shaking juStiyo on, while more 
and more declining to be shaken (is HE a 
potato?)—and he will soon find out that 
what seemed, up to then, a howling host of 
demons sent to rend him limb from limb in- 
side the bag—the trials, calamities, diseases, 
bereavements that made his life a hell—are 
really the liberating Angel-Friends sent forth 
to rend the Veils (I mean the potato-bag) from

1. Which he may do either through the spas
modic olutohings of last, or by the senseless hand, 
foot, knee and elbow-thrust of hate—in either case 
stuck fast (saJetah), making himself vicariously 
at-one (prakrftm moMmm skritdh BO, ix, 12) 
with every pnsh and pull and sudden jerk 
imparted to the bag by those who seek to shake 
him free.
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him. It is really easy work for them from 
that time onwards', sukham bandhat pramu- 
chyate.”'}

escape from existence 
(which it does ?to<), free
dom from dvandvoks can
tbat, since it'clearly has

Here we see at once that, even assuming 
lor a moment that Li beration does mean 

' Freedom
from dvandvas, 

m>t Extinction.

not possibly mean 
to be attained in existence first, before the 
bonds can be struck off by Nature’s Law. 
If the dvandvas constituted existence,' and 
freedom from them escape therefrom, bow 
could the Teacher say to Arjuna, nirdnandvo 
bhava^, “Be free from pairs!"—-Where? ... 
Outside existence ? — No, “ Here, on the 
battle-field ... and fight in that condition!” 
And what of the dvandva-atital^, the 
“Man past contrasts?" Is He out of 
existence? — Beyond it He may be. But 
that is no more “ outside it" than I am 
outside my skin.

The BHAGAVAD-GITA understands by free-

1. J3<3, ii, 46. a. BG, iv, 29.

    
 



-64 POISE,

dom from dvandvas. and by the Real 
Liberation which it 
heralds, something as 
different from the ere- 
of pseudo-philosophic

The utter-positive 
Outlook of the wisdom.

p.usoular outlook
pessimism as Real Lite is different from 
fancied death; as different as the birth 
of a live chick is different from the 
death 'of the spent egg-shell that out- 
hatches it. One need not proceed further 
than the fourth verse (ii, 14) of the Teaching 
to find popular (and even erudite) concep
tions of so-called “Eastern*’’ wisdom knock
ed squarely on the head. For, speaking 
precisely of the vicissitudes of conditioned 
existence, instead of hopelessly collapsing 
like a punctured tyre with a sigh of “ Give 
it all up, O Bharata! "(as current notions 
might lead one to expect) it literally sets its 
teeth with a tdiigstitiksliasva bharata which 
smacks of anything but a resigned collapse 
into cosmic bankruptcy. Pass on to ii, 15 
and note the term used for the “ End ” in 
view. “ Dsath-less-ness, ’’ amrtdtvam— the

1. In the usual ope-siied. sense, ot ooucse.
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end 0/ death alone, and of nothmg else, 
“..............that Life which knows no age,
That blessed last of deaths when death is dead.” 

Light of Asia, Bk. viii.

Such negative terms as nirvdiia^, however 
indispensable to guard against positive mis- 
conceptions, are sedulously avoided here.

More important still are verses vii, 27, 
38, for they make matters absolutely clear by 

using, instead of dvand- 
vah, the Expression 
dvanda-moha, “ the de

The Delusion of

lusion of dvandvds.”

vii, 27.

'sS

it R'di ii
ieluiUha-doeslM-sam-utthena—By the lust-hate- 

oo-arisen

1. Which, however, may be taken in more senses 
than one. It is usually derived from the compound 

root nir-vd, and taken to mean “ blowing out, extinc
tion.” But analyse it directly, and it becomes “No
Blowing ”, a sheltered Place where no wind blows, 
(of. nivdtah, vi, 19), a State of Consciousness unmo- 

T. 5,
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dvandva-mohena

• bharata

Motfe names 
of Arjuna.

. dvaiidva - delusion, 

. O Bharata, Son of. 
Bharata,

[Bharata (bharam tanoti), " the Burden- 
Weaver,” clearly typifies the human mind evol

ving from itself those endless 
prospects of hope and fear, 
creating its ever-shifting,

, never-lifting burden out of its own fancy, and 
groaning under the weight thereof. Arjuna, the 
Son of Bharata, is, like Nachiketas, buddhi, 

'^he Redeemer of his calculating, thrifty, ever- 
cheated father. Only Arjuna, in the gita, is 
incipient buddhi in the throes of birth; Nachi
ketas, in the ffo, is full-fledged BVJDDBIpassing 

into Masterhood.] 
sarva-bhutani 

sam-moham 

sarge yanti ..

all ‘creatures’ 
in complete delusion 
wander in creation;

(or)-
attain complete de
lusion, reach the 
olimax'of illusion 

sarge., ........................................in [thisj creation,
pnrantapa .. .. .. O Scourge of Foes.

[But really parantapa is pardn tapati, “He

sammoham yanti .

dified bj* Time and Space, untouched by all the 
winds of Change. The eternal, changeless heart 
within each whirling compound vortex of transfor
mation.
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^at burns up others," the Oonsumer ot Others, 
the Destroyer of Not-Self, the Seer of naught but 
SELF in All, buddBi, the Knower of atm A. 
Really too bad, but I can’t help it, you see. Ar
juna must be buddhi, and so I’ve got to make 
him so; and if the dictionary abets me, pray 
take good Mr. Apte’s soul to task, and spare 
ma.]

vii, 28.
rSFcRH 'Tl't

»Tf li
jandndm tu punya- 

karmatidm

yesham

pdpam 

anta-gatam 

te.. .. 

dvandva-moha-nirm'u,ktd1},

But as for those 
pUre-aotion Folk (no 
longer motived by 
ichchJiS-dvesha) 

of whom, for whom 
Sin, the state of Sin 
[has] some to end, 
they, 
dvandva-delusion- 
freed,

.. worship ME (svd-kdr- 

mand, xviii, 45; ix, 4, 
33-34),

.. with unwavering con
stancy (since they see 
naught apart from 
us, the SELF.)

bhajante mam ..

dr^ha-watal! ..
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Hence these dvaiidvas or contrasted pairs 
are not, as so many loosely think, pairs of 

things to be got rid of, 
about Things. twin-constituents of ex

istence to be escaped 
from. They are a wrong notion about things, 
a double complementary delusion concerning 
existence. It is this delusion that has to be 
got rid of, not existence.

Cap this with the pithy definition of the 
Anurta-Bindu Upanishad which forms the 
motto of this Book, and you will find that all 
the one-sided popular pessimistic notions and 
pseudo-nirvanic extinctions,—all that the 
superficial (however erudite) student has ever 
(mis-)understood of Eastern Wisdom,—scat
ter and vanish where the darkness goes at 
sunrise, where the ‘demons’ scatter when the 
Song of Life is heard’.

. For does it not strike you as curious that 
even clever people, when they have seen the 

light “ go out ” ten thou-
Whcie was Moses?

sand times, hut never 
once the darkness, should still imagine them
selves thinking that light and darkness, posi-

1. B&, xi, 36.
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tive and negative, are two equal and opposite 
things ? “ Where was Moses when the light 
went out?”—“In the dark, of course.” 
“ Very well. Now, where was Moses when 
the dark went...” How can a question which 
cannot be sanely put, be answered ?

However that 
shows that the

The Root of Evil.

What the Upanishads 
call it.

(<

may be, our Book clearly 
importance of the subject 

cannot be over-estimat
ed, since it posits dvand- 

va-moha m the cause of all sin and sorrow, 
and defines the Key to Salvation as liberation 
from dvandva-moha. In this it is backed by 
the whole solid Bock of Upanishadic Lore.

What our Book calls 
dvandva-molia the Amr- 
tabindu Upanifhad calls 

paksha-patam, “ partiality^the CMi&ndogya 
(I, iij calls it papam, “ Sin ”; the Brba- 
daranyaka. (I, iii) calls it papam mptyum, 
“ Sin [or] Death^ ”; the Katha Upanishad 
(iv, 10, 11) calls it ndnd, “ Separateness ” or 

1. Literally, “ The Balling to one side,” “one (of 
two)-8ided-ness,” implying mental separation and 
antithesis.

3. That is why I have freely translated papam by 
“Sin’s death-in-life” in BG, vii, 28.
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‘•‘Contrasted separativity”—the one great 
heresy. Let me quote those two verses, sinee 
the translation! is: not likely (under present 
oireumstances) to be out-for years.

10,11.
Whate’er is here is there as well, 

Whate’er is there is here as well: 
Death follows death for him that sees 

This contrast-glamour here outside.

Thy very mind must come to this; 
, No contrast here exists at all.

From death to death goes he that sees 
This contrast-glamour here outside.

["But,” you will ask, “if no contrast is at all; 
what on earth is there here, where vre see contrast?” 

—DivsraBBNoii, that is all, 
ui-bhuti, “dif-ferentiation in 
Being,” “Do not fancy you 

from the bad man or the fool- 
ore yourself, though in a less 

”(iP, i.

Difference) but no 
Antithesis.'

can stand aside 
ish man. They 
degree than your friend or your Master.
S, Note.) The whole of that Note is well worth 
■reading and meditating. Whoever Wrote it, it was 
the call that found me. Friend Reader, some twelve 
years ago. In handing it on I but discharge the 

“debt (which is ha debt) contracted then.
I! I really do not know how to make this matter 
clear enough, save by repeating it ad nauseam. 

Divine wisdom does not consist va. not seeing this 
Universe of endless differences. It consists in see-
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ing both the differences and the qne^ibss ip 
they all inhere: BO, xiii, 30 leaves us no doubt as 
to this. It consists in ceasing to mistake the 
myriad roots, trunks, branches, leaves, flowers of 
the .ONE woHto-TBEE for a ohaos of disoonpe^led, 
antithetic growths—into which antjthetio chaos 
the very mind of the perceiver is unavoidably trans
formed.]

The Tree of dual ‘know
ledge/ and the tree of 

single LIFE.

Whatever name they call it by, these 
World-Scriptures regard this antithetic dvan- 

tZpa-fallaey as the root 
of all mischief, the one 
Original Sin of Mind, 
the one unsound subjec

tive basis in which all moral sin* inheres, the 
“ Tree of the knowledge of good and evil,” by 
eating of the fruit whereof Man gives admit
tance in him to sin, sorrow, death.

Who then shall find that other Tree of 
Deathless Life, and pluck and eat the Fruit

1. Such as that spoken of in Vol. i., where I 
have identified original sin with saiichita karma, the 
seonian subliminal accumulation of separative tenden
cy, doomed to emerge as separative imjmZse, sooner 
'or later, whether to bear fruit after its own kind in 
the bound man or be destroyed by jHana-tapas in 
the Yogi. See Vol. i.. Index.
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thereof, and see, with Eye made whole, all 
things linked up in ONE, no longer sundered 
into warring pairs ?

Well may the Book' that gives us news of 
that fair Tree, and of the Path that leads 
thereto (tho’ we ourselves must walk and 
pluck and eat) — well may that Book be call
ed a GOSPEL OP LIFE.

:o:

t. The BHAGAVAD-GITA IS meant here, of coarse. 
I am only a showman.

    
 



CHAPTER III,
■O'

ON THE RATIONALE OP DVANDVA-HAIIH, OB 
THE SOLUTION OP DVANDVAS.

A. LIFE AND DEATH.

*X^HE very first mention of a dvandva in the 
* BHAGAVAD-GITA cowtows the key to 

.u their solution iowiiui oeiaWithin the Words. ,,
read 'not between the 

lines, but within the words' ” It is literally 
written within the word gat&s'An agatAs'An 
eha, of which the current translation, “ the 
dead and the living,” however correct in a 
general sense, fails to convey to the reader’s 
mind that which the Sanskrit words clearly 
reveal.

“ Living ” and “ dead ” are bluntly opposite 
terms, each negating the other without com
promise. On the contrary, the words used 
by the Book of Life clearly breathe the mes
sage, “ Never say die.”

1. LP, Comments, i, 2nd para.
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!■ no common factor: mutual exclusion, 
living I

gata-asiln ) a common factor,- asiin, aoc, plur. 
a-j'O<a-as«iw J of! os«. S ’ ‘:
diSM=“Breath of Life”, the “Ray” of xv, 7-11, 

“Living Soul,” jtva.

. giota^gone.. , 
a-giofa=not-gone, “here”.
“For Living Souls, or ‘here’ or ‘gone’

The Wisdom-Eyed no longer grieve.”

So that escape from the dvandva 6f life 
and death consists, not in the impossible task 

of getting rid of both life
The‘getting lid'of‘life’-

and death. and death, but in getting
' rid, by Knowledge, ' of'

the fanciful notion that there is, or cart be, 
any such thing as ‘death’ at all — a thing 
that excludes Life! How can that thing be? 
How can that thing live except it be a-live, 
instinct with Z{/e? b ' hhj

We do get rid of ‘life’, thank God!— that is, 
of the aberrant notion which we had of life 
aS ia partial thing, hedged in, circumscribed, 
ousted from half its own reahn-*-ahd more —

1. So much more, in fact, that, were we able to 
what we now ‘see’ as life would seem an almost 

negligible fraction of the Whole. Yet it is not. It

    
 



LIFE AND' DEATH. 75

by an imaginary entity called ‘death’, ■ But 
tbafcis not getting; rid of; Life,, is it? Quite 
the, reverse.. It is getting rid of the erropeous 
ascription of Hfo;to certain particular .jeondi- 
tiens only, getting rid ol the lirnitatiQn of 
Life, the negation of Life.. It is getting; rid 
of ‘death’—rwhicb never was , anythingi-And 
therefore can no more be ‘got rid of’ (in the 
ordinary sense) than the ‘snake’ whieh ’ Uever 
was a snake is ‘got rid of’ when the ’ rope is 
seen to be a rope’; than the darkness is ‘got 
rid of’ when a light is struck. Where is it 

stowed away? Which 
way has it flipped out?

Through the keyhole ?.,.or the crack of the 
window? One thing is clear: first we failed 
to see the rope— then we saw it. What we 
thought we saw in its place hardly matters. 
It was mogham, “ vain ”. First we could not

Vain knowledge.

is perhaps the most important (like Tom Thumb)— 
the inalienable residuum by voluntary restriction to 
which Life becomes able to grasp and hold Itself in 
definite Individual Centres (ahankdra, the circum
ference, being necessary only for a time) and ceases to 
lose: Itself by diffusion in its very Vastness. See 
Vol', i, Index, ahankdra and ‘Purpose’.

1. See Note A ,below.
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the dark’—then we saw. 
mind superimposed upon 

“ solid wall ” 
i” “Erebus",

see, we vrere ‘in 
What notion our 
our failure to see, whether a 
of darkness, “ pitch, ” “ the pit 
or anything else.......matters not at all once we
do see, however muoh it may have frightened 
us before. It was mogham, “ vain ’’.

Thus we have:
o. Through partial 

perception, or 
dvandvarmoha;

Fraction of Life ) 
perceived J

b. By true Perception, 
or tattva-darshanam:

Remainder unper- 
oeived-and some I 
thing else imagtn- f 
ed there. ''

or:
Life sees

Life unseen

Life.

Life.

Let us then say: “ * Death * is but my 
failure to see the whole of Life. I shall now 

dry my foolish tears and 
learn to see more. Long

though the task may seem, there is no other 
way. It is Life’s Way.”

Confession.
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The very words used by the Wonder-Book 
in its first verse of Teaching (and nowhere 
elsej are quite enough to teach us this.

o

Note A.
ON THE snake AND THE ROPE.

This is a time-honoured Vedantic simile.
A man enters a badly lighted room and 

sees, on the floor,... something coiled. This 
suddenly, owing to pre
vious association, sug
gests to his mind a 

actually sees there, in a

The Seeing of that 
which is not.

snake, which he 
flash,—with what vividness And detail, 
nervous people can easily imagine. He 
draws back in haste, makes a prudent circuit 
round the room, opens a shutter for more 
light, snatches up a stick in the corner and 
comes back to find ... a guileless piece of 
rope.

Where has the snake gone .^...the snake 
he saw. Has it crawled out through the

. drain, or under the door.Where has it gone? ’
...or found a rat-hole
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jusfc in tiinej leaving a piece-of rope as subs
titute?

The fact is, it hasn’t gone at all, for the 
simple reason that it never was. What is 
not cannot go, any more than it can smoke, 
or dance, or pare its nails. That snake was 
asad-bhdva, a “non-being-existence,” 
existent entity (see further).

a non-

Note that this abominable fallacy 
depends upon the man’s actually 

... . .. something, andThere is something in it. ”
also to some

wholly 
seeing 
seeing 
extent

what it is like (else were there no suggestion), 
yet failing all the time to see what that pre
cious ‘ something ’ really is, and being there
fore bound to substitute something else for 
it in his own mind in order to account for 
the fact of his seeing. Had he been stark 
blind, there would have been no perception, 
hence no error.

Thus three stages appear, well-defined, in 
the growth of all perception; non-perception, 

■I'ho three sugeB. perception, true
Perception, correspond

ing respectively to tamos, rajas-aaA sattvam
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(see Vol. iii). From the Gostnic view-point, 
our present mind and sense-perception 
belongs at best to the second category (BG, 
xvifi, 21) while the synthetic perception of 
iuddhi is sattvic (xviii, 20). That is perhaps 
why buddhi, in K°, vi, 7, is itself called 
sattvam.

•O'

B, COLD AND HEAT.

Schoolboy’s Work.

The next simple dvandva mentioned in the 
BHAGAVAD-GITA happens to be “ cold and 

heaf’fii, 14). Let us stu
dy this elementary dvan

dva, and its solution, somewhat mor© closely. 
A schoolboy’s task, you may say, and without 
bearing on such high philosophy as this. I 
don’t know. Schoolboy’s work, done in the 
right way, might well make the Path of High 
Philosophy smoother.

Follow me patiently through this little 
olass-leoture, and you will conclude with me 
that the Master may well have placed this 
elementary dvandva just here,, at the outset, 
on purpose to smooth our path. For it is 
the onl5' one that is accessible to close practi-
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cal study, and it may well give the key to all 
the rest.

What are heat and cold ?—“ Natural phe
nomena,” some will answer- But whoever 

has learnt to think will 
Sensations, not Pheno- __ x p,__ >,

TOftWA. * O613S9iul0DSt

Had I asked, “ What is 
Heat? ” in a general sense, the first answer, 
in the singular, might have been acceptable. 
Taking my question as it stands, it is not; 
and wo shall soon see why.

Gold and heat are sensations—sensations 
produced in our senses* by the decrease and 

increase of temperature 
in our body. Tempera
ture is the intensity at

a given moment, in a given body, of a certain 
universal phenomenon called thermic vibra
tion, thermic energy, or Heat (in a general 
sense). It is a certain internal mode of 
motion, of molecular energy, present in all 
physical objects, and subject to constant 
fluctuations from manifold causes. Shock, 
friction, constantly occurring, increase it;

Temperature and its 
Fluctuations.

1. See. Vol. iii.
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chemiosi combination and deeompositiob 
may liberate it in an intense degree fcotn- 
bastion, explosion); anything overcoming 
resistance —= say an electric current — gene
rates it; while evaporation, and certain 
chemical changes, absorb or deaden it: and 
contagion transmits it, so that the contact, 
^or vicinity — for it radiates) of two bodies 
at unequal temperatures will tend to increase 
the heat of the one that has less at the 
expense of the one that has more, or, as we- 
say, to heat the one and cool (reduce the 
heat of) the other, till they stand level.

It is this contact and radiation that affectJ 
our bodies in the manner alluded to. Con

tact with, or radiation 
from a body at a higher 

temperature, say, the heated atmosphere, or 
a fire (scene of brisk decomposition), or the 
sun^, or hot water, tends to raise the tempe
rature of our body. This induces certain 
organic changes, as the body, tuned to funo-, 
tion at a certain average temperature, seeks 

1* Which doe» radiate heat, we do hot really 
know how — certainly from some other cause besides 
combustion.

T, 6.

Heat, general.
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to right itself. Blood-pressure is increased 
in order to bring about more rapid perspira
tion and thus cool the surface by evaporation. 
Hence the general sensation, whether, plea
sant or oppressive at the time, called “heat.”

and local.

Cold*

There is also the local type of sensation, 
when we put onr finger, say, near a candle

flame. This is the way 
our senses have of inter

preting the danger-signal of disturbance sent 
on by the organised nerves from the spot in 
question.

On the other hand a decrease of tempera
ture below the normal, from contact with air 

or water at a lower tem
perature, brings about

an attempt at adjustment in an opposite 
way, and our senses translate that for us into 
the sensation called "cold.”

Hence heat and cold (thus coupled) are 
opposite sensations whereby our senses warn 

us (the dehin} of the 
disturbance in our body 
produced by the fluctu
ations of temperature,

One fluctuating Phe
nomenon giving rise 

to Zwo Sensations..
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or of Heat-Energy in the general sense. 
Two experiences, derived by us from 

the fluctuations of a single cosmic phenome
non, Heat. Is not this just like the two 
experiences, derived by us from the
fluctuations of a single cosmic phenomenon,' 
Life? — Derived in both cases from our inti
mate association, or “ contact,” through our 
own sense-powers, with our own bodies, and; 
through them, with the world at large. It is 
this intimate contact with (usually called 
“incarnation in”) a given body, that is pri
marily meant, in its several modes (active 
and receptive) by mdtrd-sparshAb, “ matter 
or measure-contacts,” in ii, 14.

Now an ordinary ignorant man (not that 
we’re particularly wise, are we?—but «■« 

know it, ... or ought to, 
like Socrates;) an ordi- 

think
him, and gives him twc 

He naturally ascribes

The ordinary man.

of all this. God’snary man Cannot 
Nature works for 
different sensations. 
them to,two different agencies.

Suppose such a man were condemned to
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walk the streets blindfolded, and somebody 
“Blind Man’s ^PPoin'cd tO give

him as much varied ex
perience as possible in that condition, with
out any clue as to the agent’s identity. All 
sorts of adventures would befall him, bewil
dering in their diversity; at.one time a kind 
hand leading him across a street or guarding 
him against a fall; at another, a sly attempt 
to trip him up; a sweet smell wafted in his 
(ace; something sticky poured down his 
back. He would never, of his own accord, 
think of positing the same person behind alt 
•these different phenomena. He would con
ceive so many different agencies at the back 
of the various recurring impressions, plea
sant and obnoxious, and would giro them 
different names. A good turn he would as
cribe to some friend whom he had served (or 
some fetish which he had propitiated); a 
nasty trick, to some one with a grudge against 
him — man or fiend.

So does the ignorant man imagine 
two different entities, two different powers 

, , , , in Nature, at the back
avanava-darsnanam.

of his two different kinds
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of sensation. Heat is one thing to him, not 
merely one sensation; and cold another 
thing. He fully believes that in patting a 
lump of ice into a tumbler of water to “cool" 
it, be is adding to the water a certain real 
potency, a something which it had not got 
before, and which is possessed in a high 
degree by the ice. He does not see that he 
is merely deadening the Heat-vibration in 
the water by contact with a body at a low 
temperature, so that its temperature, with
out ever ceasing to be temperature, comes to 
be much lower than his own, and feels 
“cold.”

And as it happens that the two are never 
found together in exactly the same spot 

(how could the tempera- 
ture in any given spot 

be at the same time both higher and lower 
than his own he makes of them a pair of 
mutually exclusive categories in Nature (as 
he concieves Her), a pair of antithetic oppo
sites, a dvandva. And that dvandva exists 
only in his mind, which reflects God’s Nature 
as truly as, a cracked mirror truly reflects 
your uncracked face.
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These two (fancied) opposite phenomena he 
classifies apart in endless gradations. On 

T « J tfie one side, slight Two positive Infinitudes. ’ ®
warmth, gentle warmth, 

genial warmth, warmth, considerable warm
th, heat, great beat, intense, fierce, blazing 
heat—-red heat, white heat, flaming beat. 
And likewise, slight coolness, coolness, cold, 
great cold, intense cold, deadly cold, and so 
OU. Both actual, positive’ forces (to his 
mind). Himself the starting-point of both, 
assumed without question—the usual way of 
error.

Moreover, since there is no conceivable 
limit to the possible increase of a variable 
The unthinkable Limit. Quantity (e. g„

distance, time, strength, 
goodness, happiness, light, weight, knowledge 
and no matter what else)—to posit a limit to 
which is to posit simultaneously both sides 
of the limit, the hither and the thither side,

1. Note that the two terms of a dvanAva cannot 
logically, from the dvandva standpoint, be called 
•‘positive” and “negative”. That would be giving 
• way the whole show. To the dvandva-darshin, 

“seer of pairs”, (who ought rather to be called 
dvandva-mohin, by the way) they are both positive:
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apara and para^,—it follows that no final 
limit can be assigned to either heat or coU as 
conceived by him. There always may be (in 
fact must be) imagined a heat greater than 
any given heat, a cold greater than any given 
cold. For, no matter how far a man may 
count, you can always say, “ plus one.”

So that this man’s dual mtion may fitly 
be represented by the increasing lengths in- 

, , tercepted on a doubleA Diagram of dvan-

doamoha. series of receding pa
rallels by two intersect-

a pair of positive realities affecting him in opposite ' 
ways—the “devil” quite as positive as the “god” whom 
he has ousted from hell (and more or less from else
where too).

1. Our idea of limit, in three-dimensional space, 
is surface. We perceive only volumes, and a surface 
is the limit of a volume. It cannot better be defined 
than as “a nothing with two sides to it.”

Our idea of limit, in time, is a moment, a certain 
particular moment. (Think “on, on, on, on, on, on, 
on, on, on..., on..., on..., stop?'—which you don’t, 
for on it goes. The moment “stop” has just as much 
a past and a future to it as any of the moments “on." 
This is again a two-sided nothing sandwiched between . 
past and future, both indefinite (ii, 27, 28)—an 
infinitely flattened Janus both-ways-looking.
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ing lines AD, BO. Let O be their intersec
tion . Along OX we have a scale of beat, ab. 
aibi> asba, asbs....representing increasing in
tensities cf heat: say, that of summer sun
shine, of boiling water, red hot iron, molten 
metah flames, the sun itself, etc.. Along 
OY we have a scale of cold, with similarly 
increasing intensities cd, cidi, cads etc.; say, 
ice, liquid carbonic gas, solid ditto, liquid air 
and so on. There may be a t&rminus ad quem. 
but no final limit is conceivable.

Now what does science show us?
A single positive, real phenomenon, Ther

mic Energy,.or Heat in a general sense, pre- 
. , sent in varying degrees
tattva-aarsnanam, or .,00

true Perception. bodies. It may
be raised. An indefinite 

rise is theoretically possible: no final limit 
can be conceived'. It may be lowered, on 
the other band: down, down, ... less, ... less,

1. If the Bun is the hottest object in our solar 
system (or rather £[is, I should say,) there may be 
other suns, somewhere in space—distant stars—as 
much hotter than our sun aS Our gun is hotter than 
a tallow dip.
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... from sun to flame (of many sorts), from 
flame to molten metal, red-hot iron, steam, 
(quite cool by comparison), ... the human 
body (an average)—still’ cooler (but why 
stop here ?—merely an item on the list) — 
to cold water, ... ice, ... liquid carbonic gas, 
then solid; ... liquid, solid air, ...liquid, solid 
hydrogen. ... Can it go on for ever?

Of course not, at least in theory, since a 
positive decreasing quan
tity has fatally a limit.

Th* latol Iiimit.

to find that when we do 
the lowest 

the dis

like Oxygen, Hydrogen no longer be
like Hydrogen. They fall asleep, no 
declare themselves; and we cease to 
what we have. In fact, -it seems that

and that is zero.
But it is curious 

come to very low temperatures —
,. . . vet reachedSinking into Chaos.

tinctive properties of 
material substances, of chemical ‘elements,’ 
tend to disappear. - Oxj’gen no longer be
haves 
haves 
more 
know
Thermic Energy—Heat in a general sense 
— is a necessary ingredient of all matter as 
we know it, an indispensable component of 
that mysterious vortex of energy which we
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seems that 
not
we

matter^, 
call it

to that

call the (chemical) atom. It 
without Heat we shoud have, 
but something else. Shall 
“chaos”?

Our Book perhaps alludes tO it (or
of which it is one aspect) when it speaks of 

aeyaktam, “the Undis- \ 
tinguished, the undefin
ed ”, a neutral Substra- 

us at first sight a hazy 
vagueness and absence of

The Alpha and Omega 
of Matter.

turn (which gives 
notion of absolute 
all specific motion, therefore of utter dead
ness—whereas it is in reality absolutely 
unfettered Energy, Life unrestricted, unham
pered, uninterfered with by the creative, 
differentiating concept of “number and mea
sure ”. But we are even as still-born babies 
being nursed to life by these our nurses, and 
outside their kindly arms we sense no life at 
all, clinging to the limitations of Life as to

1. Taking the word in its ordinary sense, ot 

course, when it invariably conveys to the mind the 
idea of swie kind of matter or other; whereas this 
thing we are approaching is indeed. Matter (for all 
‘matter’ is at bottom nothing but it}, but 0/ no 

kind, if you can conceive such a thing.
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Life itself, and fancying that outside the limi
tations of Reality which we at present sense, 
Reality is not)—a neutral Substratum 
whence all distinctive properties (what else 
do we perceive?^) emerge, and into which 
they merge again'.

- So that the real zero is not reached, can
not be reached anywhere within the confines 
_ „ ., „ of physical manifested

matter. To reach it 
would bo to decreate. If anywhere, it exists

1, BO, ii, 28; viii, 18,19. Note the deeper avyaktab 

(maso.) of viii, 20, 22,— permanent (sa?j<t<aswaji). 
nnmodifiable (na vinashyati} i, e, untransform- 
able. Whereas the former (avyaktam, neut.) is re, 
cnrrenily transformed info creation (its destruction, 
as building is-of the quarry) whereby the latter mani
fests; and again restored to virgin purity, leaving the 
latter undisturbed by the breaking up of all forms 
(sarve»ku bhuteshu nashyatsu)—the deeper avyaktak, 

identification with WHOM (pam prdppa) means deinp 
beyond tran8formation(»o nwarfaMfe)whatever cosmic 
tasks one may assume in manifested worlds (sar.va- 

karmAtfi sadd, kurvdnak, xviii, 56). thri {avyaktatf} 

might perhaps be called “super-conscious,” as the 
Other is, in a sense, “aub-(ot is it super?), material”. 
Anyhow we lose ourseZues both ways, and cannot say 
whether they do not meet behind the veil. Two poles
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in'empty (?)’ space alone\ and all attempts 
in its direction involve the contriving of some 
apparatus wherein conditions approxima
ting as far as possible to ‘empty’ space are 
brought about.

And from the practically unreachable, yet 
logically necessary” absolute zero®,”the scale 
of temperature rises up, up* from solid.

which may well be two aspects (essential and non- 
essential, brahma and m&yd) of one thought-annihila
ting AOTOAMTY—Immutable Stability somehow con
ceiving, and partly assuming the part of, its own 
antithesis, and playing at creation with itself. 
Two poles, and everything between, ii, 28 has of 
course many senses: Time and Space yield two,

1, But if anything whatever be put in empty 
space, that space will ipso jacio cease to be ‘empty’, 
and whatever is there will receive radiated heat, no 
matter in what infinitesimal proportions, from the 
most distant suns.

2, I altogether leave out of account the conven
tional “zeros" adopted as the starting-points of the 
various scales in use, e.g.. Centigrade, Fahrenheit 
etc. They are like the time-zeros of conventional 
historical eras such as Sh&k&, Saliv&hana, Vikram- 
fiditya, Christian, Hijra etc.—indispensable for tabu- 
lating data, but irrelevant to our present subject. 
Neither time nor temperature starts from them.
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The true Perception 
gi the ‘single’ Bye.

liquid gas to ice, cool water, the human 
•body (merely an item like any other on the 
scale, intensely hot compared with solid air, 
for instance) on,...on,... through steam, 
flames, sun, without conceivable limit, though 
there must needs be an actual maximum 
{pro tern} at any given time within any given 
area of the universe.

This scientific perception may be repre
sented by two lines, MP, N Q, diverging up

wards like the preceding 
ones, but converging 
downwards by slower

and slower gradations ad infinitum, so that 
they do hot actually meet anywhere. Such 
lines are well known in mathematics, and 
may be called ‘ asymptote ’ to one another or 
rather to a vertical straight line equidistant 
from both. The meeting point is posited 
further than any given point, so that it in
definitely recedes, while the two' lines draw 
ever closer by infinitesimal and ever lessening 
degrees. Thus the hyperbole with regard 
to the two intersecting straight lines 
(asymptotes) which, with the foci, serve to 
determine it. Here also, as in the preceding
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diagram, the various known temperatures 
are represented by a series of intercepted 
horizontal parallels, pq, piqi, psqs, psqs; but 
they form one series only, instead of two.

Now superimpose the The fcwo compared,
two diagrams, and com

pare. What do we see ?

The ignorant man’s scale of sensed ‘ heat ’ 
is indeed somewhat similar to the scientist’s 

.... , . scale of comparative as-
oertained temparatnre, 

or Heat (in a general sense). The two be
come practically parallel in their upper rea
ches; and the further we rise above the aver- - 
age temperature of the human body, the 
less proportionate difference there is between 
them, ab is only a small fraction of psqs, 
whereas a4b4 is almost equal to psqs. The 
higher we go, the nearer they draw to prac
tical equivalence- The ignorant man will 
say of a blowpipe flame, “It is intensely 
hot I" —-which the scientist will ditto, mere
ly leaving out the note of exclamation.
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Flame

97 Molten

96 Sunshine
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\ I

-~V 'qVt Oarb. Gag Liq.

j \ ■ etc.

-- */98 Steam

-----i/qiHuman Body

. *
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As we come down, on the other hand, the 
difference between the two points of view 

increases steadily until, 
at O, the definite aver- 
the human body, piqi,

The growing Gulf.

age temperature of
which is, for the scientist, a powerful mani
festation of thermic energy, is fatally past 
comparing with the total lack of either 
‘ heat ’ or ‘ cold ’ sensation unwittingly regis
tered as zero Ihis own normal body-contact, 
mAtrd-spar shall} by the ignorant man.

Push still further' down, and what 
happens?

While the scientist, saved from partiality, 
Jn this instance, by the impersonal nature of 

, his instruments, which 
redeems him from the 

pai«/iapdta-generating glamour {m&ya} of his 
own m&trd-sparsha (sensation), still observes 
only degrees of the same positive Reality, 
Heat, continuing to decrease ad infinitum to
wards an unattainable gero, the ignorant man 
now observes degrees of a quite distinct phe
nomenon, 'cold', beginning to increase towards 
infinity. Jlow. for the scientific tattva-dar-
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The Non-existence 
(asadbhavam) of 

‘cold’.

sto*, this new, distinct entity, “ cold ”, does 
not exist- Cold, as an entity apart from Heat, 

has no existence what
ever. There is some
thing there, of course, 

wherever the sensation of cold occurs (the 
so-called phenomenon ‘cold’ of the ignoiant 
man) and even further down where all sensa
tion would be killed. There is something 
there—but that something is no more ‘cold’, 
an entity distinct from Heat, than the snake 
seen for the rope is ‘snake,’ an entity distinct 
from ‘rope’. As long as there is any pheno
menon at all. Heat, the one real thing in this 
line of manifestation, in this department of 
Nature, is still there: actual Thermic Energy, 
the same as in steam, the same as in fire? the 
same as in sun, only decreasing, dwindling, 
slowing gradually down towards a zero which

ii Meaning “essenoe-seer”, i. e., one who sees the 
thing as it is, who does not mistake his own impres
sions for the thing itself, who therefore can recognise 
unity even where he senses difference. Therefore also 
called sama-darshin, sama-buddkilt etc. 8eeBG,ii,15, 
16, 48; V, 18, 19; vi, 9, 29-32; xii, 18; xiii, 27, 28; 
xiv, 24.
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must theoretically exist, but is nowhere 
attainable within the field of matter as we 
know it. It marks the limit of the whole 
area of physical manifestation, and where 
that ceases, we have ceased, and cannot make 
experiments^

Summing up.

To sum up, the dvandva of ‘heat’ and 
‘cold’ consists in seeing two where there is 
only one; in seeing, because of our inability 

to detach ourselves from 
our own sensations and

view things impersonally^, two different 
categories, where Nature shows but
infinite gradations of a single category (vi- 
bhUti, X, 7, 16, 18, 19, 40, 41; ix, 16, 19), 
namely. Heat. Our own body, being some
where on the cosmic scale of Heat, is affected

1. What lies beyond the limit of the area of 
manifestation shared with his Fellow-Suns, by Him 
“in Whom we live and move and have our being,” 
He may know. If we wish to know, there is a Way— 
one only—through Him, via Those who are already 
*t-one with Him (iv, 34, 35; vii, 18, 19; xviii, 49-56.)

8. A question of growth (ii, 14, 16, 52, 53; vi, 45; 
vii, 18, 19, 27, 28.) The first perception of unity by
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in two opposite ways’^ according as its own 
heat is increased or reduced by contact with 
objects at higher or lower temperatures. 
We fail to see that these two opposite effects 
are produced by the fluctuations, in our 
body, of one and the same Force, and so we 
imagine two different forces where pnly one 
exists. The dvandva is thus a wrong notion 
superimposed upon reality by the undevelop
ed mind positing two things where gradations 
of a single thing exist. To get rid of the 
dvandva consists, not in getting rid of the 
universe of hot and cold ‘things’, but in get- 
ing rid of a mental fallacy which distorts 
that universe for us, and thereby distorts. . . 
MS, as we shall see further on.
. It is essential to note here that there is no 
equality whatever between the two terms of 
a dvandva. They are neither equally real (as 

the ignorant man con
ceives them) nor equal- 

las the pessimistic pseudo-

The total Inequality 
of the two Terms.

ly unreal®
the newly, awakened buddhi is described in Arjuna’s 
Vision (xi, 13.)

1. Contracted and expanded, as it were.
2. Which really means the same thing.

    
 



102 POISE.

philosopher would have them.) No doubt 
they are both erroneous, but in totally 
different degrees and, ways. ‘Heat’ is the 
partial perception of a true thing', ‘cold’, the 
gratuitous assumption of a non-existent 
‘other' thing, a fallacy invented by the mind 
to take the place of those grades of the real 
thing which we fail to recognise as the 
sanie simply because they produce a different 
impression upon our senses.

‘Heat’ is thus a partial truth, ‘cold’ a 
wholesale fallacy; and the solution of the 
dvandva, far from involving the unnatural 
The Solution a positive effort to get rid of both\

Process. consists OU the contrary
in extending and extending our perception of 
the one, ‘heat’, until it occupies the whole 
field allotted to it by God’s own Nature, and

1. Thia would imply the getting rid o£ both 
sensatiems, and ultimately of the physical body,for the 
protection of which (against excessive fluctuations 
of temperature) they are indispensable. The gita 
goes straight against such misplaced ambitions. 
Callousness to sensation means devolution (xvii, 5, 6) 
not evolution. The same with moral callousness, 
which some confuse with the solution of the dvandva

• of good and evil. (See further, in this Series)
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we see it as it truly is: no longer partial ‘heat’, 
but universal Heat. When that is done 
—a purely positive process—the negative 
term, ‘cold’, has literally no more room to be 
(in our minds, that is, for it never was else
where). Once Heat is seen as it truly is, in 
every atom, cold is seen to have never been 
at all. It vanishes, both objectively and in 
retrospect, as the well-worn snake when the 
rope is seen to be a rope.
* * *

This clear finding of ours, to which the 
study of the elementary dvandva of heat 

and cold has led us, 
may be 
the form 

The Theorem of 
lattva-darshav am.

enunciated in 
of a theorem,

as an entity, i 
non-existence, 
(antithesis) is

existence 
has no

thus :
“ Cold has no

Conversely, Heat
This final ending of the pair
seen by the scientist, who sees the thing as 
it is (and not merely as his senses feel it.)”

And you. Friend Reader who know your 
GITA, will have already found out that
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A mere Translation of this Strictly scientific
“’’®' Theorem is no mere

new-fangled invention of mine, but a literal 
translation of verse ii, 16 of the BHAGAVAD
GITA, applied to the particular dvandva with 
which we have been dealing here.

The way being thus made clear, save that 
the pleasure and pain dvandva of ii, 13, 14 
will require special treatment further on’, 
let us push on our “vbRse by verse” two 
verses further, since the passage which we 
were explaining in Chapter ii deals exclusive
ly with the subject of our present Essay,

* * **

THS VERSE BY VERSE

COMMENT RKBUMEO.

(Continued from p. 35,
above.)

ii, 15.

yam Hi purusham—For the purusHa whom
[Remember the definition ofparMgha:

1. In a subsequent Number of this Series.
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yak puridehe shete “He that pervades 
the body-city.” See Vol. i, Index.] 

ete —these (dual) pairs 
na vyathayanti— do not agitate, disturb, un

settle, 
sama-dulfkha-sukhain— “ pain-pleasure-same”, 

unaltered by pain and pleasure, 
dhiram—masterful, steady, poised, 
sak—He, that Man, that —
amrtatvAya—for Deathlessness 
kalpate—is being prepared, trained, fitted, or is 

fit, destined, bound, ‘booked’ etc..

No further explanation is needed. 
Here: as in v, 3.

nir-dvandvah— the “free from pairs”.
sukham— easily
bandhat— from bondage 
pramichyate— is set loose.

Freedom from “pairs” is made the condi
tion. Compare with all the elaborate list of 
conditions for Discipleship—and ultimately 
Mastery—given in various books^, and see 
that this sums them all up.

1. See The Path of Discipleship and The Ancient 

Wisdom by Annie Besant, and Invisible Helpers by 
O.W. Leadbeater. The Disciple has been briefly 
defined above, in Vol. i See Index.
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As a matter of fact, the life (or rather 
lives} ol the Disciple may aptly be describ
ed as a prolonged series of graduated 
shakings. He who can stand them all is 
dhira, and passes into Masterhood. The 
Parable of the Potato-Bag (p .61, above) 
chimes in with this.

ii, 16

?grs??r’S5r5t?if^TWwBT: ii
rea asaia^s—Not of th® non-existentl [ negative 

term of a dvandva, e,g., death, cold, 
devil etc.,]

vidyate—is known, or ‘is’ [to right Perception] 
bhAvah—any existence [as an entity;] 
na a-bhdvab, vidyate—nor is any non-existence 

known
satab, —of saf, of what is there, of the real thing 

[i.e., the positive term. Life, Heat, God 
etc.]

ubhayot} api anayoh—of these twain, verily (i.e., 
of their antithesis, of their independent 
existence.)

1. a-sat is, literally, a-san, uot-being, non- 

essentia.
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dr-shtah—is seen
mtah til—the end indeed, the real, final

[not the fancied getting ‘rid’ of the one 
and the other, but the vanishing, once 
for all, of their fancied too-ness]

tatlva-darshibhi^—by tattna-darsJiins, by those 
who see the oneness of Essence beneath 
the semblance of contrast or antithesis.

* *

"The dvandva-mohin,” quoth the Saviour 
yet to come. Who shall . . . (see above) . . . 
"is like unte a householder sore pestered by 
the visits of two cats. The one is very 
white and pretty, and he likes him for a time 
and pets him. But mistrust creeps in by 
and by as he gradually finds out that pretty 
puss’s attentions are really for the butter, 
not for him.

The black cat, on the other hand, is an 
unmitigated nuisance, not to be tolerated at 
any cost, but gifted with a mysterious knack 
of getting into the kitchen someJiozv, even 
when doors and windows are all closed. And 
that the butter . . . goes without saying.
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The two cats, by the way, are never seen 
is nottogether, but our good householder 

particularly observant.

other, 
up his

Wearied of the one and sick of the 
the poor man one fipe day screws 
courage to the sticking point, determined to 
be rid of both these noxious pests.

So, when the pretty white puss calls 
next, apd squirms against his legs with a 
purr which sounds “I love you”, but means 
“Butter” for who can understand, he ruth
lessly grasps it by its furry tail and flings it 
out of the right-hand window on to the lawn. 
“I am well rid of you,” thinks he. “You’ re 
not likely to call again in a hurry after this.”

When next he opens the kitchen door 
(where all had been securely closed) the 
black cat is found there, inside, horrid as 
ever, making a mess of things. A wild chase 
round the room ensues, which, from the 
standpoint of the quiet kitchen-gods, might 
be described as a genuine Messina pot-and- 
pan-quake; and then, with a blood-curdling 
shriek, a black something is seen flying
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swiftly out of the left-hand window, along 
an elongated parabolic trajectory, in the 
direction of the pond.

The householder, breathless and perspi
ring, retires from the wreckage-strewn battle
field, pensively contemplating his two hands 
that are not only bloody with scratches but 
black with soot. “How on earth . . . ?” he 
muses, and goes upstairs for a wash and a 
call upon the medicine chest.

A prolongled litany of miowling wails 
sends him down to the front door ere he has 
done, leaving the arnica-bottle to evaporate 
and the medicine-chest open for baby’s ins
pection. And there ho finds ... a dirty, 
dripping, draggled, half-drowned, wretched- 
looking mud-besmirched white cat, that 
looks at him with the soul-searching eyes of 
an Egyptian Sphinx, and a tail like a note of 
interrogation.

And then the truth begins to dawn on 
him, and he returns to the medicine-chest 
just in time to ... prevent Baby swallowing 
something labelled “For External Use.” , ,
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Having put things to rights, be philoso
phizes ;

“ Well, well, ‘Live and let live,’ says I. 
’T is worry worri^ me, not the eat. The 
poor brute oan’t well help being what God 
has made him, and ... 1 can have a grating 
fixed inside the kitchen-chimney to-morrow. 
After all I have got rid of the tivo cats, 
haven’t I, since ... the black cat never was 
anything but the white cat that had crawled 
in through the chimney-pot and got himself a 
coat of soot.”

“This is the 'antali tu' the GITA speaks 
of,” the Master added, with a half-suppressed 
yawn. Whereupon his disciples gracefully 
withdrew, knowing that be wanted to be 
left alone.

» * **

not to runHere I stop, having decided 
into big volumes for some time.

The effect of this Synthetic 
on the mind— how the mind, which reflects 
the Universe, is itself divided as long as it

Realisation

    
 



CONCLUSION. Ill
sees the World divided, and grows whole by' 
realising the Wholeness of God’s Living 
Universe’—must be deferred to a further 
booklet of equally modest dimensions.

The attempt to work out in greater detail 
the application of this fundamental Principle 
(of tattoa-darshanam or dvandva-hatHt^ia the 
case of still more important dvand.vas— such 
as Good and Evil, Pleasure and Pain-^must 
likewise be deferred.

* ** *

May all who read reach forth to Whole
ness in their fellow-selves.

May their minds, by contemplating the 
one-in-many-ness of ;their own body-selves®, 
be slowly wrought to Oneness in Sound 
Knowledge* of God’s Body.

As in our Body no schism is,® so let there 
be no schism in mind.

1. Kaiha Vp. iv, 11 ; GL. i, pp. 283-8-1.
3. “ i. e., Essence-Seeing”, or “The slaying of 

[apparent] antithesis.”
8. atma-aupamyetia, GL, i Index.
8. BG. xiii, 30; xviii, 20.
S.■' (St. Paul, GL, i, p. 291.
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firs? JTi nr w

“ Let me not cut off the WHOLENESS, 
lest the WHOLENESS cut off me.

Let cease all cutting off by me ; let cease 
all cutting off for meV' (Peaoe-Ohant, 
Chhandogya Vp. and elseivhere)

‘‘Forgive us our trespasses as we forgive them 
that trespass against us.”

For as we deal with what THOU showest us, so 
does Thy Justice deal with us.

PEACE!
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PREFACE.

Many of the papers collected together in 
tins volume originally appeared in the 

Bralmavadin and in the Indian Revievj, while some 
others were delivered as lectures or written as 
papers by the gentlemen under whose names they 
appear. They have not been arranged with a view 
to any completeness of presentation, but it is hoped 
that the various aspects of the subject presented 
herein will stimulate the reader to ah appreciation 
and study of the eternal principles of the Vedanta.

The publishers desire to express their obligations 
to TMr. M. C. Aiasii'gaperumal proprietor of the 
Bralmiavadin for having kindly permitted several- 
of the articles from his journal to appear in this 
volume.

    
 



    
 



FOREIGN'

APPEBCIATIONS' OF THE VEDANTA.

Prof. Max MullerI spend my happiest hours 
in reading Vedantic books. They are to me like 
the light of the morning, like the pure air of 
the mountains,—so simple, so true, if once un
derstood.

“The Upanishads are the.... sources ot....the 
Vedanta philosophy, a system in which human, 
speculation seems to me to have reached its 
very acme,”

Victor Cousin:—When we read with attention 
the poetical and philoaophica! monuments,. of 
India,. . we discover there so many truths, and 
truths so profound, and which make such a con
trast with the meanness of the results at which 
the European genius has sometimes stopped, 
that we are constrained to bend the knee before 
that of the East, and to see in this cradle of the 
human race the native land of the highest 
philosophy.    
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SchopenhauerFrom every sentence (of the 
Upanishads of Vedanta) deep, original, and 
sublime thoughts, arise, and the whole is per
vaded by a high and holy'and earnest spirit. .In 
the whole world there is no studyso bene
ficial and so elevating as that of the Upanishads 
(the Vedanta)(They) are products ol the 
highest wisdom. .It is destined sooner or later 
to become the faith of the people. ”

Dr. Paul Deussen The Vedanta is, now as 
in the ancient time, living in the mind and 
heart of every thoughtful Hindu.......... This fact
may be for poor India in so many misfortunes 
a great consolation; for the eternal interests 
are higher than the temporary ; and the system 
of the Vedanta, as founded on the Upanishads 
and Vedanta-sutras and accomplished by 
Sankara’s commentaries on them,—equal in 
rank to Plato and Kant—is one of the most 
valuable products of the genius of mankind in 
its search for the eternal truth.

Dr. Goldstucker:—“The Vedanta is the subli- 
mest machinery set into motion by oriental 
thought.”

    
 



THE VEDANTA IN OUTLINE.
BY PANDIT SITANATH TATTVABHUSHAN.

I’WO MJiANINGS OF ‘ VEDANTA.’

HE term ‘ Vedanta ’ is a compound of ‘ Veda ’ 
IJy and ‘ anta ’ (end), and means, in its primary

* signification, the latter part of the Veda or 
Vedas. The Vedic literature is divided by the 
expounders of the Vedas into two main Icanulas or 
sections, the first or piirva portion being called the 
karma-kanda, that is, the section treating of 
karma, actions or duties ; and the second, anta or 
uttara portion the jnana-kanda, the section On 
knowledge. The division is not clearly represented 
by distinct books or even chapters of the 
Vedas ; but roughly speaking, the Mantras and the 
sacrificial portions of the Brdhmanas represent the 
karma-kanda, and the treatises called Upanishads, 
attached mainly to the Brahmanas, represent the . 
jnatia-kanda. This jnana-kanda of the Vedas is 
the Vedanta in the original sense of the word. As 
a part of the Veda,the Vedanta is sruin or scripture. 
hssruti or scripture, therefore, the Vedanta is iden
tical with the Upanishads, The use of the term ‘ Ve
danta ’ in this sense will be found in the Upanishads
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themselves, for instance, in the Mwndakopanishad 
III. S.6 and the Tl. 22.
Sanharacbarya, ■ the greatest authority on the 
Vedanta, uses the word in this sense everywhere 
in his writings. However, the word ‘anta’in 
‘Vedanta,’ from meaning ‘end’ or ‘ latter part,’ 
came gradually to mean ‘conclusion,’ ‘gist’or 
‘ purport.’ The composers of the Upanishads 
claimed that they had discovered the gist or pur
port of all Vedic teaching in the knowledge of the 
Absolute, of w’hom the gods worshipped by the 

' authors of the Mantras, as well as all objects in 
creation were, they taught, names, forms or rela
tive manifestations. The final end of all Vedic 
disciplines were,they thought, union with Brahman, 
the Absolute Being. In this latter sense, there
fore, in the sense of the gist or purport of the 
Vedas, it was the Upanishads, again, which were 
called the ‘ Vedanta ’ or ‘ Vedantas.” But the 
term came gradually to mean something quite 

, different from, though closely related to, the
Upanishads. As the Upanishads treated of a 
large variety of subjects, both essential and 
non-essential to the spiritual life, and as the 
teachings of the different treatises were appa
rently, if not really, conflicting, it became 
necessary to have systematic statements of the
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main doctrines taught in them,—‘Statements backed 
by reasonings where necessary; and reconciling 
apparent discrepancies in the original teaching. 
Thus arose what is called the Vedanta Philoso
phy, that is the JPhilosophy of, or based on, the 
Vedanta or Upanishad. This philosophy, or the 
body of aphorisms which is its chief exponent, 
oftner goes by the name of ‘Vedanta’ than the 
Upanishads,’the original Vedantas and the basis 
of all later Vedantic teaching. The distinction, 
however, between the Vedanta as srwli or scrip
ture, and the Vedanta as Dtirshana or Philosophy, 
must never be lost sight of.

The Vedanta-Sruti.
The Vedanta as scripture consists, as I have 

said, of the Upanishads. Their traditional number 
is one hundred and eight; but modern scholars 
have found out that there are no fewer than one 
hundred and fifty bearing the name. All Of them, 
however, are not genuine parts of the Vedas, nor 
do all truly represent the spirit of the original 
Vedantic teaching. Practically twelve are recog
nised as forming the' Vedantic canon and the 
basis of the Vedantic Philosophy. They are the 
Isa, Keiia, Katka, Prasna, Mundaka, Mandulya, 
Taittinya, Aitareya, Chkandogya, Brlhadarunyala, 
Raashitaki and Svetasvatara Upanishads. Of these
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the Aitareya and the Kaushitdki belong to the 
Rigveda ; the and the Ghhandogya to the 
»S'a«!/7ved« ; the /sa and the Brihadaranyaka to the 
Swlcla ov white Yajurveda ; the XatAa, Taittiriya 
and the Svetasvatara to the Krishna or Black 
Tajv.rveda ; and the Pcasna, the Mundaka and the 
Mandwkya to the ^iAarrofeda. The other Upani
shads, such as the Ranvitapixn,iya, the QopaJaia- 
paniya and ^Visire^aZajpaniz/a, are mostly ‘ Sampra- 
dayika,’ i,e., sectarian, and not content, like the 
twelve named above, with teaching of the Infinite 
and Absolute Being, Qxtol historical or mythical 
heroes as incarnations of the Deity.

The Vedanta-DaBsana.
The most honoured exposition of the philoso

phy of the Vedanta is the body of aphorisms as
cribed to Vyksa Or Badarayana. Badarayana him
self is named in these aphorisms as one of several 
teachers of the Vedantic Philosophy; so that Ved au
tism as a philosophical system must have existed 
and been widely taught long before the composition 
of these aphorisms, however ancient they may be, 
and possibly there may have been previous com
pendiums of the Philosophy on which they were 
based. But as a fact we possess none more ancient 
than they. Some of the names by which these 
aphorisms are called deserve to be mentioned
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and remembered by the student of the Vedanta 
Philosophy. They often go by the name of the Ve- 

• dmta Darsana., though all expositions of the Philo
sophy of the Upanishads may claim the name. They 
are called the Vttara Minumsa, because they are a 
niimansa or reasoned exposition of the tJttara or 
latter part of the Vedas, i.e., oi the Upanishads. 
They are so called in distinction from the Piwva 
Mintanta ascribed to Jaimini, which expounds the 
Pwva or earlier parts of the Vedas, i.e., the J/an- 
Ji'«s and the sacrificial portions of the Srahnianas. 
They are called the Brahma Sutras, aphorisms ex
pounding the nature of Brahman, in distinction 
from the Pharma sutras or aphorisms expounding 
the nature of Pharma or duty, the subject matter 
of Jaimini’s work. They are named the Sarirak-a 
Sutras or Sariralca ihmansa, because they treat of 
the true nature of the Sariralca, the embodied 
soul. Other names are the Vyasa Stdras, the 
Badarayana Stdras, the Vedanta Mimanta and the 
Amtanishadi Mimansa. This great work, divided 
into four chapters and sixteen sections,'consists 
of five hundred and fifty-eight pithy utterances 
many of which contain the concentrated gist 
of a great deal of meditation and reasoning. This 
fact makes the book almost unintelligible without 
a commentary. Various commentaries on it.
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however, are extant, commentaries which represent 
the various schools of the Vedanta Philosophy. Of 
these I shall speak later on. Besides the Vedanta 
Sritras, there are various works expounding the 
Philosophy of the Upanishads. But they all be
long to some particular school or other, and shall f 
be noticed when I come to speak of these schools.

Th® thkee Vedantic Institutes.
Besides the twelve Upanislia^U, and the Vedanta 

Sutras, another work, the Bhagavadgita^ is held by 
all A’edantic schools as embodying Vedantic teach
ing of an unsectarian nature, and this in spite of 
the apparently sectarian character of the book—in 
spite of the fact, that Krishna, the incarnation of 
Vishnu, is therein represented as the Supreme 
Being. So it has happened that ever since the 
time of Sankaracharya, and perhaps since a time 
anterior to him, the VpanisTiod.s, the Vedanta 
Sutras, and the Bhagavadgita have been held to 
compose the complete Vedantic canon. They are 
called the three irrasthanas or institutes of Vedan
tic teaching, the Upanishads being called the Srrtti 
Prasihana eye scriptural institute;. the Vedanta 
Sutras the Nyayn Prasthana or logical institute; 
and the Bhagavadgita the Smriti Prastha,na or in
stitute of duty. All the great founders of the 
various Vedantic schools have commentaries on
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these three institutes, and their mutual differences 
consist in the different ways in which they inter
pret the fundamental teaching contained in the 
Prasthanatrayam.

Unsbctabian Vbdantism.

This fundamental teaching, if it could be 
gathered from the canonical books without the aid 

. of the founders of the Vedantic schools, or without 
being biassed by their peculiar views, would be true, 
unsectarian Vedantism, not identified with the views 
of any particular Vedantic teacher of later times. 
But, as a fact, Vedantism, as a system, does not exist 
in such .a pure and unsectarian form in any of its 
various representations. As I have already said, 
all the various works in which the philosophy is 
expounded, belong to some particular school of 
other. If an independent exposition were now 
attempted, it would, no doubt, bear the stamp of 
the expounder’s habitual trend of thought and feel
ing, and would be set down as sectarian. It would 
perhaps even he identified with the one or the 
other of the existing schools. Perhaps this is in
evitable from the very nature of things. Realism, 
Idealism, Monism, Dualism, Hedonism, Legalism, 
Rationalism &c., are not so much Opinions identified 
with particular philosophers as they are phases or 
stages of thought which commend themselves to the
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mind of man according to the peculiarities of his 
nature and , education. The teachings of the 
Upanishads and the two other Vedantic institutes 
are so varions, representing so many phases and 
strata of thought,that it is possible to find authority 
in them for all the forms of speculation named 
above. I am indeed far from thinking that the 
principal teachers of Vedantic doctrine were not 
agreed aS to a number of fundamental principles or 
that the highest teaching contained in the three 
institutes is not uniform. But I must confess that 
this highest and uniform Vedantism exists, even in 
the institutes, not to speak of later works, side by 
side with a good deal of lower or tentative teaching 
representing various stages of culture in the teach
ers. If, however, this latter class of teaching is 
held by some Vedantic teacher as essential, and 
embodied in his system as such, his method may be 
■blamed as defective, but the claim of his system to 
be called Vedantism cannot justly be denied. The 
difficulty of deducing from the canonical books 
a system that would be recognised as Vedantism 
pure and simple, is, therefore, patent. But 1 shall 
nevertheless try to enumerate a few principles of 
a most general nature which are to be found in 
all Vedantic systems. It is the less difficult to find 
out some such principles from the fact that though
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differing from one another in the interpretation 
they respectively give of particular Vedantic doc
trines, all' Vedantic schools are opposed as one 
taiform system to the other schools of the national 

’ philosophy, for instance the Charvaka, the Bud
dhist, the Piirva Mimansa, the Sankhya, the Yoga, 
the Nyaya and the Vaiaeshika school. Their points 
of difference from these schools are points of agree
ment among themselves. Thus, then, to begin 
with, the Charvaka doctrine of the material and 
destructible character of the soul is rejected by all 
Vedantic schools. The Vedantic doctrine of the 
soul is that it is immaterial and indestructible in 
nature. Then, the idealistic or rather individua
listic doctrine of certain Buddhist philosophers, 
the doctrine that there is no world independent of 
the ideas of individual minds, is opposed by the 
Vedanta. It gives to Nature an existence indepen
dent of the individual soul, however dependent that 
existence may be on the Universal Soul. The same 
opposition is offered to Buddhist Sensationa
lism, the doctrine that there is nothing more real 
and permanent than perishing sensations, the 
Vedantic doctrine being that the Self, with its 
permanent ideas, is an unchangeable witness of 
the past and the present. So, in opposition to the 
Sankhya Dualism, the doctrine of Purusha and
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Prakriti as the dual cause of the world, the Vedan
tic teaching is that the cause of the world is one, 
namely Brahman, the Supreme Intelligence, .who is 
both the regulating or occasional (nimitta) cause 
and the material (upaddna) cause of the universe, 
having made tjie world out of his own will or 
nature without the help of • any extraneous sub
stance. In this respect the Vedanta is opposed 
to the Vaiseshika conception of eternal, uncreated 
atoms as the material cause of the Universe. 
Then again, the Toga doctrine of a God existing 
apart from the individual soul is rejected by the 
Vedanta, the Vedantic doctrine of the relation of 
the individual and the universal self being that the 
Universal exists continually in the individiral, sus
taining and regulating it. In the same manner 
the Nyaya doctrine of Nature, God and the indivi
dual soul as independent realities, is refuted by the 
Veddnta as inconsistent with the infinitude of God, 
the Vedantic teaching being that everything is 
comprehended in the Divine existence. In prac
tical matters, the Vedanta holds, in opposition to , 
the Purva Himaizsa, that ceremonial observances 
have no absolute value, their importance consisting 
only in their being disciplines teaching the' mind 
to look beyond the immediate objects of sense and 
purging it of the grosser desires. The Vedanta
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attaches great importance to devout meditations on 
Brahman, of which the Upanidiads contain nume
rous samples, and the BTmgavailgiUi lays special 
stress on the culture of bhakti, the reverential 
loj'e of God. In brief, fcarwja or duty devoutly 

•and disinterestedly performed, and upasana or- 
devout meditation carried on with bhakti, leading 
to yna«a, the knowledge and Constant conscious' 
ness of the Supreme Being, constitute the ethical 
scheme of the Vedanta in its essence. The supreme 
end of existence is indissoluble union with Brah
man, which may be realised in this life or *anotheF 
according to the quality of one’s spiritual efforts. 
As to the future life, the Vedanta teaches that 
the individual soul, which is an eternal, uncreated 
part or manifestation of the Supreme Soul, goes 
through a countless series of incarnations till it is 
freed from' the fetters of physical embodiment and 
blessed with conscious union with God. These 
fetters are, the Vediinta teaches, five in number, and 
are called koslMS or sheaths, since they hide from the 
soul, in its ignorant state, its true spiritual essence. 
In the various stages of culture previous to the 
highest enlightenment, the soul ignorantly iden
tifies itself with one or another of the following» 
the first or the most gross, the ahnama^ja kasha or 
the gross material bod}'; the second in order of
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grossness, the pranamaya Tcosha or the vital powers 
the thirds the mawmaya kosha or the sensorium ; 
the fourth, the vijtMnamaya IcosTia or the under
standing ; and the fifth, the unanilaimaya IcosJia or 
the pleasurable emotions. Beyond these, but 
illumining all with the light of its consciousness, 
is the pure self, whose true nature and relation to 
God must be realised before moksha or liberation 
can be attained. However, having a subtler body 
than the visible, namely that consisting of the 
subtler sheaths, it is easy to see how the soul passes 
at death from one body to another or from one 
region of the universe to a higher or lower one. 
As to the details of the future life, the Ved.inta 
conceives three very different states for the three 
classes into which it divides all moral beings. For 
those who have led vicious or merely natural lives, 
without subjecting themselves to any disciplines, 
it anticipates no les? horrible a destiny than 
transmigration into inferior organisms, at best to 
the bodies of the lowest class of human beings. 
It seems to consider the lower animals also as 
moral beings, and admits the possibility of their 
gradual elevation to humanity. The scientific doc
trine of the evolution of the higher animals from 
the lower, seems to favour this view, though no 
scientific evidence in the true sense is possible in
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the matter. As for the pious, the Vedanta awards 
two different destinations to them according to 
the nature of the disciplines they have passed 
through. The followers of the karma ikanda,those 
whose worship consists in offering sacrifices to the 
gods, are destined for the Pitriloka, the habitation 
of the manes, where they pass through a way call
ed the Pitriyana, and figuratively described as con
sisting of a number of phenomenal objects such as 
mist, dark nights, clouds &c. Through this way 
they pass to the moon, which either contains the 
Pitriloka or is associated with it; There they dwell 
in enjoyment of the fruits of their good works 
until they, the fruits, are spent out, when they 
have to retrace their steps to the earth and be 
re-born according to their merits. On the other 
hand, the followers of the jnana kanda, the spiri
tual worshippers of the Infinite, are destined for 
the Brahmaloka, the world of Brahman. They also 
have to follow a particular path called the Devayana, 
the way of the gods. This also consists of a num 
ber of elements which are altogether more auspi
cious than those composing the Pitriyana. The 
most prominent are the rays of the sun, which 
perhaps represent spiritual enlightenment. Bed 
through this path to the Divine regions, painted 
in gorgeous colours, but in language which is evi-
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dently figurative, the spirits of the pious are said to 
live in perfect beatitude, in constant communion 
with God and in th© COnapany of the devas, and 
never return to any . mundane state of existence 
unless at their own will. Whether this Brahma- 
loka is the final goal of all rational beings, or there 
is a higher state of existence, is a matter of contro
versy among the various schools of the Vedanta 
Philosophy, of which 1 now proceed to give a short 
account.

THE VEDANTISM OF THE SCHOOLS.

It is in the detailed interpretation_of the funda
mental principles enumerated above that the 
Vedanta Philosophy branches out into schools. 
Of these, three have the largest following, those 
of Sankara, Ramanuja and Madhva, the followers 
of tlie first, again, outnumbering by far those of the 
other two. These three perhaps are the only 
schools that may be called living, and are also im
portant as representing three poles of thought to 
one or another of which the mind of man naturally 
turns. To these, I, as a native of Bengal and 
knowing more of this province than others, shall 
add the school of Baladeva Vidyabhushana, to 
which- the followers of Chaitanya belong, and that 
of Raja Rammohan Ray, the founder of the Brah
ma Samaj, who, faithful to the instincts of a
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true Indian reformer, wrote commentaries on 
the Prasthanatrayam, and whose school, though 
not sticking - to traditional methods in all matters, 
is yet important as representing a fusion of ancient 
Indian thought with the thought of the West. 
That there were more or less opposed schools -of 
Vedantic thought even before the . foundation of 
the earliest of the existing schools, namely that of 
Sankara, appears evident from the mention of 
Vedantic teachers in the Sutras, with the points 
in which they differed in their interpretation of 
the scriptures. That there were at least two main 
currents of Vedantic thought before Sankara and 
Kamanuja, is also evident from these two teachers 
professing to follow' two ancient traditions—tra
ditional methods I mean—in their respective 
commentaries, and from the former’s anticipating, 
in substance, the views of the latter several centu
ries before his actual advent, and refuting them in 
his commentaries. To indicate, however, a few 
lines of difference followed by the different 
schools. Though agreeing in the opinion that Brah
man is the sole cause of the universe, the schodls 
differ a good deal as to the method of creation and 
the nature of the power with which God creates. 
Sankara holds that creation is not real iri the 
same sense and in the same degree as the creator.
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The creation of .a real world, of a world really 
different from the creator, would affect his infini
tude by placing a reality outside the limits of his 
existence. Nor could creation be the creators 
assuming a particular form, for that would militate 
against his perfect and unchangeable nature. 
Nature and the finite soul, therefore, Sankara 
concludes are not real as such, but only passing 
appearances of the one only Keality, Brahman, and 
the power of creation, though eternally existing in 
him and containing in it the germ of all created 
things, is -in fact a mysterious and inscrutable 
power, -called Maya or Avidya, producing the pass
ing illusions of finite intelligences and material 
worlds without at the same time subjecting the 
Supreme Being- to these illusions. Thus Sankara 
is a Mayavadi as to the method of creation and an 
Advaitavadi or Moriisf as, to the relation of erea- 
tion to the creator. As the power of creation is a 
power of producing illusions and not realities, and 
as the finite dues not really exist, but only seems 
to do so, Sankara conceives that the Divine nature 
has no necessary relation to the finite and is there
fore an absolute or unqualified unity. His Advai- 
tavada is therefore called visvAdka, i.e., pure abso
lute or unqualified, Very different is Bamanuja’s 
idea of creation and its relation to the creator. If
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created objects, he says, were independent of the 
creator, their real existence would indeed be incon
sistent with his infinitude; but though distinct 
from him, they are dependent on him and are, in 
that sense, comprehended in his infinite being. 
They are, in that sense, his Prdkara or modes,- 
and as such real and not illusory existences. 
They are necessarily related to him and 
exist in him eternally in a subtle form before 
creation and in a developed form in the state 
of creation. The method of creation, according 
to Bamanuja, is therefore a parinama, change 
or evolution of the cosmic form of God from a 
subtle to a developed state, leaving the extra-cosmic 
or divine aspect of his nature untouched and un
changed. The necessary relation of the world to 
God introduces, in Bamanuja’s opinion, an element 
of difference in the divine nature, which is conceived 
by Ramanuja as a qualified unity—a unity not 
related to anything outside of it but diversified by 
relations within itself. Hence Bamanuja’s Monism 
or Advaitavada is called VisislOa. at qualified. 
Madhva, otherwise called Anandatirtba or Purna- 
prajna, was a defender of common sense and con
demned Monism in both the unqualified and the 
qualified shape. Though holding matter and the 
individual soul to be deoendent on God, he con-

2
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ceived the Infinite in such an abstract manner, 
that he could see no unity between it and the 
finite. He put particular emphasis on the ex
pressions of duality and difference in the Upa
nishads and the Vedanta Sutras, and explained 
all utterances of an opposite drift in the light 
of the former. His system, therefore, is called 
Dvaitavada or Dualism, and is really the return of 
Philosophy from the heights of speculation to the 
uncriti<^ conceptions of common sense hallowed 
with a glow of reverential faith. The same remark 
applies to the system of BaladeVa Vidyabhushaha. 
Baja Bammohan Boy follows Sankara..in the main, 
but interprets him in a way that modifies to a 
certain extent some of the features of his system 
that are repulsive to common sense. Gf the 
systems of Baladeva and the Baja, I shall, how
ever, for obvious reasons, confine myself to this 
brief mention. BetUrning to Sankara and Bama
nuja, we find the ethical and spiritual philosopbiet 
of these thinkers deeply affected by their differing 
conceptions of the world and the Divine naturt). 
Sankara, looking upon all differences as ultimately 
illusory, regards all actions, even the highest. Its 
consistent only!with a passing state of ignorance, 
since they all proceed upon a distinction of agents, 
things acted upon and the fruits of action. On
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the other hand, Eamanuja, to whom distinctions, 
when rightly seen by the light of Eeason, are real, 
regards the higher duties of life as of permanent 
value. Por the same reason, while the latter sees 
no incompatibility between the highest enlighten
ment and the householder’si life, the former extols 
detachraertt and regards the anchorite’s life as an 
essential condition of liberation. Again, contem
plating Brahman as Impersonal Intelligence, San
kara conceives even the highest reverential wor
ship as a transitional stage of culture and regards 
a consciousness of absolute unity with the supreme 
as the goal of all spiritual discipline. To Eama- 
nuja, on the other hand. Brahman is a Personal 
Being, and even in the highest stages of commu
nion, the worshipper feels that he is distinct from 
his object of worship. As regards liberation, like-- 
wise, the two schools differ a great deal. The 
finite soul’s ascension to Brahmaloha, as described 
in the Srutis and the Sutras, is accepted by Rama
nuja as its. final liberation, while Sankara, finding 
that the description of that state Of liberation 
leaves several points of difference between the 
individual'and the Universal Self, teache.= that it 
is only partial or relative liberation that is thus 
described, and that there is a higher state of 
absolute liberation indicated in certain passages of .
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works belonging to the school of 
that are well-known throughout the 

Madhva’s Tattuamuktavali is read in 
but Katnanuja’s and

the canon,—a state involving a complete merging 
of the individual self in the Absolute. Madbva, 
the Dualist, agrees with Bamanuja in the main as 
regards ethical and spiritual matters.

DATED VEDANTIC LITERATUBE.

Besides the commentaries on the three insti
tutes written by the great founders of the schools, 
a good number of handbooks expounding the 
philosophy have been written by the founders 
themselves and tbeir followers. Unfortunately it 
is only 
Sankara 
country. 
Bengal, 
other minor works, and even his commentary on 
the Upanishads are only heard of. Of works of 
Sankara’s school, the Upadesa SaTiagri and the 
Vivelcaehwda'm.ani ascribed to him are well-known 
and so are several smaller tracts said to be written 
by him, but probably composed by later w’riters 
belonging to his school. The Panchadasi by Ma- 
dhavacbarya and the Vedantasara by Yogindra- 
Sadananda are among the best known of minor 
works on the Vedanta, and have been translated 
into English. Somewhat less known but still im
portant is the Vedanta, Paribliasha by Dharmaraja 
Advaeindra. One of the most ancient books of
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this class, but not strictly philosophical in method, 
is the celebrated YogauAsishtha Eamayatia. For 
English readers 1 may mention the translations 
of the Upanishads by Professor Max Muller, by . 
Mr. Boer and others in the Asiatic Society’s 
Edition, by Messrs. Chatterji and Mead of the 
Theosophical Society, by Pandit Sitarama Sastri 
and Ganganathjha and by the present writer. 
The edition done by the two Pandits last 
mentioned has the singular recommendation of 
containing translations of Sankara’s commentary. 
The VedMita. Sutras with the commentary of San
kara have been translated by Professor Tbibaut and 
the Jihagavadgita by Professor Telang and many 
others.

THE VEDAKT.V AS A BASIS OF POPULAB

RELIGION.

In this article I have had no opportunity to say 
what I think, as to the philosophical.basis and the 
logical strength of Vedantism. My aim has been 
to give a most general and unbiassed statement, 
untinged by sectarian predilections, of the funda
mental principles of the Vedanta. But as a Ved- 
antist 1 may perhaps be allowed to say at the 
conclusion of the article that I believe Vedantism, 
in its essence, to have a very long life before it, 
as it has had a long life behind it in the past.
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as a system of Philosophy and as a . basis of 
popular religions. Every system of Hinduism 
worth mentioning has built upon it, for it is opposed 
to none, and it has been alike the ideal aspired 
after by the novioe and the backward in religious 
culture, and the solace and delight of the advanced 
devotee. As I understand the Vedanta, I find no 
authority in it for image-worship as it prevails in 
the country at the present time. But the early 
Vedantists believed in orders of beings higher than 
man and some of them were in favour of honouring 
them according to the methods laid down in the 
ancient rituals, though others regarded such wor
ship to be consistent only with ignorance and 
unworthy of the wise. However, the Vedantic 
discipline of concentrating the attention in parti
cular objects of Nature and contemplating them as. 
Brahman, since they are his relative manifestations, 
seems to have given a sort of countenance to 
Idolatry and so we find Idolatry and Vedantism 
closely leagued together in various sects both 
in ancient and modern times. But we also find 
schools, like the followers of Nanak, who shook 
off Idolatry but adhered to the Vedanta. The 
Brahraasamaj movement of the present day was 
inaugurated as a purely Vedantic movement, and 
if some of its later leaders loosened the Vedanta
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connection on account of their defective scholar
ship and denational education, the Samaj seems to 
be now, in its latest developments, tracing back 
its way to the old affinity and feeling after the old 
foundations beneath its feet. The Theosophical 
movement is largely Vedantic and the Eamkrishna 
or Vivekananda movement professedly so. Muham
madanism and Vedantism meet in Sufism and other 
esoteric systems of Islam, and there is no reason 
why the enlightened Mussalman of the present day 
should be blind to the claims of his Hindu 
brother’s revived Vedantism. As to Christianity, 
appearances point to a not very distant fusion of 
the most liberal forms of this faith with the most 
advanced and reformed forms of Vedantism—a 
fusion far more glorions and fruitful than 
that of Neo-platonism and Christianity in the 
early centuries of the Christian era. These ap
pearances are not confined to Europe and America, 
but are to be seen in this country also in the 
growing interest of certain Christian converts in 
the study of the Vedanta and in the attempt made 
in certain quarters to establish a newly conceived 
Christian Theology on the basis of the Vedanta - 
Philosophy. There is nothing to prevent the 
success of such an attempt. The Vedantic doc
trine of incarnation, rightly conceived, is so ration.
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al and liberal, that if the holy Jesus can be histori
cally proved to have said and felt, as well lived in 
the consciousness of the truth—‘ I and nly father 
are one,’ no true Vedantis't can refuse to accept 
him as an incarnation of the Deity, as much as 
Vamadeva of the Vedic days and Sri Krishna of 
the Bhagavadgita.*

* Reprinted from the Indian Review for August 1903.

    
 



THE VEDANTA-SOME REASONS 
FOR ITS STUDY.*

BY Mr. N. VYTHINATHA AIYAE AVERGAh, M.A.

f
i

two 
But 
other is logically impossible; and if these stand 
united in the Vedanta, it is because the two are so 
intimately connected, that wo Cannot possibly 
investigate the one without being inevitably drawn 
into the other. Philosophy is the scieuce of 
sciences; its subject-matter is the whole range of 
scientific phenomena; and its aim is to combine 
all these into a consistent whole, to dive deep into 
the verities underlying them and to decide upon 
the First Principles which form the bases of scienti
fic certainty. Thus Philosophy is necessarily 
drawn into the problems Of ultimate realities, their 
nature, origin and mutual relations. It is the

♦

HE Vedanta has been diescribed as being both
' a philosophy and a religion. And it has 

been thought that this couibinatiou of the 
into one marks a low stage of Civilisation, 
any sharp separation of the one from the

*A lecture delivered lo the Piesi;lency Cojlege Lite
rary Society by the late Mr. N. Vy thiuatha Aiyar Avergal, 
M. A.

2 a«
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bandmaid of science, for science depends for the 
justification of its methods and of its premises upon 
philosophy. It is also the twin-sister of religion, 
for in giving a verdict on the foundations of 
science, it decides the nature and scope of reli
gion as well. The question of the origin of the 
world and of its phenomena is only another 
form of the question regarding the existence 
and nature of its Creator, be it a blind force in 
independent control of the force-manifestations 
in the perpetual stream of causation, into which 
science has resolved and is resolving the march of 
cdsmie events ; or be that Creator of the world 
an intelligent, omnipotent, and benevolent Being, 
who is immanent in the world, or who watches, 
and controls its process from the outside.- The 
philosophy of the phenomenal cosmos, of its nature 
and origin, leads us unavoidably to the regions of 

- religion, and the inherent connection between cos
mic facts and events on the one hand and their 
metaphysical explanation and divine origin on the 
other accounts for the dual character of Vedantism.

It may be thought that we of the nineteenth 
century, enriched as we are with the intellectual 
harvest of so many ages can do better than go 
back to the thoughts of the primitive minds of 
India. Our intellectual inheritance is the ever-
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growing accumulation of the mental activity of 
many centuries and of more than one continent 
We are masters of the distilled knowledge of 
thousands of generations, of which each has sat in 
judgment over its inheritance from the past and 
has passed that inheritance through the searching 
crucible of intellectual Criticism. Physical science 
was literally unknown to the thinkers of the 
Vedanta; and a reasoned concatenation of the facts 
and doings of nature was not theirs. They had . 
not therefore that discipline of the intellect which 
comes of our logical search into the ways of nature. 
and it may be asked whether we are to sit at the 

.feet of the antiquated Rishis of the Vedjc times, 
while our intellect has received such training and 
while we are in possession of such stores of rea
soned knowledge.

But a deeper investigation into the nature of 
the human mind on the one hand and of the pro
blems here taken up for solution on the other 
cannot but give us a pause in this fancied pride of 
intellectual growth. The province of Beason is 
not unlimited and illimitable; and even within its 
legitimate sphere its sway is not absolute. The 
whole body of classified and well-arranged facts, 
in their particular or in their generalised form, an d 
the whole body of inferences from those facts, or
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briefly, what we call science is confined to human 
experience; that is, to the interpretation by the 
subjective mind of the perennial currents of sensa- 

. tions and ideas. Our reasoned knowledge is limited 
to the contents of our minds, and to the sphere of 
our consciousness. It is true that of these contents 

■ of our minds we project more than one-half into the 
imagined void which we conceive to lie outside our 
consciousness. We erect the material world upon 
the basis, one may say, of our mental states. But 
in any View we may take of the scope of Beason, 
it must be granted that the mind is ever making 
irrational leaps into the unknown which lies beyond 
the province of Beason and of Science. There 
are also phenomena, mental and volitional, which 
are ultra-rational, or irrational if you please, which 
as phenomena must be amenable to scientific en
quiry, but as irrational, break loose from the legiti
mate moorings of science. At the one extreme 
stand the well-ordered sciences of objective nature, 
and at the other, the apparently chaotic phenomena 
with which the name of metaphysics is connected. 
The external world of nature is observed and exa
mined ; its several aspects are abstracted; and 
there arises the heirareby of the sciences. And 
these same experiences when looked at from their 
subjective side melt away into sensations and
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idea?, and reason is irresistibly led to 'furnish them 
with a substantial basis in the eternal- realities of 
metaphysics. In building up the elaborate system 
of the objective sciences, the material world is- 
assumed as a reality ; and this reality glares us in 
the face in the machinery of modern civilisation, 
and in its social and political movements. But 
these same phenomena, so vast in their multiplicity, 
are all contained in some mysterious fashion with’ 
in the four corners of the human mind. Beason 
is the name given to but a change in the form of 
the presentation of the contents of the mind. The 
sciences are all of them but emanations from the 
contact of the mystery known as the human- 
mind with the metaphysical entity which has been 
supposed to stand outside the mind and contradis
tinguished from it. Thus, for our reasoned knowledge 
a metaphysical basis at each one of its limits is 
required. It is connected on the one hand with 
an unknown but assumed matter and on the other 
with an equally unknown and unknowable mind. 
Its vision abuts on every side on metaphysical 
pre-suppositions, which go under the several names 
of matter, mind, causation, space, &c.

These metaphysical realities or assumptions are 
thus required to round off the dominion proper of 
Beason and Science. And we should also remember
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that all our boasted intellectual advance is as 
nothing in regard to them. They now stand and 
have always stood, outside the pale of what we 
ordinarily understand by the term knowledge. The 
blaze of intellectual light that has grown in inten
sity and depth with the progress of civilization has 
been strictly confined to this side of the impene
trable veil drawn over metaphysical entities. All 
that reason has done in regard to what lies or may 
lie outside the range of sense-perception is ordy 
this—the declaration that it is unreachable by 
sense and that it is hence unknowable. Of what 
lies thus beyond the reach of reason, even exis
tence, it may be thought, cannot be rightly pre
dicted. But Spencer and Huxley, while confessing 
to the i.mpotency of reason to penetrate into the 
recesses of the eternal realities of the universe,, 
will not yet push their agnosticism so far as to 
deny even their reality. “ Though as knowledge 
approaches its culmination,” says Spencer, “ every 
unaccountable and seemingly supernatural fact is 
brought into the category of facts that are accoun
table and natural; yet, at the same time, all ac
countable and natural facts are proved in their ulti
mate genesis unaccountable and supernatural.”

Now Philosophy ventures to pry into what is 
thus screened off from our empirical ■ vision. The,

    
 



THE VEDANTA—REASONS FOR ITS STUDY, 31

empiricist resolves all knowledge into sensations, 
and this leads him logically to agnosticism. If we 
accept that our knowledge is limited to what is 
revealed to our mind in its commerce with the 
external world ; if we confine our vision, as the 
empiricists • do, to the Knowable revealed to the 
perceiving mind through the agency of the senses, 
then indeed should we declare that the ultra-sen-1
sual region claimed as its peculiar sphere by meta
physics is impassably shut off from us ; agnosticism 
proclaims this and this alone ; its dogma is that 
the sphere of knowledge is limited to the world of 
sense-perception ; and that non-Knowledg« or 
ignorance is the right Frame of mind in regard 
to what lies or may lie beyond that world of 
sense-perception.
fact that empiricism seems to ignore. Science 
under its guidance has brought or tries to bring 
within its sphere, the whole range of phenomena, 
physical and psychical. And its grasp of the 
physical half of the phenomenal cosmos is 
thorough-going and secure ; but its work in regard 
to the other half of its subject-matter—the 
psychical, is not equally exhaustive. It does not 
seem to have even a comprehension of the whole 
range of psychical phenomena. And it is exactly 
that portion of these phenomena which it ignores;

But there is one important
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or-of which its view is half-hearted and halting, that 
is, of the utmost importance to man. Among the 
phenomena most characteristic of man are bis 
religious convictions and beliefs. These with his 
ideas regarding his moral responsibility fill no small 
space of his life. In no country and in respect of 
no nation can it he said that these phenomena re
lating to religion and morality are insignificant or 
that they are unimportant. They occupy not only 
much of the time and attention of all nations, in
cluding those who are the most civilised, but exer
cise also a considerable amount of influence over 
their conduct through life, as sons, fathers, citizens, 
&c. It should not he supposed that in modern 
times the influence of religion has waned. It may 
be that the fire of the Inguisition and the slaugh
ter of the crusades have disappeared; and in India 
the cruel pike may have forgotten its function. 
Our age has learnt to be tolerant in matters of 
religion, but not thereby to lose sight of the exis
tence of a craving for Something other than empi
ricism and its teachings. These moral and religious 
phenomena have changed their form of external 
manifestation, but their springs in our innermost 
nature yet run fresh and full. And these inherent 
tendencies that draw us towards the super-sensual 
now act mainly upon the ethical side of our nature.
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Their force is now as strong as ever, but it is felt 
mostly in the shaping of our social deportment. 
The extended vision of modern times has served 
to extend the sphere as well of our ethical 
sympathies.

Now it is this side of our nature, these religio- 
ethical phenomena so strikingly present in us and 
so potent over our feelings and actions, that 
modern empiricism has failed adequately to grapple 
with. If Science is to take under its wings the 
whole range of phenomena falling within our 
observation, the neglect by it of these is by no 
means justifiable. It is not a scientific explanation 
of the ethical side of man simply to state its 
psychological origin and development, Our con
science may have come into existence in the 
particular manner described by the empirical 
moralists ; our religious instincts and beliefs may 
have been developed out of some of the primitive 
elements in our nature as the sociologists assert. 
But the question of their growth is not the ques
tion of their authority. And there is the further 
question of the nature and origin of those primir 
tive instincts themselves from which our notions 
on Religion and Ethics are said to have sprung 
up. It is here that modern science has failed in 
its mission; and it is exactly here that the meta- 

3
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physician comes in with his ultra-physical data to 
emancipate the Scientific -Reason which stands 
entangled in the meshes of First Principles and 
primitive instincts.

It should not he supposed that in going back 
to the Vedic times of India for a solution of 
these metaphysical problems, we are seeking 
refuge in darkness from light. The thoughts of 
our ancients have lost none of their wisdom and 
weight because of their antiquity. It is not sim
ply because, as has been pointed out above; these 
thoughts refer to a department of Our nature on 
which modern SeienCe has not and cannot shed 
any light that was not within the reach of the 
ancient sages. This is true no doubt. But there 
is a stronger reason for this search into the past 
than this mere lack of advance in metaphysics 
since the days of our Upanishads. It is that the 
sages of ancient India have brought to bear upon 
these questions an acuteness and strength ■ of in
tellect which is surprising in itself and is almost 
unequalled even by the foremost of modern minds. 
You should not suppose that I am asserting a 
mythical impossibility in claiming for the ancient 
Indians a vigour of intellectual perception match
less in its degree. There has been immense pro
gress, indeed, since their time. But this progress
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has not been in the perspicuity of intellectual 
comprehension. “ The secrets of the universe 
have indeed been plumbed, and with the know
ledge so obtained, man has turned the world into 
a vast workshop where all the powers of nature 
work submissively in bondage to supply his wants.” 
The almost universal tendency has been to regard 
the intellectual factor as the ruling and dominant 
one in the advance made by modern nations. But 
quite recently attention has been directed to a 
comparison of the average intellectual development 
in the old civilizations, with the average mental 
development under modern civilization; and the 
result of this comparison is found to be against the 
latter. Although Western civilization of recent 
centuries has “ developed a strength, a magnificence 
and an undoubted promise which overshadows the 
famb and the achievement” of the civilizations of 
ancient Greece and Borne, “ the fuller knowledge 
and the more accurate methods of research and 
examination of our own time ” says Mr, Benjamin 
Kidd, “ have only tended to confirm the view, that 
in -average mental development the moderns are 
not the superiors, but the inferiors of those ancient 
■people who have so completely dropped out of the 
human struggle for existence. Judged by the 
standard of intellectual development alone, we of
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the modern Eurdpean races who seem to have been 
80 unmistakably marked out by the operation of 
the law of natural selection to play a commanding 
part in the history of the world, have, in fact no 
claim whatever to consider ourselves as in advance 
of ancient Greeks, all the extraordinary progress 
and prowess of the modern world notwithstanding. 
The marvellous accomplishments of modern civili
zation are not the colossal products of individual 
minds amongst Us; they are all the results of small 
accumulations of knowledge* slowly and painfully 
made and added to by many minds through an in
definite number of generations in the past, every 
addition to this store of knowledge affording still 
greater facilities for further additions. It roust not 
be assumed, even of the minds that have from time 
to time made considerable additions to this common 
stock of accumulated knowledge that they have been 
separated from the-general average or from the 
minds of other races of men of lower social deve
lopment, by the immense intellectual interval 
which each achievement standing by itself would 
seem to imply.” The great strides of modern 
civilization have been the products of the time 
rather than of individuals. Even those nations 
which are generally, styled the lower races do not 
appear to be lower than the so-called higher races
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in point of mere intellectual power. This applies 
to the Maories.of New Zealand as much as to the 
natives of this country. Of o.ur countrymen, 
Mr. Benjamin Kidd, from whose remarkable book 
on Social Evolution I have already quoted, says : 
“ These natives have proved themselves the rivals 
of Europeans in European branches of learning. 
Indian and Burmese students, who have come to 
England to be trained for the legal and other 
professions have proved themselves not the inferi
ors of their European colleagues ; and they have, 
from time to time, equalled and even surpassed 
the best English students against whom they have 
been matched.”

If this be the verdict of modern science even in 
regard to the degenerate race now inhabiting India, 
degenerate through centuries of Moslem invasions 
and anarchy, what necessity is there to press the 
argument in favour of the intellectual greatness of 
the ancient authors of Indian philosophy and 
Indian metaphysics? And as in this region of 
ultra-sensuous perception, modern researches have 
proved inefficient and ineffectual, and as in conse- 
-quence the perception of truth depends necessarily 
upon our innate powers, it stands to reason that 
the philosophical thoughts of the ancients endowed 
as they were with an extraordinary acuteness of
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mental vision, may be studied to advantage even 
after the lapse of so many centuries.

• What is this philosophy and this metaphysics to 
which so much importance is here attached ? This 
high estimate of i(8 value should not he imagined 
to be due, in any the least extent, to the uncon
scious predilection in us for what belongs to our 
country. Oriental scholars enjoying a wide reputa
tion and accepted as undoubted authorities on the 
subject are unanimous in their praise of the Ve
danta as a philosophy. Professor Max- MiiIler’s 
views on the subject are tOo well-known to need 
repetition here. In his lectures on the Vedanta he 
says, for instance : “ Such speculations are apt to 
make us feel giddy ; but whatever we may think 
about! them, they show at all events to what a 
height Indian philosophy had risen in its patient 
climb from peak to peak, and how strong its 
lungs must have been to be able to breathe in such 
an atmosphere.” “The system of the Vedanta” 
says Professor Deusson “ as founded upon the 
Upanishads and Vedanta Sutras and accom
panied by Sankara’s commentaries upon them,— 
equal in rank to Plato and Kant—is one of the 
most valuable products of the genius of mankind 
in its search ' for the eternal truth.” And it is 
not too much to claim the right at least to a
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respectful hearing for that which has evoked such 
feelings from European savants.

As a philosophy the Vedanta inquires into the 
ultimate bases of phenomena. "We interpret the 
material world and the world of mind, so mys
teriously joined to our bodies, through our sense
impressions. Matter is to us coloured ; its sounds 
are caught by our ears ; we perceive its surface as , 
hot or cold, rough or smooth, plane Or spherical; 
and we enjoy its smells and tastes. The forces 
that sway ■ matter, both molar and molecular, we 
ponder and study. In these and other ways we 
grapple with the material world with the senses as 
our instruments, and it is through these alone that 
we can reach that world. Now’ the question arises 
as to the existence of a something behind these 
attributes, as the substratum of which colours, 
sounds, smells, tastes, &c., are but appendages and 
belongings. This substratum, if it exists, cannot 
be known through sense-impressions. For then 
it will become a colour, a sound, a taste, &c., and 
thus will he brought down to the category of attri
butes. The Vedanta declares therefore that the 
eternal cannot be known through the transient. 
This eternal substratum of the world, not thus 
accessible . to our senses, we yet believe to exist. 
We may go the whole way with the philosopher
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who would {resolve all our knowledge into sensa
tions ; it may be a matter of rational conviction 
to us that what is inaccessible to the senses 
must necessarily be beyond the sphere of know
ledge. And it is but reasonable to say that we 
are not entitled to speak of what is unknown 
and unknowable. Yet the conviction of the 

. existence of a material world is too strong to be 
:got rid of by such arguments, cogept though they 
appear to be when looked at from the analytical 
■point of view. It is insufficient to say that the 
mind has built up a world of its own from the 
materials supplied to it by the senses. The repeat
ed experience of sensations by us in particular 
groups and in particular successions, it has been 
said, explains the growth in us of the ideas of 
-material objects and their orderly arrangement. 
But whence this possibility of experiencing them 
repeatedly ? Why should the same group of sensa
tions recur to us and to others in any particular 
order or arrangement ? Why this perdurability 
among the groups of sensations ? A material 
object is not simply the summation of a number 
of sensations. These sensations are permanently 
bound up together into inseparable bundles. What 
•is the explanation of this permanent bond among 
these attributes of matter ? Is there a nucleus
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corresponding to our idea of matter around which 
these experienced attributes cohere ? Or, is it the 
mere play of fancy to ascribe to them a perma
nency which does not belong to them ?

Here is a question before which science along 
with reason stands discomfited and spell-bound ; 
and in despair, it would destroy and deny whftt it 
cannot comprehend. The perceiving mind is no 
less mysterious than the perceived matter; and 
Nihilism has solved the mystery by destroying the 
former as well as the latter. The existence of 
these mysteries both in the sphere of sensations 
and in the sphere of the external world does not 
in the least affect the practical concerns of life. 
The objects continue to be what they are and 
continue to serve the usual purposes of life even 
though we may be unable to comprehend their 
innermost texture. They i»ay be but aery combi- 
nations of sensations, tangible to the muscular 
sense, coloured to the vision and so on. Or they 
may be substantial realities of which these attri
butes are only the outside varnish- So also in 
regard to our minds. There may be- nothing in 
the background of our consciousness corresponding 
to our notion of mind and self. The I of our con
viction may be an illusion built on no logical basis. 
The fleeting experiences of the mind have, it is
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tru8, a bond of union, which bond is a mystery 
unsolved by sense-experience and rationalism. 
Here also what is insoluble has been destroyed and 
the Gordian knot has been cut by an easy process. 
But these ghosts of a material world and a mental 
world cannot be so readily allayed. Nor can we 
rest satisfied even with a simple negation of the 
possibility of knowing them. The Vedantic philo
sophy fully recognizes this element of permanency 
in our psychological structure of a material world 
and of a mental world. To the knowledge of these 
two departments of experience resolvable into sensa
tions, we have to add the notion of permanency. 
The attributes of matter are permanently bundled 
up together in various ways ; and so also the attri
butes of mind, And whatever explanation may 
be attempted of this notion of permanency as due 
to variations in our experiences, suCh an explana
tion cannot do away with the fact. A 
there is, all must admit, which sensations do not 
and cannot account for; and of this residium 
Western philosophy does not seem to have attain
ed to,a clear vision. It has either rest contented 
with the assumption of a gross material world as 
present to our ordinary vision or it has destroyed 
it completely. It has not sifted its contents with 
care and laid firm hold Of their ultimate meaning.

residium
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Even Mill, whose analysis of matter is so striking 
and acute, did not see that the permanency or 
perdurability which he asserted as the residual 
factor both in bis analysis of matter and of mind, 
required a fuller recognition as an ultimate ele
ment in the philosophy of perception than he was 
willing to accord to it. This element of perma
nency in the material world of perception and in 
the mental world of self-consciouSness is set up as 
an ultimate fact of philosophical analysis by the 
Vedantins; and the}' call it Miila prdkriii ot Maya. 
The term Maya has no doubt came to mean iUosion; 
but this was not its meaning in the text of the 
Vedanta as originally expounded. The word Maya 
occurs but very rarely in the Vedas; and it means 
in them not illusion, but Divine power. The same 
is true of the significance of the term in the few 
passages of the Upanishads where it is used. 
When the Lord is said in the Brihadaranyaka-Upa- 
nishad to appear as multiform through the Mayas, 
the reference is clearly to His creative Sakti. The 
Lord is represented as careering rapidly through 
the appearances of the world with “the horses 
yoked." The mind has the horses or the senses 
under its control; and with these yoked or control
led horses, it proceeds to its work of creative know
ledge. ■ But in the ultimate analysis, the horses.
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The

the world and all resolve themselves into the 
Brahman. “This Atman is the horses, this is the 
ten, and the thousands, many and endless.” In the 
Svetasvatara-Upanishad, it is said that “ the sages, 
devoted to meditation and concehtration, have 
seen the power belonging to God Himself.” 
sages “ meditate on the river whose water Consists 
of the five streams, which is wild and winding with 
its five springs, whose names are the five vital 
breaths, whose fountain-head is the mind, the 
course of the five kinds of perception.” The five 
streams here referred to are the five percipient 
senses which wind about the material structure of 
the world; and the river of the phenomenal runs 
along the course of mental perceptions. It will be 
seen that here again the idea of illusion is entirely 
absent. And when the student is called upon to 
identify Prakriti or nature with Maya in the same 
Upanishad, and the Lord is spoken of as the Mayin, 
the reference is, as Professor Max Muller Observes, 
only to the creative power of the Lord.

The Vedanta corrects the popular notion of the 
material world and contends that it has no essence 
independent of mental perception—a contention 
which is amply sustained by modern science. That 
material existence is to us known only as percep
tion is a doctrine of the Vedanta, as it is a doctrine
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of the modern theory of knowledge. The former 
is perhaps more emphatic in maintaining the unre^ 
liable character of sensations and appearances—^ 
unreliable as implying anything more than what 
they are, as contrasted with noumenal realities—a 
doctrine that has the full support of modern psy
chology. To revert to the Vedantic doctrine of 
Maya. Now this Maya is the Sakti or power of 
God and is atiadi—beginningless. It is divine in 
its origin but is not eternal, for it may come to an 
end. Eeserving this latter aspect of the question 
for the present, the significance of the statements 
that Maya or Sakti is divine and that it has endur
ed from the beginning should be attended to. We 
found that beyond and behind the phenomena of 
perception, underlying the attributes or bundles of 
possibilities of sensations, constituting the objects 
of the material world, there is the important fact of 
their permanency. Sensations viewed as elements 
in our experience are fleeting; one sensation fol
lows another in rapid succession and no one. sen
sation endures continuously for any appreciable 
period of time. But when these same sensations 
are projected out of the mind into the external, 
they are viewed to be the attributes of material 
objects or in philosophical language, as bundles of 
sensations—they lose their fleeting character and

    
 



46 THE VEDA5TA— EEASONS EOB ITS STUDY.

acquire the opposite characteristic of permanency. 
It is this that requires a full recognition and ex
planation, And we claim for the Vedanta the 
clearness of analytical vision to have recognised 
this residual element in our experience after making 
the fullest allowance for the fleeting sensations in 
whicff it is embodied. Through our consciousness, 
whether centred in self or directed out of it, there 
runs in a perpetual current this conviction of per,- 
durability; and the philosopher has therefore to 
£x his attention on this and to take its bearings as 
an element of the universe. The Vedantin declares 
it to be a power of Brahman, that is, be declares 
that it is an ultimate fact. Whether this declara
tion amounts to a confession of his ignorance of 
the ultimate nature of this fact or whether we can 
clothe this statement with a realizable significance 
is another question. But we need not seriously 
object even to the former alternative, for we may 
then seek refuge in the observation of Professor 
Max Muller that

“ there is a point in every system of philosophy where 
a confession of ignorance is inevitable and all the greatest 
philosophers have had to confess that there are limits to 
our understanding the world; nay, this knowledge of the 
limits of our understanding has, since Kant’s Criticism 
of Pure Beason, become the very foundation of all critical 
philosophy.”
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The doctrine of Maya is the Vedantin’s view of 
cosmogony; Brahman, the supreme, is associated 
with a certain power called Maya or Avidya to 
which the appearance of this upiverse is due. Why 
is this power called by such names as Maya, ne
science, ignorance, illusion ? It is because in the 
view of the Vedantin, this power and its effect, 
that is the world and its belongings, stand in the 
way of our reaching to a knowledge of the ultimate 
truth. Now knowledge is either of phenomena 
or of noumena. And engrossed in the former we 
are unable to rise to a knowledge of the latter; 
and as a knowledge of the eternal realities affects 
our destinies most intimately, whatever operates 
to screen them off from us must be viewed as 
darkness keeping us away from light. . fjemember 
that science in its soberest form has made no decla
ration hostile to metaphysics ; and God has yet a 
place in the universe. If so, a knowledge of God, 
of the relation that subsists between Him and our
selves, and also of His relation to the material 
universe ought to be admitted to be indispensable, 
or at least desirable. And if the phenomenal 
knowledge that comes to us through the sen
ses tends to withdraw us from the search 
for the underlying principles of existence, we 
may well term this phenomenal knowledge Avidya
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—•ignorance,' not because it is valueless in itself, 
but because of its self-centering hostility to the 
higher kind of knowledge. The Vedantin confines 
his attention to the highest problems of life; and 
views with disfavour whatever tends to obscure the 
philosophic vision. And the phenomenal has this 
tendency 5 and receives hence such names as avid
ya, illusion, &c. These names have given offence 
to many, both in this country and elsewhere, but 
it will be seen that they have done so without 
rekson. For in the first place we must allow that 
the problems of metaphysics have important bear
ings on human life. If our life-time here is but ' 
an instant in the eternity that belongs to us, if in 
consequence our temporal concerns are as nothing 
in the balance when weighed with our concerns in 
the hereafter, if these premises, in no way rejected 
even by agnosticism, be granted, then indeed it fol
lows indisputably that the problems of the future 
have a higher value than those of the present. 
This absolute superiority, if once admitted, justi
fies fully the language adopted by the Vedantin 
in respect of the material concerns of life. These 
concerns are paramount, it is true, to physical 
science and to us as denizens on this earth. Science 
endeavours to make the best of the present; and 
it is but just and proper that it should do so. But
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that is no reason why we should forget that the 
concerns of science are after all subordinate to the 
higher concerns of philosophy. Children when 
engaged in their engrossing pastimes may pot 
have the remotest glimpse of the serious problems 
of life that await them in the future, and yet the 
latter are more important than the former. And 
we should not quarrel with children for securing 
the utmost pleasure from their , pastimes while 
engaged in them. The same applies to the relation 
between philosophy and science. The latter 
engrossing as it is and, we may say, engrossing as 
it ought to be, has yet to yield to the other in 
intrinsic worth ; and may be called Avidya, Maya, 
in comparison.. To show that the statement, 
that even agnostic science has not brought its 
good sense into peril by a complete negation of 
metaphysics, is not gratuitous, permit me to refer 
to a remarkable passage in the writings of Huxley:

“ The student of nature, who starts from the 
axiom of the universality of the law of causation, 
cannot refuse to admit an eternal existence; if he 
admits the conservation of energy, if he admits 
the existence of immaterial phenomena in the 
form of consciousness, he must admit the possibi
lity, at any rate, of an eternal Series of such pher 
nomena; and, if his studies have not- been barren

4
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of the best fruit of the investigation of nature, he 
will have enough sense to see that when Spinoza 
says, ‘ by God we understand an absolute infinite 
Being, that is an unchangeable Essence, with infi
nite attributes,’ the God so conceived is one that 
only a very great fool would deny, even in his 
heart, Physical science is as little Atheistic as it 
is Materialistic.”

The material world then is a recognised reality 
and has its origin io Brahman. The Vedantin ad
mits the knowledge of perception to be right 
knowledge, but such only in its relation to this 
world and its concerns. But this knowledge and 
these worldy concerns he distinguishes from the 
knowledge of philosophy, of God, creation, &e. 
This latter knowledge is possible to man, in his 
view. But to reach it, he must not forget the 
fact of the existence of the verities of philosophy 
foreshadowed even in perceptual knowledge. We 
have already said that these abut us on every side 
even in our dealings with phenominal appearances. 
This recognition of their existence as distinguished 
from the knowledge of their manifestations and 
effects, is the first step in the processs that is to 
lead us up to a knowledge of Brahman. But this 
recognition is nut sufficient by itself for the suc
cessful arrival at the final goal. When standing
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on this side of the vestibule of God, when study
ing the multiplex manifestations of the complex 
machine of the universe from the outside, hardly 
able to enter into its revolving wheels and flying 
belts, the true spirit of scientific investigation 
would have felt the insignificance of the inquirer 
in the presence of the vast conglomeration of 
energising matter. The man of science may then 
say with the poet, that he feels;

A presence that disturbs me with the joy 
Of elevated thoughts; sense sublime 
Of something; far more deeply interfused, 
Whose dwelling is the light of setting suns. 
And the round ocean, and the living air. 
And the blue sky, and in the mind of man.

If this be the right frame of mind even in regard 
to the inquiry into the material manifestations 
of God’s Maya, what should be the preparation 
of mind required, to render ns fit to approach 
nearer to the throne of the Eternal ? The Vedantin 
rightly insists upon renunciation, tranquillity, 
self-restraint, and svoMTm or faith, as the necessary 
conditions antecedent to the commencement of the 
inquiry into Brahman. For what is it that be is 
in quest of? It is not the phenomena of the 
world which be should observe and examine and 
dissect with vigilant eyes. It is not simply an 
enumeration, nor even a classification and analysis 
of his mental phenomena. This world is the world
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of action ; and in it alone is there room for the 
play of the senses. If we would get at the truths 
which lie beyond and behind it, we must suppress 
our action ’and suppress our senses. However 
valuable these are when dealing with the world 
and its phenomena, though their work as mind
builders should also be recognised, yet when wo go 
to dissect the contents of the mind, our senses and 
activities are hindrances and hot helps in our re
searches. Even Professor Max Muller fails to grasp 
the full import of the logic of the Vedanta when 
he says that “ the object of the Vedanta was to 
show that we have really nothing to conquer^ but 
ourselves, that we possess everything within us, and 
that nothing is required but to shut our eyes and 
our hearts against the illusion of the world in order 
to find ourselves richer than heaven and earth.” 
It is true that the search for the truths of the 
Vedanta must be into ourselves, and that we must 
shut Our eyes and hearts if we would engage in 
that search undisturbed by them. But the riches 
higher than those of heaven which our Self is to 
reveal, is not to be the exclusive result of this 
shutting up of our eyes and hearts ; nor should it 
be said that the Vedantin requires every individual 
among us so. to stand unaffected by bis sense
organs and by his sentiments and emotions. IE
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you seek communion with the Brahman enthroned 
on your inner Self, you should approach Him with 
singleness of purpose and exclusive devotion. The 
Vedanta is jealous of rivals and would stand alone 
in the intellectual embrace of its devotee. To 
understand God, to comprehend the process of 
creation, the nature of the human sou! and its 
past life and future destiny, the Self must be 
grasped in its entirety and in its inmost nature ; 
and to do this the student must abnegate whatever 
is calculated to disturb him in his absorbing sub
jectivity. The tranquillity, misnamed apathy and 
quietism, is this indispensable imperturability by 
external calls without which the mind cannot 
possibly soar up the peaks of the Vedanta. This 
is not any dreamy imagination that the Hindu 
mind specially indulges in; it is no indication of 
any absence of a genius for system and order in the 
Hindu intellect; nor is it the hurling of thought 
“ as a venture into the nature of' metaphysical 
conceptions.” It is the only path open for man 
to win what knowledge he Can of the realities that 
ever elude the grasp of the unthinking mind. The 
Vedanta ignores the phenomenal, not because the 
phenomenal is unimportant, but because it is be
yond the special sphere of investigation which it 
marks out for itself ; it is subjective, because by
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being subjective alone can it accomplish its task; 
and it would forget the world and withdraw the 
mind from all temporal calls, as then alone there 
is a chance of man reaching to a knowledge of its 
teaching.

The Vedanta requires :— 
That blessed mood

In which the burden of mystery,
In which the heavy and the weary weight 
Of all this unintelligible world 
Is lightened; that serene and blessed mood 
In which the affections gently lead us on, 
Until the breath of this corporeal frame. 
And even the motion of our human blood 
Almost suspended, we are laid asleep 
In body, atod become a living soul: 
While with an eye made quiet by the power 
Of harmony and the deep power of joy. 
We see into the life of things.

The mind, thus withdrawn from the phenomenal 
and also from the cravings of the body with which 
it stands associated should approach the question 
of the Vedanta in a spirit of true faith and devotion, 
and not in that of cavil. The faith here insisted upon 
may be said to stand at the basis of all religions ; and 
the Vedanta does not stand alone in this respect. 
But it is no blind faith that is demanded of the 
student. In that case, there is no room for en
quiry or for conviction or knowledge. The demand 
is negative "rather than positive. The Vedanta 
will have no detern>ined atheist as its disciple, but 
demands that the inquiring mind should approach
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it in a spirit of meek reverence. Beason should 
be the guide, but not the tyrant of the philoso
pher. “ There is so little which Beason, divested 
of all emotional and instinctive supports, is able to 
prove to our satisfaction that a sceptical aridity is 
likely to take possession of the soul.” The mentaj 
mood should not be that described by "Wordsworth 
in the following lines

Till, demanding formal proof
And seeking it in everything, I lost 
All feeling of conviction ; and, in fine. 
Sick, wearied out of contrarieties. 
Yielded up moral question in despair.

“ In this mood all those great generalised con
ceptions which are the food of our love, our rever
ence, our religion, dissolve away.”

1 said above that the Vedanta demands faith 
from its disciple. It is only when • the student 
goes to the subject with faith that his eyes open 
into the vista of divine truths: “A man who is free 
from desires and free from' grief ” says the Katha 
Upanishad “ sees the majesty of Self by the grace 
of the Creator. The Self cannot be gained by the 
Veda, nor by understanding, nor by much learning. 
He whom the Self chooses, by him the Self can be 
gained.”

Tew there are who feel an inclination for such 
inquiries ; and of these but few understand what
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they are about. We all know that death is the 
portion of us all. But how many even of those 
brought to its very doors can bring -themselves to 
attend to its significance ? In the heyday of life, 
when the blood leaps along Our veins, it is but ex
cusable, nay it is reasonable, that we should make 
the most of the world for which we are then best 
adapted. That is then our duty to ourselves and 
to the past and the future generations. But when 
the best part of our wordly mission is over, when 
we have contributed our mite to the smooth flo.w 
of life amidst its rugged paths, it is but natural 
that the phenomenal should loosen its hold upon 
us and allow us at times at least to . look at the 
fundamental facts, of the universe. ; It no doubt ■ 
occasionally happens. that this philosophic mood 
conies upon us unexpectedly oven when young, as 
was the case with Nachiketas, of whom it is said 
that “faith ehtered into his heart,” even when he 
was a boy.

The faith that we here speak of is not subver
sive of Beason and it is viewed only as a frame 
of mind that is to lead us up to knowledge. Know
ledge, not faith, is according to the generally ac
cepted doctrine, the ultimate requisite for the true 
comprehension of the Brahman. The Brahma n who 
is “ hidden in all beings,” that is, who is to be re?
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vealed to our vision only- by a deep Search into 
our own innermost heart, is seen by subtle seers . 
through their sharp and subtle intellect.” I 
where the Brahman is, “ the sun does not shine, 
nor the moon and the stars, nor these lightnings, 
much less this fire,” if He is such that “ when He 
shines, everything shines after Hiul; by His light 
all is lighted,” how can we- apprehend Him but by 
the light of grace and knowledge shed by Himself 
on our minds ?

I- cannot within the short compass of a lecture 
explain, even if I had the necessary ability and 
knowledge, the doctrines of the Vedanta, regard
ing the' nature of the Paramatman, the nature of 
the jiva, of its life'in this world and of its passage 
to the next? and the other' connected questions. I 
have endeavoured only to offer some reasons to 
show that the Vedanta deserves our careful atten
tion and that one may set down those dabblers in 
philosophy who will speak of it in a spirit of su
percilious contempt, as persons who have no claim 
whatever to approach the subject. The Vedanta 

• which gives us a knowledge of the true God, which 
preaches “ as with a voice of thunder” the virtues 
of self-denial,' charity ahd universal benevolence, 
which induced .'powerful, sovereigns among us to 
descend from their thrones and abandon their.pala-
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ces to meditate in solitary forests on its problems 
and teachings, and which promises Immortality as 
the final outcome of its knowledge, can this be 
to the thinking mind a subject for contempt or 
ridicule ? “ In the world of nature to reveal things 
hidden, to sanctify things common, to interpret 
new and unsuspected relations, to open a new 
sense in man ; in the moral world, to teach truths 
hitherto neglected Or unobserved, to awaken men’s 
hearts to the solemnities that encompass them, to 
deepen our reverence for the essential Soul, to 
make us feel more truly, more tenderly, more 
profoundly, to lift the thoughts upward through 
the shows of time tp that which is permanent and 
eternal, and to bring down on the transitory 
things of eye and ear some shadow of the eternal, 
till we:—

• feel through all this flashy dress 
Bright shoots of everlastingneSs’—

this is the office” which the Vedanta shall not 
cease to perform as long as it is approached in the 
proper spirit. We may say of the Vedanta what 
the critic has said of the poetry of Wordsworth, 
that “ the more thoughtful of each'generation will 
draw nearer and observe it more closely, will as
cend its imaginative heights, and sit under the 
shadow of its profound meditations, and in propor-
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tion as they do so, will become more noble and 
pure in heart.” I feel no hesitation therefore in 
closing these observations with the appeal address
ed to us Hindus by a foreign admirer of the 
Vedanta:

“ So the Vedanta, in its unfalsified form, is the 
strongest support of pure morality, is the greatest 
consolation in the sufferings of life and death,— 
Indians, keep to it ! ”

    
 



THE VEDANTA RELIGION *
Br Professor M. RANGACHARIAR, M. A.

IS a name which is generally ■ given to 
the Upanishads. In this connection it is interpret
ed to mean the end of the Vedas, that is, the last 
portion of the revealed scriptural literature of the 
Hindus. It is also used as the name of a well-known 
system of Indian philosophy which is mainly based 
on the teachings of the Upanishads. The word 
may, however, be more appropriately understood 
as the end of all Icnoivledge. What, then, in really 
the end of all knowledge? Even the physical 
sciences have been said to be like the kind mother 
who, when asked merely to give bread, gives also 
the invigorating milk of ideas,. So, the immediate 
practical utility of knowledge is certainly not the 
best part of it. In that transfiguration of man’s 
mind, which is brought about by means <)t grand, 
noble, and all-comprehending ideas, consists largely 
the value of knowledge as an aid to human pro
gress. “ The ultimate problem of all thought is,” 
it has been well remarked by a writer in the latest 
number of Jifind, “ the refation of the Finite to 
the Infinite, of the Universe to the Primal Source

* Reprinted from the Brahmavadin, September 1895.
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of Being from Whom all existence proceeds.” 
There is certainly nothing higher for the human 
understanding to try to know than the nature of 
this relation. It is an “ open secret ” which very 
few persons are able to . read -intelligently at all; 
and even among the gifted few, who read it in one' 
way or another, there is much room for wide 
differences of opinion. This relation between the 
Universe and its Primal Source has not been, at 
all times, understood anywhere in the satiae way ; 
nor have the different peoples of the earth looked 
at it from time to time in the same light. Never
theless man has had, all along in the course of his 
history, to live out his life from day to day relying 
upon some sort of belief in regard to this all-* 
important relation between the Finite and the: 
Infinite. Indeed the history of man’s apprehen
sion of this relation everywhere determines the 
history of his religion ; for, religion is nothing 
other than the knowledge of this relation and the- 
consequent adjustment of human thoughts, feel
ings, and activities in accordance .with that know
ledge.

While the Upanishads and the Bhagavadgita 
form the sciptural foundations of Vedantic thought 
in India, the formulation of the' Vedanta-philoso- 
phy is to be found in the Aphorisms {Sutras) of
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Badarayana; and therein it is declared that the 
object o£ the Vedanta is to know the Brahman, 
which is the cailse of the birth, existence, and 
dissolution of the Universe. It is clear from this 
that the Vedanta does not at all question the exis- 

*tence of the Infinite, and also that it. derives the 
Pinite itself from the Infinite., Materialism is 
beginning to be already so completely discredited 
even in the West as almost not to deserve the 
name of philosophy; and in the history of Indian 
thought it never had any really serious and impor
tant place assigned to it. The Indian mind has 
been too logical and too contemplative to assert 
that the Finite is all in all. It cannot be denied 
that a few Indian men of learning have occasionally 
played with materialism ; but India as a whole has 
never been able to shake off the awe-inspiring and 
ever-present steadying weight of the Infinite. 
Therefore the Vedanta, while taking into conside
ration the relation between the Finite and the 
Infinite, has had only the ch<)ice between three 
alternative views, to adopt, which views may be 
characterised as (1) mechanical, (2) organic, and 
(8) monistic. The first view holds both the Finite 
and the Infinite to be' real,. and conceives the 
relation between them to be more or less akin to 
that between an engine and its maker who is also
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its driver. This may be said to be the view of 
the Dwaita Vedanta. The second view also holds 
both the Finite and the Infinite to be real, but fuses 
them together into a single organic whole by con
ceiving the relation between them to be like that 
between an organism and its life or ‘ vital force.** 
This is ths VisisKtadwaita- Vedanta. The third view 
holds the Infinite to be the only rsality, and con
ceives the Finite to be merely an illusory reflection 
are representation thereof. And this is the Adwaita 
Vedanta. In none of these schools are we led to 
apprehend the Infinite merely as a distant God ; in 
all of them we may easily notice the belief in what 
has been aptly called the interpenetration of the 
spiritual and the material worlds, for the God of the 
Upanishads is all-pervading and is both far and near 
at the same time. Further, the Vedanta how
ever understood; knows- only one God, only one 
Infinite; and man is called upon to see that the 
purpose of life is to help to fulfil the purpose of 
universal creation by himself realising, and enab
ling others to realise, the divineness of human 
nature and its goal in the God-head. There is, 
however, no agreement between the various 
schools of the Vedanta as to the details of the 
exact nature of the ultimate condition of the liber
ated human soul. There is no exclusiveness about
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the religion of the Vedanta; the gates of its temple 
are open for all to enter. The enlightened. Ve- . 
dantiii is expected to make no distinction between 
a Brahmin, a Chandala, a cow and a dog, between 
friends and foes, as well as between the virtuous i 
and the sinful. One of the excellent, features of 
the Vedanta is its open recognition of the ethical 
and spiritual oneness of man’s nature.

To the Monistic Vedantin the way of knowledge 
is the way to MoksTia-^to liberation from the tram
mels of ever-recurring births and deaths. Ac
cording to him God is altogether inaccessible to 
human thoughts, and words, and all forms of ■ 
worship and prayer only go to make the uncondi
tioned appear as conditioned. Nevertheless, 

or worship is recognised as a necessity 
even to him, as he holds it to be of great value in 
preparing the human soul to receive- with calm 
illumination the. great truth of its oneness’with 
the Divine. The followers of the other two schools 
of the Vedanta; See in“ God the harmonious syn
thesis of the mostiiperfect ideals of. truth, good
ness, and beauty, To: them; religious worship is; 
an inviolable, duty, and the way of worship is the' 
way to Moksha. Then, what- is the kind of . worship 
that is enjoined .'on all those who follow-in Some
way or other the teachings.of the Vedanta^?:: The
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old Vedic way of-worship consisted in offering 
prayers and eacriSces to the deities, “ It is no 
exaggeration to state that no nation appears at 
the dawn of history so full of prayer and praise as 
the Hindu Aryans,” says a Christian Missionary 
in a recent work of his on Vedic religion. When, 
however, this profusion of prayer ceases, to flow 
from the abundance of genuine feeling in the 
heart, and when sacrifices lose their original sig
nificance in the way of establishing the wished-for 
kind of corumunion between the worshipper and 
the deity, then prayers get petrified into mere 
formulae, and sacrifices become altogether mean
ingless rituals. Worship which is, on the practi
cal side, the essence of religion becomes the shield 
of hypocrisy and deceit. This does net take place 
before the old ideal of religion and of man’s duties 
is felt to be more, or less inadequate in the new 
circumstances, and a new one is slowly beginning 
to get itself established. We find clear signs of 
such a change oven in the Satapafha-Br&kmana 
wherein it is said :— “ He who sacrifices to the 
Atman, or the Self, is superior. One sl^onld say, 
‘ There is he who sacrifices to the gods,’ and also 
‘There is he who sacrifices to the Atman’ He 
who understands that by such and such a means 
such and such a one of his members is rectified,

5
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and that by siich and such another means such 
and such another of his members is restored,—he 
is the person who sacrifices to the Aiman. He is 
freed from this mortal body and from sin in the 
same way in which ths serpent is freed from its 
worn-out skin ; and acquiring the nature of 
Yajush, and Saman, and of the Sacrifice, he attains 
to heaven. On the other hand, he who under
stands that gods are to be worshipped with such 
and such an oblation, and offers it up to them, 
is like an inferior who pays tribute to a superior, 
or like a Vaisya who pays- tribute to the king. 
This person does not conquer for himself so great 
a world as the other does.” Do we not here see 
that the religion of self-discipline and self-culture 
is already trying to assert itself as against the old 
religion of sacrificial rituals ? It is indeed far better 
for a man to fortify himself against temptations, 
and subdue the evil that is in him, than perform 
rites and offer numberless sacrifices of various kinds 
to various deities. The object of all true worship 
must be not so much to please God as to make 
man worthy of His love. Even in the Code of 
Manu, which distinctly enforces caste, ceremonial 
laws and ritualistic religion, we find evidence 
enough to indicate the existence of a strong 
partiality in favour of the Vedanta. “The man,”
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says Manu, “ who, recognising himself in all 
beings an<J all beings in his own self, sacrifices 
to the Mman, enters into absolute freedom.” Io 
all probability the freedom that is referred to here 
is the freedom from the bondage of the Law, that 
is, from being subject to the operation of ceremo
nial and ritualistic regulations concerning society 
and religion. It may mean Mo/esha as well.

In the i^amskacls there are many passages 
which clearly set forth this _ very change in the 
ideal of worship. The second Manda of tbe 
JIfundaL-opanishad emphatically declares that all 
those, who believe in the saving efficacy of 
sacrificial rituals and perform them, are foolish 
ignorant, and self-sufficient men, going to ruin 
and destruction like the blind that are led by the 
blind. In the place of elaborate rituals it enjoins 
austerity, faith, peacefulness, retirement into tbe 
forest, and living by the begging of food. In 
the very last Anuvdka of the Nardytmiya portion 
of tbe Taittinyopanishad, we have a passage in 
which the various elements of the sacrificial ritual 
are replaced by the elements required for character
building, obviously with tbe object of pointing 
out that Vedantic Worship is far different from 
Vedic Worship. The same Nar&ymitya portion 
of the Taittiriyopanishad speaks of truth, austerity
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temperance, ' peacefulness, liberality, duty, 
upbringing \ of children,, worship in the way 
of. kindling the sacred fire, &c., mental con
templation, and resignation, as things of the 
highest importance without which no man would 
be able to realise for himself the glory of 
God. The Vedantic religion is distinctly not a re
ligion of mere rituals but one of righteousness; and 
in another Upa.nisTiad self-restraint, charity, and 
mercy are naturally regarded as being very much 
better materials of worship than forms of rituals. 
In this age of individualistic self-assertion the 
Vedantic discipline of self-denial may appear too 
rigorous, cold, and uninviting; but the Seeds of 
salvation for individuals, as well as for communi
ties of individuals, are always to be found only 
in the faithful practice of difficult self-denial. 
Self-assertion strengthens the bond of Karma, 
while self-denial leads to the freedom of tbe soul— 
that blissful freedom from the bondage of matter 
which comes to man only when he deserves it. 
Every soul that is bound to matter has to work 
out its own liberation, and nothing can show 
better, thao the Vedantin’s theory of Karma, how 
what a man does here makes or mars his here
after. The unborn, and immortal part of man; 
namely, his soul is alone responsible for the
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acquisition of Moksha either through the knowledge 
of truth or by deserving the grace of God. Tbe 
soul alone is the friend of the soul, the soul alone 
is-the foe of tbe soul. Man’s sense of - moral re
sponsibility can in no way be made stronger. It 
is but proper to point out that with the Vedantin 
self-denial does not necessarily mean either quiet
ism or asceticism. According to the Gita it implies 
tbe willing performance of the duties incumbent 
upon us without attachment to the results flow
ing therefrom, w’hatever may be the rank in which 
we are placed to fight out the battle of life. All 
forms of worship are good, according to the author 
of the Gita so far as they go to’ aid us in combin
ing, in the conduct of our lives, honest and 
earnest work with sincere resignation and dis
interested self-sacrifice; and indeed one of the 
best forms of worship is declared to be the worship 
of silent contemplation.

The Gita recognises that all are not capable of 
having the same knowledge of truth and of sub
mitting to the same discipline of self-denial and 
adopting the same manner of worship, and thus 
takes it for granted that all ' cannot be of 
the same religion. “ The religion of the many 
must necessarily be more incorrect than that of 
the refined and reflective few, not so much in
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its essence as in its forms, not so much in the 
spiritual idea which lies latent at the bottom of 
it, as in the symbols and dogmas in which that 
idea is embodied,’" This remark of a thoughtful 
English writer is so true that it needs no cor
roboration, and our own Vedantic Scriptures 
wisely refrain from all particularisation of forms, 
symbols, and dogmas. “In whatever way people 
come to me,” says Sri Krishna, “in that same 
way do I accept them,” Forms and symbols and 
dogmas are not at all essential to the true 
Vedantic Beligion. But it does not despise them, 
seeing that many of us cannot do without them, 
even when they are not of the best kind. It is 
said again in this our Divine Lay—“ Those who are 
devoted to other gods, and offer worship with 
faith, even they, Arjuna, worship me in reality in a 
way that is not law-ordained. I am indeed the 
lord and receiver of all worship; those who do 
not know me as I am fall in consequence. The 
worshippers of the gods goto the gOdw, ancestor- 
worShippers go to the ancestors, spirit-worshippers 
go to the spirits, and those that worship me go 
to me. Whosoever wdth devotion offers to me 
a leaf, or a flower, or a fruit, or water, that I 
accept aS an offering brought to me with devotion 
by one who has a well-disciplined soul. Whatever
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you do, whatever you eat, whatever you ofter as 
sacrifice in the fire, whatever you give, or what
ever austerities you practise, O Arjuna, purpose 
it for me.”

The Vedantic Religion, accordingly, believes in 
one and only one God, in His omnipenetrativeness, 
as it has been aptly termed, and in the spiritual 
oneness throughout of human nature and human 
destiny. It is not exclusive, and has no peculiar 
rites and symbols and dogmas. But it does not 
object to any form of worship, as long as such 
worship is in harmony with the aspiring heart of 
the worshipper. It enforces self-discipline and 
self-culture, and teache.s man to realise the life of 
righteousness as the best roean.s of worshipping 
God and of obtaining deliverance and bliss. It is 
in this manner truly catholic and wisely tolerant.

    
 



THE ETHICS OF THE VEDANTA*
BY THE LATE Mr. N. VYTHINATHA AIYAB, M.A.'

doctrine of Aizj’wa is, in all its essential, 
^7 features, the satne for the three systems of 

the Vedanta philosophy. Whatever may 
be the conception formed of tbe ultimate nature 
and lot of the individual Jiva, whether they regard 
it as the supreme soul in temporary obscuration^ 
or as a distinct entity now and for ever, and what
ever view they may hold regarding its relation to 
the Brahman, Hindu philosophers are in entire 
accord on the question of the force that determines 
for the individual hjs Career upon this earth. The 
life of each man is shaped for him in the main by 
Tcarma or conduct. But what is this Icarrna, which 
is so potent over ouv lives ? A bare statement 
of the theory in its extremest outlines seems to 
bring it perilously near to fatalism. But the 
two are quite .distinct and even diametrically 
opposed. The latter is destructive of all respon
sibility in man ; it reduces him tO a mere automa
ton moving along grooves cut out for him by an

* Reprinted from the Bralirnavadin for October 1895,
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inexorable power. The Hindu ccnception of the 
human will and human responsibility is far different 
from this. The question of the Liberty of the Will, 
originating in most part in the httfortunate applica
tion to the Will of the term Liberty, a term that 

■ has no more connection with it than any other 
term like whiteness, sweetness, &c.,—this contro
versy seems to be unknown to Hindu Philosophy. 
But the doctrine of karma leaves to the individual 
will the maximum amount of freedom that may be 
claimed for- it; it makes the individual and the 
individual alone responsible for the whole of his 
career here. He is not under the control, in his 
voluntary actions, of any irresistible power exter
nal, to him; he has not to suffer vicariously for 
the sins of others; and he cannot hope for re
demption through the vicarious expiation of 
another. He knows that he has to bear the whole 
burden of his conduct himself.

Yes, all the deeds that men have done* 
In light of day, before the sun, 
Or veiled beneath the gloom of night. 
The good, the bad, the wrong, the right. 
These, though forgotten, re-appear, 
And^travel, silent, in their rear.

This escort of karma which thus ushers the in- 
dividual into this world is the aggregate of his 
deeds, good and bad in his past livet. This is his 
sanckita karma, the aggregate of past deeds. Of
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this total aggregate, each particular deed works out 
its results on th© individual in its due course. When 
a Jiva enters upon its career of life in a particular 
animal frame, it does so in expiation of some one 
of its deeds in the past. This, of which each one 
of us is now experiencing the result, and which 
has given us this particular physical and mental 
configuration, is known as PrarahJha Icarma—the 
commenced dead. The deeds which we may per
form in the future form the Agami, Icarma. The 
entire exhaustion of the aggregate Tcarma of the 
individual would be tantamount to final liberation 
from the bonds of life and death, and hence would 
mean salvation. To this exhaustion the individual 
has to work his way; and de.«troy the accumulated 
Icarma of the past with tbe aid of his conduct in 
the present and in his future. But the course, 
already entered upon by him under the influence 
of what is know'll as Pr&rabJha "kwruna, must be 
gone through to the end. Our present life belongs 
to it; and we cannot shake it off in the middle. 
But while undergoing the effects of this much of 
our deeds in the past, we may also be working our 
way to the final liberation from the sway of I-arwa, 
and to salvation, by means of a virtuous life.

Here, at this stage of the argument, arises the 
question as to the nature of viitue. Te a life of
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virtue the Vedantin ascribes tbe important result 
of relieving the human soul from its burden of 
karma. Virtue or good works lead to knowledge, 
and knowledge leads to salvation. A blind obser
vance of the dicta of religion is useless; and 
knowledge without works js still worse : “ All who 
worship what is not real knowledge, (who are, 
engaged in works, good though they be), enter 
into blind darkness ; those who delight in real 
knowledge (without the practice of virtue) enter 
into greater darkness.”* It is only those who 
know “ at the same time both knowledge and non
knowledge ”t (virtuous works) that, can overcome 
death and secure salvation. We should realise in 
the first place the fact that this body is perishable 
and that virtue alone can lead to ‘ true knowledge.’ 
But we must also remember that the attainment of 
true knowledge does not take away the need for a 
virtuous life. Sages like Janaka did pot deem it 
proper to abandon their duties and responsibilities 
even though they had ascended up to the highest 
steps of wisdom. “My body ends in ashes. Om ! 
Mind, remember! Remember thy deeds! Mind, 
remember ! Remember thy deeds$ Such is the 
solemn adjuration of the Vedantin to his mind. It ’

* Isa. Up. 9. t li. t ibid. 1<-.
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is not to forget itself; nor is it to forget its deeds; 
and all the while, it should also remember that the 
“ body ends in ashes.”

What are the deeds which the mind is thus 
adjured to remember, and the man to perform ? 
The believers in a personal God have -an easy 
answer to this question. The oommandraents of 
the Divine Euler of man form the bases for the 
distinction of right and wrong. The followers of 
Sankara on the other hand to whom the JSrahman 
is not a personal entity distinct from the individual 
soul, may be supposed to be in a fix in answering 
this question. . Where are they to seek for the 
foundation of ethical distinctions ? The world is an 
illusion; the human soul is but a temporary so
journer in the physical surroundings of its own 
creation. But the bonds of krn’ina. must be severed; 
and this can be done only with the help of know
ledge. and knowledge can be attained only by good 
deeds. And it becomes incumbent on them to ' 
explain how this is to be accomplished.

We confine our remarks in this article to the 
teaching on this subject in the Isavasya Ujjanisli'jul, 
which gives a brief statement of the Vedanta 

'doctrine of ethics. It consists of but 18 slokas ; 
but in this short compass it gives a clear account 
of the ethics, acceptable equally to all the three
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branches of the Vedantic .school of thought. It is 
unnecessary, as we have- said, to dwell upon the 
ultimate foundation of ethical distinctions in the 
case of the believers in a personal God. Let us 
see how tbe Adwaitiri also- can secure an efficient 
basis for the inculcation of virtuous conduct in 
life.

The lasvasya Upanishad teaches that man should 
live, work, know and attain salvation. Life is not 
to be thrown away by him. The human soul has 
a goal to tvin ; that goal is, in the view of the 
Adwaitin, the recognition of its oneness with the 
Brahman. Though the Jiva is to all appearance 
only a deluded and shackled toy of the pheno
menal world and. of harma, it is yet the all-em
bracing and all-pervasive spirit of the Universe. 
Into the logical basis of this doctrine it is not our 
purpose to enter at present. Its ethical aspect alone 
concerns us here. There is an aspect of the 
Adwaita theory that places it in a position of 
advantage ethically.. It is the eminence of tower
ing grandeur to w'hich it raises the human soul. 
It is not simply a spiritual entity exalted above the 
Universe to the region of eternal bliss. It stands 
alone aud has no second ; it is greater than the* 
greatest, and smaller than the smallest. We shall 
quote here a few of the expressions in which the
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Hindu philosopher endeavours, to express his 
conception of the self : “ That one moves not; 
but is swifter than thought. The senses never 
reached it. It walked before them.” Each man 
may say unto itself : “ I am the generator and
the destroyer of the entire Universe. Than me 
there is nothing higher. On me all this Uni
verse is woven, as gems are strung on a string. 
I am the flavour in the water, the light in the sun 
and moon. By me tbe Universe is pervaded. I am 
the Supreme, the Highest, the Eternal, Unborn 
and All-pervading.” Man is not the mere creature 
of a God ; be is God Himseif. He has not simply 
the image impressed Upon him of his Creator ; he is 
himself the Creator. He is tbe Lord of creation 
in a sense higher and nobler than that assigned 
to this expression by the religions of tbe West.

Will one imbued with such a lofty conception 
of his soul, condescend to contaminate it with 
evil in thought, word or action ? Will he defile 
his Atmmi with base deeds ? Nobility of charac
ter cannot but come of necessity to a man with 
so noble an ideal of himself. But as man is 
constituted at present, before hie eyes are opened 
by true knowledge, when he is, not fully conscious 
of the true glory of his soul; and when “ the 
door of the True is covered with a golden disc,’’
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how is he to get int^ the other side of the gates 
of Heaven ? How ii he to see the nature of the 
true ? He believes in' a good path which would 
lead him to the attainment of true knowledge ; 
and he believes that virtue and knowledge would 
lead him on ultimately to SraJima-SaksJiatkara. 
But this life into which the Jiva is thrown by its 
Karma is not to be despised as it furnishes us 
with a sphere for the practice, of good wprks, and 
hence for the destruction of the aggregate of past 
Karma.

The injunction to the-mortal is that “ uver doing 
works here,” he should “ desire to live a hundred 
years.”* But he performs the works not for his 
own benefit. “ AVorks will not cling to a man” 
when he performs them in the right Spirit. He 
secures enjoyment, not by seeking it by means of 
works, but only by a complete surrender of him
self and of his works. “ When thou bast surren
dered all this, then thou mayest enjoy. ”t

The Vedantin “ beholds all beings in the self, 
and the self in all beings + and the human race, 
nay, all animate existence has its true beings in 
Brahman. The self should, therefore, be merged 
in this conception of the oneness or solidarity of"

*jlsa Up. 2. t ibid. 1. J ibid, 6.
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all beings. “ Verily, a husband is not dear, that 
you may love the husband ; but that you may 
love the self, therefore a husband is dear. Verily, 
a wife is not dear, that you may love the wife ; 
but that you may love the self, therefore a wife is 
dear. ” * Here is a oasis for the practice of virtue 
in universal love, before which the injunction 
that we should love our neighbours as ourselves 
dwindles into insignificance.

But the main source of ethical light to the -Ad- 
tvaiiin is this own inner self. In himself he has an 
infallible guide along the right path. “Who
soever knows that person, whose dwelling is love, 
whose sight is the heart, whose mind is light,— 
the principle of every Self, he indeed is a t8acher,’’§ 
The heart of every man is tuned to the promptings 
of righteousness; he needs no light other than 
what fills his own mind, and so teacher in virtue 
other than bis own self. Here is the ethical 
basis in the innermost conscience of the individual 
for the Vedantin. But human conscience full 
of ‘self-enlightenment as it is, is yet capable of 
being thwarted by the bodily environment of the 
soul. The True abides in the heart. “ With 
the heart we know wht is true. , . . The heart
indeed is the Highest Brahraan”.li But knowledge'
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is not virtue. The Jiva, sell-enlightened as he is, 
is yet entangled in the trammels of ^vidya. The 
Jiva consists of desires. “ And as his desire, sols 
his will; and as is his will, so his deed ; and what
ever deed he does, that he will reap.”* Self-abneg
ation, the sacrifice of what binds or individualizes 
the fiua, the undoing of desires which enter the 
heart, this is the road to immortality. “ When all 
desires which once entered his heart are under
done, then does the mortal become immortal, then 
he obtains The subjugation of the
misleading impulses in us enables us to overcome 
evil. Without this self-discipline, knowledge and 
virtue cannot be possible for us, and evil is 
not destroyed. “ He therefore that knows it, 
after having become q^uiet, subdued, satisfied, 
patient, collected, sees Self in self, sees all as 
Self.”+ The perception of the oneness of human 
nature, which is to tbe Advaitin the ultimate basis 
of universal love, and hence of ethical conduct, 
is impossible to the man who is not subdued and 
collected. “ Evil does not overcome him, he over
comes all evil. Evil does not burn him, he burns 

. all evil. Free from evil, free from spots, free 
from doubt,”§ he attains to the Brahman, ’
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The innate guidance relied upon by the Adwaidn 
should not be taken to mean a disregard of our 
sacred writings. These are the outward embodi
ments of the breathings- of the Soul; and as such 
serve to help the blinded Jivit to an easy realisa
tion of its own self-contained light. The fire is 
there; but it is obscured by the covering of ignor
ance. And the contact with the light that burns 
eternally in the Saslras imparts an electric stimu
lus to the inner spirit of man, and rouses it up to 
the height of its intrinsic greatness. “ As clouds 
of smoke proceed by.thqinselyes out of lighted fire', 
thus verily, 0 Maitreyi, has been breathed forth 
from this great Being what we have as the 
Vedas, &c.”*

The life as a whole should be regarded as a 
The conquest over temptations, which 

cravings, is man’s
“ sacrifice.” 
have root in our bodily 
Diclcslia,—his preparation to enter upon the life
sacrifice. Its fruits are penance, liberality, right
eousness, kindness and truthfulness. And the 
yagna is completed with death, which is the 
avaUvritha, the closing ceremonial of the sacrifice. 
A person who enters upon the path laid down in 
our sacred' books, even* though be begins with 
faith alone, is eventually led up to knowledge.

* Brih. Up. 4, 4.
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com-

upoH

And when good works and knowledge are 
bined, he is in tbe right road to salvation.

This is the ethics o* the Vedantin built 
the solid foundation'of bis inner Self, strength
ened as it may be by a knowledge of the Sastran. 

The Vedanta philosophy “ has not neglected,’’ to 
quote the words of Prof. Max Muller, “ the im
portant sphere of Ethics, but on the contrary, we 
find Ethics in the beginning. Ethics in the middle. 
Ethics in the end,, to say nothing of the fact that 
minds so engrossed with divine things as the Ve
danta philosophers, are not likely to fall victims to 
the ordinary temptations of the world, the flesh, 
and other powers.”

    
 



THE VEDANTIC DOCTRINE OF 
THE FUTURE LIFE-

BY pandit SITANATH TATTVABHUSHAN.

1. EefVtation of MatebiaeisM.

1£ N Hindu Philosophy one misses the elaborate 
M and long-drawn arguments for the immortal- 
* ity of tbe sobl which form a prominent 

feature of the philosophical Theology of Europe. 
The explanation of this is no doubt to be found 
in the general unanimity of Hindu philosophers as 
regards the doctrine in question. All the six or
thodox schofds of Hindu Philosophy agree in think
ing of the soul as not only immortal, but also 
as eternal. The heterodox school of Buddhist 
Philosophy too accepts the doctrine in a modified 
form. It is only out-and-out Materialists like the 
Ghkrvakas that questioned it. There was therefore 
little occasion for our philosophers spending time 
and energy in proving that tbe soul does not 
perish with the body. But that the Materialist’s 
arguments wore not left quite unheeded, appears 
from controversial passages here and there in 
Hindu philosophical works,—passages which are
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apparently directed against the heretics just 
mentioned. For instance, in his commentary on the 
fifty-third and fifty-fourth aphorisms of the third 
jxida, third chapter, of the Brahni&su.ti'os, Sankara 
first states and then argues against the views of 
the Lokayatikas or Cbarvakas. The aphorisms 
commented upon occur in a place where no one 
would expect them, which shows perhaps that they 
were the result of an after-thought on the part 
of the author and the little interest he felt in the 
superficial speculations of the Materialists. I shall, 
however, give the substance of both the arguments 
of these philosophers as stated by Sankara and 
his refutation of those arguments. The reasonings 
of tbe Materialists amount to this :

“ Though consciousness is hidden in external objects, 
it becomes manifest in these objects when they form an 
organism, just as the intoxicating power hidden in 
certain objects is manifested when they are made into 
wine. There is, therefore, no soul apart from the body, 
which is capable of either going to heaven or attaining 
liberation. The properties of an object are those that 
exist while it exists and cease to exist in its absence. 
Heat and light are, in this sense, properties of fi.re. Now, 
the vital functions, sensibility, memory and the like, 
which are believed to be properties of the son!, aje 
found in the body, and not found without the body. 
They are, therefore, not the properties of an extra- 
organic object, but really properties of the body.”
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Sankara's reply, which is an amplification of 
the aphorisms referred to, is, in substance, this :

'* If the properties of the soul are to be set down as 
properties of the body because they exist while the body 
exists, why should not they be concluded as not proper
ties of the body for their not existing' while the body 
exists. Form and such other qualities, which are 
really properties of the body, exist so long as the 
body exists ; but the vital functions and the rest do 
not exist in the body after death. Besides, form 
and other properties like it are perceived even by others, 
but the properties of the soul, sensibility, memory, etc., 
are not perceived by any one else than the soul to which 
they belong. Then, again, one knows the existence of 
these properties in the body while it lives; how can one 
be sure that at tbe destruction of one body they are not 
transmitted to another 1 Even the possibility of this re
futes Matetialism. Then, as to tbe true character of cons
ciousness, the Materialist will perhaps admit that cons
ciousness is tbe knowledge of matter and material objects. 
If so, he must also admit that inasmuch as matter and 
material objects are objects of consciousness, ft cannot 
be their property. For matter to perceive matter is as 
impossible as it is for fire to burn itself, and for a dancer 
to climb upon his own shoulders. Form and other pro
perties of matter cannot, we see, make themselves or

■ other properties their objects. Inasmuch, therefore, 
aj consciousness makes both internal and external things 
its objects, it is not a material property. If its distinc
tion from material objects be admitted, its independence 
of them must also be admitted. Moreover, its identity
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in the midst of changing circumstances proves its eter- 
nality. Kemembrance and such states of the mind 
become possible only because the knowing self is re; 
cognised as the same in two successive states. Thus, in 
the consciousness * I saw this before * the seeing and 
the recognising self is known as the'same. Tbe argument 
that because perception takes place while the body exists, 
therefore it is a property of the body, has already been 
refuted. It is as valid an argument as that because per. 
ception takes place while such materials as lamps, etc., 
are present, therefore it is a property of lamps, etc. The 
body is only an instrument of perception like lamps, etc. 
Nor is the body absolutely necessary even as an 
instrument of perception, inasmuch as a variety of percep
tions takes place in the state of dreaming, when the body 
is inactive. Thus the existence of the soul aS something 
different from the body, is an irresistible fact.”

II. The Law of Karma.
The other pivot on which tbe Vedantic doctrine 

of immortality turns, is the doctrine of Karma,— 
the doctrine that every actiorr must be followed by 
its proper effect. This doctrine is sometimes stated 
in such an abstract shape as to appear like a law 
of mechanical causality; but really, in its appli
cation to rational beings, it has an ethical aspect 
also. As an ethical law, it lays down, when stated 
in its broadest form, that every moral action must 
have a moral effect. In its popular form it pr^es- 
cribes happiness as the result of every virtuous act 
and suffering of every vicious act. But thus stated*
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a personal judge, and the Christian 
of justice is necessarily connected 
of such a judge. Hindu thinkers, on 
hand, distinctly deny the personal

it looks very much like the Christian doctrine of 
justice,—the doctrine that every virtuous act 
deserves happiness as its reward and every vicious 
act necessitates suffering as its punishment. 
Be ward and punishment are personal acts,—the 
awards of 
doctrine 
with that 
the other 
character of tbe law of Karma. In the thirty-fourth 
aphorism of the first pada, second chapter of the 
Brahmasutras, as well as in the commentary there
on, the results of tbe moral actions* of rational beings 
are described as irrespective of Divine activity and 
as dependent on the free activity of individual 
agents. The Bhagavadgita also says, in the four
teenth verse of its fifth chapter; “ Tbe Lord creates 
neither people’s actions nor their agency nor the 
fruits of their actions; in this .matter nature takes 
its course.’ Nevertheless, the impersonality of the 
moral law is not always consistently kept in view 
by Vedantists, and the same Gita which speaks 
rather mysteriously, in some places, of nature 
as a cause other than God, describes the 
Supreme Being, in other places, as tbe Dis
penser of Heaven and Hell as reward of 
virtue and punishment of vice. Even though
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we may set down such descriptions as only 
occasional lapses into popular modes of thought, it 
must be admitted, on tbe other hand, that the 
Vedantic conception of the moral order of the 
world is not, and could nof be purely impersonal. 
The Universe being the manifestation pf a con
scious Being, a Being embodying in himself the 
highest perfections, and the lives of individual 
rational beings being so many reproductions of 
the Divine life, ever tending to perfection, the 
moral order, with all the vicissitudes of rise and 
fall, suffering and enjoyment, must be held as 
teleological at the bottom, as having a grand 
purpose which it is fulfilling^ though gradually, at 
every step. Though not personal, therefore, in 
the popular sense, the moral order, or in other 
words, the law of Tiarma, may be called personal 
in a higher sense,—in the sense of its fulfilling a 
Divine purpose. As such, it is a strong proof of 
the soul’s immortality,—its continued moral acti
vity in another sphere of life when one is closed 
to it. Every moral action, a.s the law lays down, 
must have a moral effect. If the effect is pleasant, 
the pleasantness is only incidental; it must lead 
to a certain elevation or degradation of tbe soul, 
as the case may be, but ultimately to the former,— 
to moral progress. If the effect is painful, the
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pain is only an instrument, like pleasure, for bring
ing about a certain moral effect. Moral actions, 
again, have a certain collective effect. They all 
tend to build a moral character,—a character with 
lixed tendencies to thoughts, feelings and actions 
of a definite nature. Every rational being—and a 
rational being must be moral by virtue of his pos
sessing reason—has such a character at the time 
of death, and the law of Karma demands 
that this character must be perpetuated,— 
must continue to have the effects which exist 
potentially in the moral forces embodied in 
it. 1*0 suppose a cessation of life and activity at 
the destruction of the body is, first of all, to 
suppose a violation of the law of universal causation 
understood in its broadest sense. The law of 
causation requires not only that every cause should 
have an effect, but that the effect should be 
adequate to the cause. Now, human character is 
an aggregate of moral causes, moral forces ; its 
effects also should therefore be moral, and there 
can be no moral effects in tbe true sense without a 
conscious personal centre of activity,—without the 
perpetuation, that is, of the lives of moral agents. 
Secondly, to suppose an extinction of the soul at 
the death of the body, is to pronounce rational 
and moral life as purposeless,:—to deny the moral
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order of the universe and to conceive it as the 
play of blind forces. If, therefore, there is a 
moral order in the universe, if rational life has a 
purpose, that purpose cannot be anything higher 
than moral progress,—the attainment of perfection 
by rational beings ; and such a purpose requires 
the perpetuation of the conscious life of indi-- 
viduals. The gradual elevation of the mere race, 
to which the moral efforts of individuals contribute, 
—an idea which seems to satisfy some thinkers,; 
—does, not fully meet the requirements of the case. 
There is no meaning in the elevation of a race 
unless the individuals composing it are conceived 
as elevated, and to say that one set of individuals 
exists in order to contribute to the elevation of 
another set or generation, is to deny the most 
essential characteristic of a rational being,—that 
of its being not an instrument or means to any 
other being or thing, but an end unto itself. 
Individuals do indeed contribute to the elevation 
of other individuals; but to say that an individual 
lives only for other individuals, is to make every
thing hopelessly relative, to deny the existence of 
an absolute end and to eviscerate -moral worth of • 
its very essence,—its personal character. V.^’e 
thus see that tbe law of Karma, understood as 
just explained, guarantees the perpetuation of tbe
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moral life of every rational being and its gradual 
progress and final attainment of perfect union 
with the All-good, the ultimate end of existence.

III. The Law oe Evolution pdoves
Pbb-existencb.

The next question that concerns Us is the form 
of immortality conceived by the Vedanta. Does 
the soul remain disembodied in its future life op 
undergo a process of re-birth ? With this question 
is connected that of the soul’s pre-existence,,its 
existence before a particular incarnation. The 
Vedanta is decidedly of opinion that every indivi
dual soul passes through a practically infinite num
ber of incarnations,—incarnations determined by 
its own moral activity and determining it in turn. 
The formation of a soul, i. e., of a complex intel
lectual and moral organism, in the course of a few 
months or years, it apparently conceives as an im
possibility. It will appear so also to the modern 
intellect if we take a number of most important 
facts into serious consideration. It is undeniable 
that we are born with definite intellectual and mo
ral characters. Circumstances indeed affect and 
contribute to the formation of character; they, 
however, do not act upon empty minds and souls 
equal and identical in their blankness, but upon 
clearly defined moral powers and tendencies of
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infinite variety both in quality and quantity. If,in 
mature life, all formations, whether intellectual or 
moral, demand a history, an explanation in the 
form of a series of previous actions, and ail differ
ences a difference of history, does not the com
plexity and variety of endowments with which our 
present life begins, demand a similar explanation, 
—a similar history projected into the unknown 
past ? A striking confirmation of the Vedantic 
doctrine of the soul’s pre-existence is Supplied by 
the theory of evolution now so widely accepted. 
This theory seems distinctly to militate against the 
current supposition that the human soul is tbe 
work of about nine months’time. The human body 
has an almost incalculably longer history behind it. 
Its present form, with its nice adaptations and its 
wonderful capacity for multiplying itself, is the 
result of a series of evolutions extending through 
millions of years, during which it has passed through 
innumerable lower and tentative forms. It is a law 
of Nature that the time required for the evolution 
of an organism is long in proportion to its rich
ness, niceness and complexity. The human mind, 
then—the richest, nicest and most complex of orga
nisms,—far from requiring only nine months for iis 
formation, would seem to demand a much longer 
period than any physical or physiological structure
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whatever. The theory of tbe transmission of 
acquired powers from father to son, cannot, it 
seems, go farther than explaining the superior 
richness and adaptability of the* organisms 'with 
which succeeding generations are favoured, com
pared with those possessed by their ancestors. 
The net result of experience, tbe acquired niceness 
of the organism, its fitness for longer action and 
thought may be, as it is said to be, transmitted to 
its reproductions. But unless the favoured organ
isms are occupied by superior minds, unless the 
laws that govern physiological evolution are 
acknowledged as obtaining in the spiritual world 
also, the current theory of transmitted experience 
does not seem sufficient to explain the variety and 
complexity Of the human soul at its birth. Tbe 
direct transmission of powers from one soul to 
another, and the origin of the soul of the child 
from that of the father,—suppositions that underlie 
current thinking on the subject,—are theories 
without any rational grounds whatever, and are 
hardly even conceivable; On the other hand, the 
analogy of physiological evolution points to a 
parallel process of spiritual evolution,—the gradual 
development of souls by experience gathered in each 
life, and their re-birth in fresh lives, the extent of 
their development determining the , quality of the
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organisms-occupied by them. In these re-incarna
tions, the souls may be conceived as carrying with 
them the results of their previous experiences, 
with the details dropped from memory, but tbe 
substantial progress in intellectual and moral power 
uninterrupted, and ready to determine, and be 
increased by, fre.<h experience.

IV. What Sleep and Ee-waking proves.
Now, if these considerations help to solve the 

problem of pre-existence, they also help to solve 
the allied problem of re-incarnation. .But I shall 
discuss the latter problem a little further. I 
have, in some of my writings^ referred to the 
phenomena of sleep and re-waking and forgetting 
and recollecting as having very important bearings 
on the philosophy of mind, and as facts from 
which our old Vedantists drew tbe legitimate 
conclusions. I shall now show bow these pheno
mena help in solving the problem of rc-incarnation. 
It seems to me that, in relation to this problem, 
they have a double bearing, (l)'they prove the 
continuance of tbe 
consciousness, with all their variety and limi
tations intact, even without the instrumentality 
of the body, and (2) they show the necessity of 
the body for the re-manifestation of these contents 
after their suspense in dvath. *Iw profound

contents of the individual    
 



96 VilDjUfTA AND rratTEB Mi'E.

dreiinle$» sleep, oup individuality, or rather the 
manifestation of individual life, suffers a partial 
suspense. The wave that constitutes it seems to 
return to the oeean. But this temporary suspense 
of individuality is nut a merging, not a total 
sublation, of difference. The contents of every 
individual life are maintained intact,—in all their 
fulness and distinction. There is no loss and no 
mingling. When tbe time comes, each individual 
starts up from tbe bosom of the Eternal, tbe ever
waking, with its wealth of conscious life undimi
nished, with its identity undimmed. Every one 
gets back what was his own and nothing but his 
own. There seems to be separate chambers in 
the Eternal Bosom for each individual to rest 
soundly and unmolested. Now, this fact seems 
to prove that the contents of our conscious indivi
dual life pan exist in the Eternal Consciousness, 
with their totality and difference intact, even in 
the absence of the body, and its organs. However 
instrumental our brain-cells and other organs may 

■ be in the reproduction of the contents of consci
ousness in the state of re-waking, they cannot 
explain their persistence in the hours of sleep ; far 
less can they be identified with those contents. It 
is not tbe body—-not the brain, not the nerves— 
that can be said to sustain thought. The contents
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of consciousness can.be retained only in a .consci
ous being. To say that they can exist in an un
conscious form,—-in a so-called ‘ sub-conscious ’ 
region—is to be actually guilty of a.contradiction. 
Thoughts can persist, can retain their essence and 
identity, only in a thinking being remaining cons
cious and self-identical in the midst of change. 
Tbe reproduction of such contents in us as ‘I am 
the same being now that I was before, ’ ‘ this ob
ject is the same that I saw yesterday,’ ‘ this idea is 
the same that occurred to me before Islept’ and 
so on implies that during the temporary lapse of 
individual life these ideas are retained as ideas and 
not as anything else in the very Being who is the 
basis of our lives, a Being who is thus seen to have 
an eternal, unchanging, ever-conscious aspect of 
his nature besides his intermittent manifestation 
as ‘ our ’ consciousness. As Sankara says in his 
commentary On the Brahmasutras, II. 2. 31, “Un
less there exists one relating principle in the past, 
present and future, one which is unchangeable and 
sees all things, the facts of remembrance, recogni-- 
tion etc., which depend upon mental impressions 
requiring space, time and occasional cause, canilot 
be explained.” ’

7
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V. Individvaditi Eequiees Oeganism.
Bat if the phenomena of sleep and awaking prove 

the continuance of the individual consciousness ip 
the Vniversal, and its independence of physical 
conditions for this continuance, they also prove the 
dependence of that life on such conditions for its 
actual manifestation. Sleep indicates the tempo
rary exhaustion of nervous power. When, by 
continual activity, the nervous system has lost its 
strength, and requires refreshment from rest, it 
ceases to work, and the cessation of its activity is’ 
accompanied by a temporary suspense of con
sciousness in its individual manifestation. It is 
only when the strength of the organs has been 
restored by sufficient rest, that the flow of 
thoughts and feelings that constitutes individual life 
recommences, and the identity and continuity of 
individual consciousness is re-established. In the 
waking state also, the health and vigour of mental 
life are found determined by the soundness and 
strength of the organism, and injuries to the 
organs specially connected with the manifestation 
of consciousness are seen to materially affect the 
order and vividness of this manifestation. A valid 
induction from these patent facts is that the 
re-appearance of individual consciousness ^fter 
the dissolution of the present body will require a
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’*fresh Organism with essentially the same pro
perties. We cannot indeed be absolutely sure 
that there are no other conditions of the re-mani
festation of consciousness than those with which 
we are acquainted. But in the absence of any 
proof of the existence of such conditions, we 
cannot say that there are probably such conditions ; 
nay we can hardly assert even their possibility. 
It seems barely possible that, as is asserted, at a 
certain stage of development, individuals acquire 
the power of disembodying themselves,—extricating 
themselves from their gross bodies and Continuing 
their conscious lives in a subtle body imperceptible 
to the senses. That some such environment is 
required for the individual soul, seems to be 
axiomatic from its nature as a finite being. Tbe 
SuTcshma Sharira spoken of in our theological 
books, the body that consists of the five vital airs, 
the five organs of knowledge in their subtle forms 
as powers, ths five organs of action conceived in 
the same fashion, and egoity or reflected self
consciousness,—the body which is described as the 
vehicle of the soul’s migration to the Ktriloka and 
the Brah'malo'ka,—the regions of the manes and 
the Divine regions,—seems to be too fine for^ 

- the purpose, which it is conceived as fulfilling.
Dor locomotion and activity in space a material
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bodj' having extension and parts is necessary, and 
such a body must be supposed to belong to even 
the most and richly endowed of souls in the other 
world. But the evolution of such a fine ethorial 
bodj' must be conceived to follow the same slowly 
acting laws that obtain in the region of gross matter, 
and also to be dependent upon a corresponding 
growth of spiritual power. Admitting, therefore; 
the evolution of such a body in extraordinary cases 
it may be safely laid down that so far as ordinary 
individual life is concerned, there is not the 
slightest probability of its reproduction and actual 
continuance except in connection with an organism 
similar to that which we possess in our present 
life.

Vl. EiSical Life implies Society, and 
Society Embodied Beings.

From another point of View’, re-incarnation 
seems to be the most probable form of immortality. 
The conditions of ethical progress w’ould apparently 
be absent in a disembodied existence. The ethical 
life must be social. There is neither morality nor 
spirituality for an isolated being. Virtue is indeed 
persona], individual. There is no meaning in the 
purity of a society in which the individuals are not 
pure. But ..the purity of individuals antb their 
continued.: growth in righteousness imply their
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inclusion in a society of which the members owe 
duties to one another, and in which a free exchange 
of thoughts and sentiments and an active co-opera
tion in good work are possible. These things are 
inconceivable in a state of existence in which souls 
are disembodied; for it is through our bodies that 
we are able to communicate with one another. 
The very conditions of that spiritual life, then, 
which makes immortality necessary and desirable, 
require that souls should be re-born either in this 
very world or in others more or less similar to 
this.

VII. Objection feom Voegetpulness 
ANSWERED.

An ever . recurring objection to the doctrine 
of pre-existence and re-incarnation is that we have 
no memory of a previous existence and cannot pos
sibly remember the events of this life if We should 
be re-born, and that the enjoyment or suffering 
of the fruits of actions which have passed out of 
memory, involves an apparent injustice. The phe
nomena of sleep and re-waking and those of for
getting and recollecting, to which I have already 
referred, supply an answer to this objection. They 
prove an important truth which is often overlook
ed, and the overlooking of which lies at tbe basis 
of the objection just mentioned. That truth is.
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that by passing Out of OUr memory a fact does not 
cease to have connection with our mental life, and 
even to determine it materially. In an indepen
dent, self-sustained mind like the divine, the pre
sence or absence of an idea can mean nothing less 
than its presence or absence in consciousness. If 
anything could possibly pass out of its cognisance/ 
it would cease to have any existence for it. But 
this is not true of our finite minds, which are con
tained in and perpetually sustained by the Infinite. 
Facts are constantly going out of our individual 
Consciousness and returning to it from the Divine 
mind, which forms its eternal basis, and in which 
they are perpetually held. At the present mo
ment, for instance, when I am intent upon writing 
this paper, hoW few of the manifold facts of my 
life are actually present with me! But they are 
nevertheless determining my present action from 
the back-ground of my consciousness, in which 
they lie hidden. How many events have preceded 
and made it possible! Most, of them cannot, by 
any efforts I may make, be recalled, and will not 
perhaps revisit my mind any more. Some can be 
recalled, but are absent now. Others are starting 
ipto consciousness from the dark chambers of the 
mind in which they lay concealed only a few mo
ments back. My present action is, it is clear, due
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to a certain permanent form which the mind has 
taken as the combined effects of these various 
classes of facts, and to tbe recurrence of a certain 
number of them. In the same manner, the moral 
character which I now possess, and which deter* 
mines the ethical quality of my present actions is the 
combined result of a long series of thoughts, feelings 
and actions many of which have passed entirely 
out of .my consciousness, and many more which 
may be recalled only with great difficulty. But all 
these facts are, in a sense, present with me in their 
effect, i. e., my character, and if I now suffer in 
consequence of sins committed before, but now 
forgotten, or enjoy the fruits of righteous conduct 
equally forgotten, I do not feel myself wronged in 
the one case or specially favoured in the other. In 
sound, dreamless sleep, again, the facts of life, as 
we have already seen, beat a complete retreat from 
the field of consciousness and leave it utterly empty 
so far as its individual manifestation is concerned. 
But they are, by no means, lost in consequence 
of this temporary disappearance, and do not cease 
to determine waking life. Now, considered in the 
light of these facts, the objections to pre-existence 
and re-incarnation referred to are seen to be 
groundless. That we have at present no recollec-•♦J
tion of any previous state of existence, does not.
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in the first place, prove that it will never come 
back to our memory. Tor aught wo know, its re
appearance may be waiting for conditions to be 
hereafter fulfilled. In the second place, even if it . 
should so happen that such facts will never recur 
to us under any circumstances, it would not follow 
that they never occurred and are not determining 
our present life. As we have already seen, tbe 
richness and complexity of our minds even at the 
moment of birth, and their speedy development in 
definite lines under the varying circumstances of 
this life, point to a long mental history through 
which we have passed in the unremeiubered past. 
In the third place, if, in our present life, we have 
to lo.se and gain constantly in consequence of ac
tions which we have utterly forgotten, but which 
have, nevertheless left lasting effects on our char
acter, there can be nO injustice in our enjoying 
or suffering the fruits of action.s done in previous 
states of existence, and which, though forgotten 
now, have yet made us what we are. And finally, 
it may also be that the few years during which 
we live in forgetfulness of our past lives are, in 
proportion to the actual span of our existence, 
a^much shorter period than are our hours of 
dreamless sleep in proportion to the total e::y;ent 
of our present life. The alleged recollection of
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previous states oE existence by many persons 
characterised by uncommon purity of heart, is a 
subject which I simply mention and pass by; its 
discussion would be beyond the limited scope of 
this paper.

VIII. Eeom Animal to Man.
I shall refer to one more aspect of the Vedantic 

doctrine of the future life before I close. The 
law of evolution in the physical and physiological 
world points, as we have seen, to a similar law in 
the spiritual world. Does not the same law, we 
may now ask, testify to the reasonableness of the 
Vedantic view that the animating principles of all 
creatures are substantially of the same nature and 
the transmigration of these principles from one 
species to another is quite possible ? If man’s body 
is linked to, and is the development of, the bodies 
of the lower animals, where is the unreasonable
ness of thinking that his soul also has passed 
through a similar process of gradual development, 
having animated lower organisms in the more 
remote periods of its pre-existence, gaining in 
intelligence and moral strength as it migrated into 
higher and higher organisms and at last attaining 
humanity both physically and spiritually ? Current 
European thought draws a . hard and fast line 
between man and the lower animals and practically
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sets down the latter as soulless beings. Apart 
from the progress of philosophical speculation, 
the recent discoveries of natural historians as’ 
regards the highly developed social feelings of 
some of the lower animals, and the existence 
in them of sentiments akin to the ethical, have 
been showing more and more clearly, day by day, 
the hastiness of such a view, and it now seems 
impossible to imagine a gap between human consci
ousness in its lowest forms and the consciousness 
of the higher brutes. It seems quite probable 
therefore that psychological science will, in not a 
very distant future, confirm the anticipations of 
the Vedanta Philosophy and link together all con
scious existence by a law similar to the law of 
physiological evolution. We shall then see with 
the eyes of science, as we already see with tbe eye 
of intellectual intution, that the humanity of which 
we are so proud is an acquisition which has come 
to us as the result of a long struggle carried on 
through millions of years, leading us, under the 
slow but beneficial law of Icarma, through organic 
and spiritual conditions of an infinitely diverse 
nature, to that which seems to be the nearest to 
Qod. But the reverse process—from humanity 
to animality—which tbe old Vedantists seem to

(
have thought as likely as the other, seems to be
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quite improbable in the light of both natural and 
moral science. Progress—from seed to tree, from 
child to man, from the jelly-fish to the highest mam
malia, from barbarism to the highest civilisation— 
is the order of Nature, and so while the teachings of 
the Vedanta, interpreted scientifically, inspires the 
hope that we shall one day be gods and partake of 
the Divine blessedness, they leave no room for the 
fear that we may one day descend to that brute 
condition from which we have risen.*

-1*------------------------------------------------------------ --
* Reprinted from the Indian ^enem, October, 1903.

    
 



THE VEDANTA-ITS THEORY 
AND PRACTICE.*

BY SWAMI SABADANANDA.

subject this evening is the philosophy of 
vj / the Vedanta and its application to the life 

of man. This high system of philosophy 
was evolved in India thousands of years ago, but it 
is difficult to determine the precise date it was first 
evolved. We find its existence long before Bud
dhism and long before the age of the Kamayana 
and the AfaJiabharata, the two great pre-Buddhistic 
epics of India. By examining all the different 
religions and sects that exist in India, we find the 
principles of the Vedanta underlie each one of 
them. Nay more, the SisJiis or seers of thoughts 
the fathers of the Vedanta claim that its principles 
underlie all the different religions that exist on 
the face of the earth and all that will come in 
future even. The goal which the Vedanta points 
at is the goal to which all religions, all society, 
all humanity are rushing toward either consciously 
or’^unconsciously, through the process of evolution.
______ , ................................... ..... — —

* A lecture delivered in America.
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One great peculiarity of this philosophy is that 
it is not built around one person or prophet. It is 
founded on the “ latter portion or the knowledge 
portion of the Vedas, ” as the terra Vedanta shows. 
Tbe term Vedas from the Sanskrit root Vid to 
know, means according to the oldest Hindu 
commentator, all the super-sensuous knowledge 
that has been revealed to roan up to the present 
and that which will be in future. And to the 
books which kept the record of this knowledge, the 
term Vedas became applied later. Then the Vedic 
commentator goes on saying that this super-sensu- 
ous knowledge might be revealed not only to 
Hindus but to other people and their experience 
should be regarded as Vedas also. The Vedas were 
divided into two great divisions, * the work portion ’ 
which teaches man how by the performance of 
duty, the observance of morality and other acts he 
might go to heaven, a better place of enjoyment, 
and ‘ the knowledge portion ’ which teaches him 
that not even the enjoyments of heaven Should 
be his aim inasmuch as they too are fleeting 
and transitory but to go beyond all relativity 
and find in himself the Divine, the Centre of 
all Knowledge and Power. Of course it took 
ages, for tbe Hindu mind to evolve this system of 
philosophy.
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Speaking of philosophy, we must always keep 
in mind that it never went against religion in 
India. They always went hand in hand. And 
religion in order to appeal to man as a whole, 
should not only appeal to his heart but to his 
intellect also and therefore must have a sound 
basis of metaphysics. Por is not man a compound 
being, a combination of reason and emotion and 
will ? Can any religion satisfy him which does not 
fulfil all his highest aspirations on these fields ?

The rapid march of Science and the Wonderful 
discoveries it is making every day by the study of 
the external and the material world, is striking 
terror at the hearts of many. They seem to think 
that the foundation of religion is being under
mined day by day and the whole social fabric built 
on this foundation is in imminent danger. But 
the seers of old who by their study of the internal 
world, found the basis of religion, of morality, of 
duty, and in short of everything in that Unity 
which forms the background of this universe that 
ocean of Knowledge and Bliss Absolute from 
which the Universe haS come out, if they were 
here to-day would have rejoiced to find that instead 
of'^ undermining, Science is making the basis of 
religion stronger than ever inasmuch as it is 
rapidly approaching towards the same goal, the
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same Unity. And it must be so ; for is not the 
. Universe one connected whole ? Is not the division 
of it into external and internal an arbitrary one ? 
Can we ever know the external se ? Then again 
we speak of the natural laws which govern the ex
ternal ; but are laws anything else than the ipethod 
or manner in which our mind connects into a 
link a series of phenomena ? This Universe accord
ing to the Vedanta is one connected mass. Start 
from the external and you Como' to the internal 
and vice ver&a. It has come out of the infinite 
ocean of Knowledge and Bliss and will go back to 
it again. It is evolving and involving from ail 
eternity. View it as one unit and it can have no 
change, motion. It is perfect and all change is 
within it. Tor change and motion is only possi
ble when there is comparison, and comparison can 
only be made between two or more things. 
Again this chain of evolution and involution, of 
manifestation and returning, to the unraani- 
fested or seed form of nature can have no begin
ning in time. To admit a beginning of it would 
be to admit the beginning of the Creator and not 
only that but that he must be a cruel and partial 
Creator, who has produced all these diversities 
at thp outset. Then again there would arise 
another difficulty, the Creator, the first cause must
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either have been perfected or iniperfected by the 
creation. !So according to the V^dania the crea
tion is as much eternal as the Creator himself, 
only it sometimes remains in a manifested state 
and sometimes in an unmanifested. AVhat then is 
the purpose, the motive of this creation, this eter
nal flow of evolution and involution ? The answer 
which the Vedanta gives is that it is a play of the 
Infinite. You cannot ascribe any motive to the 
perfect, the absolute without making him imper
fect. The infinite, the perfect must have no mo
tive to compel it to create. The Infinite must be 
absolutely free and independent, and the very 
conception of the finite, tbe relative implies tbe 
existence of the Absolute. The Absolute is the 
only real existence and the Universe is but a speck 
in that infinite ocean of Knowledge and Bliss. 
He is playing with Himself and projecting this 
world of phenomena. He is appearing through all 
these masks of imperfection and at the same time 
He is remaining One and perfect in all splendour 
and glory. “ He vibratos and He does not vibrate. 
He is far and He is near ; He is within ail and He 
is without all this world of phenomena.” “ As the 
x/eb-wombed spider projects and takes back the 
thread as hair grows in the hjad of a man (without 
any effort) so this universe comes out of that
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Infinite ocean of Knowledge and Bliss and goes 
back to It again.”

Science by tracing the evolution to its cause has 
arrived at the laws of the survival of the fittest - 
and sexual selection, for the change of one species 
into another. The Vedanta is one with it as re
gards the truth of the evolution but differs 
from it inasmuch as it says that the cause of 
the change of one species into another is the 
struggle of the Divine within every form, to 
manifest Itself better and better. As one of our 
great philosophers has said, in the case of the 
irrigation of a field, where the tank is placed in a 
higher level, the water is always trying to rush 

. into the field but is barred by a gate. Upon the 
gate the water will rush in by its own nature. This 
struggle of the Divine has produced or evolved 
higher and higher forms up to the man form. It is 
going on still and it will be completed only when 
the Divine will manifest Itself perfectly, without 
any bars or bolts to hinder Its expression. This 
highest point of evolution transcends even the 
conscious existence and so we shall call it the 
super-conscious existence. This stage of develop
ment has been reached by individuals long ago? 
Christ, and Buddha and all the great teachers which 
the world has produced, attained to that state.

8
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uThe whole ot humanity is approaching to
wards that unconsciously. But is such a stage . 
possible where the evolution will attain its- 
completion? The Vedanta ssuvs it is. Every 
evolution presupposes an involution; To admit ah 
unending chain of will, will be to conceive motion 
in a straight line, which modern science has proved 
to be impossible. But what would take society 
ages and ages to attain, individuals can attain 
even in this life and have attained it as proved by. 
the religious history of the world. For what are 
all the bibles but the tecords of experiences of men 
who attained to that stage ? Examine them and 
read between the lines and you will find that the 
same stage which the Vedanta expresses in the 
famous aphorism as “ Thou art that infinite ocean 
of Knowledge and Bliss ”, (Tat tvarn asi), is that 
which was expressed by Buddha as attaining to 
the Nirvana (perfected state) 
coming as perfect as the 
and by the Muhammadan 
one with the Truth. The 
this idea of the oneness of man with the Divine, 
that the real nature of him is Infinite and perfect, 
cs to be found in every religion in India or outside 
of it; only in some the idea is expressed through 
mythology and symbology. It claims that what

and by Christ as be- 
Father in Heaven 
SiiSs as becoming 

Vedanta claims that    
 



TH® VBDAHTA-ITS THHOEY AND PKACIICE. 115

orife man or a few men attained long before is tbe 
, natural inheritance of all men and every one will 

■ Aittain to it sooner or later. Man therefore accord
ing to the Vedanta is Divine and everything that 
is* strong and good powerful in human nature is 
the expres.sion of the divinity within him.

In this super-conscious existence lies the basis 
of all ethics. Attempts have been made in.the 
present time to find a permanent basis of morality 
within the relative to no affect. Every one of 
us feels within ourselves that morality and unsel
fishness and doing good to others are good and 
without these neither the individual nor the nation 
can develop. Even men standing outside the pale 
of any religion, are advancing them on utilitarian 
grounds, that we must do that which brings the 
greatest amount of good to the greatest number. 
But if we question why we should do that, why 
should I look upon my brother as myself and not try 
to secure tbe greatest amount of good for myself 
alone, even at the sacrifice of all else, no plausi
ble answer is given. The answer which the 
Vedanta gives to this question is that you and 
I are not separate from this Universe. It is by 
mistake we think ourselves to be distinct and ur\- 
connected entities, independent of one another. 
All history, all science show that it is just the
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opposite, that this Universe is one connected 
whole, look at it from the external or the internal. 
There is no break in tha external ocean of matter, 
in which our bodies but represent so man)' 
different points. Behind tbe external there is that 
one vast ocean of mind, in which our minds but 
represent so many different whirlpools and behind 
that is the Soul, the Self, the Absolute and 
Perfect, Everything in human life points towards 
this oneness. Our love, our sympathy, kindness, 
and doing good to others all are but expressions 
conscious or unconscious of this oneness of man 
with the universe. Consciously or unconsciously' 
every man feels it; consciously or unconsciously 
he tries to express it, that he is one with the uni
versal Being and as such every soul and every body 
his body, that by injuring others he injures 
himself and by loving others he loves himself.

This gives rise to a subtle but unfounded 
question. Shall we lose our individuality when 
we attain the super-conscious stage, the highest 
point of evolution ? The Vedanta questions in its 
turn, are we individuals as yet in the proper sense 
of the term ? Does individuality mean the changing 
e’ement in man or does it apply to the unchange
able essence in him? Do you apply the terra 
individuality to the body and mind of man
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which is changing every minute? If so there 
is no occasion for the former question inas
much as we are losing or changing our indivi
duality very minute of our existence. Think • 
what great changes have we, each one of us, 
undergone since we were born, think what 
a change for the wicked when he becomes a 
good member of society, or the primitive man 
when he becomes civilized, or think what great 
change of a barbarous individuality when through 
the process evolution the ape form changes into 
the man form ? Do we lament the change of in
dividuality, in these cases? The Vedmta says by 
developing your individuality, you rise to a point 
where you become a perfect individual. You 
change your apparent present individuality for a 
better and real one. The process of evolution is 
from lawlessness through law, beyond law, from the 
uncon-scious through the conscious beyond the con
scious. Our conscious existence, where every action - 
is accompanied with a feeling of egoity does 
not cover the whole of our existence. During 
sleep or in performing actions which are known 
as the automatic actions, there is no feeling 
of egoity present and yet we do exist, though jye 
enter a stage which is below the conscious and in- 
ferior to it. In the highest stage of development
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also there is no feeling of egoity but it is infinitely 
superior to'the conscious. Apparently in a super
ficial view the highest and the lowest stages of 
development seem to be one and the same but 
there is as much difference between the two as 
between darkness produced by the want of light 
and darkness produced by the excess of light and 
known in science as the polarisation of light. There 
is an illiterate and ignorant man, he enters, and 
comes out a sage, a prophet, a great seer of thouglit. 
He discovers in himself the eternal fountain-head 
of ail knowledge and power; he finds the king
dom of heaven within. “For him,” say the Vedas, 
“ all doubts (and hankerings) vanish for ever and 
all selfish knots of the heart are cut asunder, the 
endless chain of cause and effect fades and dies for 
him who attains the Highest.”

This attaining the super-conscious existence has 
been described in many religions as seeing and 
realising and feeling God. The rapid march of 
reason has proved beyond a doubt that all our ideas 
of God are perfectly anthropomorphic, that we are 
creating our own God and worshipping and paying 
reverence to our own mental representation. What 
i^ the necessity then of worshipping God ? Why 
shall I worship my own mental creation ? The his
tory of evolution shows how the idea of God grows
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and develops with the growth of the man. Low 
from fetichism and animism he comes to polytheism 
and thence to monotheism. Suggested by his own 
dreams or the love of his dead ancestors, or the 
stupendous forces in nature the idea of a 
future existence dawns in his infant mind and 
he tries to peep behind the screen of the senses. 
How in his search after the super-sensuous, he 
comes up gradually through the stages of ancestor
worship and nature-worship, to the recognition of 
many spirits or gods behind all the'different mighty 
forces of nature and lastly how he comes to the 
conception of one supreme ruler at the head of 
these different gods and pays his horaage to Him. 
Beason will say that although this worship of the 
super-sensuous was a great motive power in bring
ing out his powers and developing his mind, yet all 
this time he has been worshipping bis own mental 
creations and now that his eyes have been opened 
he ought to discard all these mistaken ideas of 
God. The Vedanta does not deny that all these 
different ideas of God are anthropomorphic but it 
asks in its turn are not alt our ideas of the exter
nal the same ? Can we ever know the world but as 
our mind represents it to us and has not science 
proved already that tbe sense-s are deceptive 
and can never know things as they are? There-
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and have the power of doing so? Then 
though all that we know of anything are 
our minds represent them to be yet they 
us in developing ourselves, and bringing 

Then lastly what the

fore if it is reasonable to reject all our ideas 
of God because they are anthropomorphic, it is 
reasonable also to throw away every other idea 
from the mind, but how many of us are willing to 
do so 
again 
what 
help 
us higher and higher.
Vedanta baa to say in this point is that man is 
not wrong or mistaken in his worshipping all these 
different ideas of God, only he has been travelling 
from lower to higher truths. His progress in this 
world is not from error to truth but from lower 
and lower truths to higher and higher ones. 
Everything in this world even truth itself is rela
tive. What is truth for one state of things 
or one plane of existence is not truth for 
another state or another plane and the different 
ideas of God are nothing less than the different 
views of the Absolute, the Infinite from different 
planes of the relative. Supposing for instance we 
make a journey to the Sun, our view of the Sun 
changes every minute we proceed. With every 
step in advance we see newer and newer vision of 
the same Sun. The Sun which appeared to be a c
bright little disc grows larger and larger till at last
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when we reach the Sun itself, we see the Sun in its 
entirety. Ve know the Sun as it is-. The Sun has 
not changed all the time but our views of it have 
ch-anged till at last we got the full view of the 
luminary. This is the progress of man towards 
the Infinite. His view of the Infinite has never 
become perfectlj' nil but through the limitations, 
of his senses, his intellect and all, he sees only a 
little bit of the Infinite and worships it as God. 
The fault is not with the Infinite but with his own 
limited faculties. As he grows, these limitations 
become less arid less and he sees the Infinite 
better and better at last all his limitations fade 
away as mists before the rising Sun and he 
grasps the Infinite in Its entirety; he discovers 
in himself the Infinite ocean of Knowledge

■ and Bliss. This has been beautifully express
ed in the Vedas. “ Two birds of bright 
golden plumage, inseparable companions of each 
other are sitting on the same tree, the one on 
the higher and the other on the lower branches of 
it.” The upper bird not caring to taste the sweet 
and bitter fruits of the tree, sits majestic in 
bis own glory and sees the lower one tasting 
the fruits. As the lower bird gets the taste 
the bitter fruit of the tree he grows disgusted and 
looks up to the splendid vision above him of
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the upper bird and draws himself nearer to him. 
He forgets again the glorious vision in his love for 
the fruits of the tree and goes on tasting them as 
before till he tastes another bitter fruit. He grows 
disgusted again and advances a little more towards • 
the bright vision before him. So on he advances 
till at last when he reaches the upper bird, the 
whole vision changes and he find.s himself to be 
the upper bird who was sitting in all splendour, and 
majesty all the time.

The goal being thus the same in all religions, 
the V6d,anta has no quarrel with any. It looks 
upon all the different religions as so many 
different ways for attaining that One, indivisible 
ocean of Knowledge and Bliss. “ As the different 
rivers, having their sources in different mountains, 
roll down through crooked or straight paths and at • 
last come into the ocean—so all these various 
creeds and religions taking their start from 
different standpoints and running through crooked 
or straight courses, at last come 
Lord.” The FkcZanZa condemns 
looks upon man not as he is 

, rtim'Qro-eof'dM, what he really is.
••sqonftr or.TatS'r every man will discover his real 
nature..And wjiiftknow himself as the source of all

' tv • ®
ppwer and bliss. Will or nil every man

unto Thee Ob, 
no body for it 
at the present
It teaches that

    
 



THE VEDANTA-ITS THEORY AND TBACTICH, 123

is advancing towards that through every act that 
he is doing here. The worker by doing good 
to others, the philosopher by developing his 
reason, the lover of God by developing and 
directing his emotions all, all will attain 
the super-conscious plane, the highest stage of 

• development What if a man be an atheist
or agnostic? The question is, is he sincere 
and is be ready to sacriSce himself for the good of 
others and for the truth that he has known ? The 
VeclanUi says there is no fear for him. He will 
come to higher and higher truths and ultimately 
attain the highest. Allow infinite variation in 
religious thoughts. Follow your own but do 
not try to bring everybody to the same opinion. 
It can never be, for is not unity in diversity the 
law of nature ? And is not the goal the same 
though the roads are different ? Do not make your
self the standard for the universe but know that 
Unity forms the background of this universe and 
whatever way man might travel at last he will 
arrive at that.

O BOwie^Y V 
BRANCH !:

    
 



THE VEDANTA FOR THE WORLD *

Religion—oub life peiNoiplb.

very small amount of religious work per
formed brings a very large amount of 
result ”—are the eternal words of the 

author of the Cfiia, and if that statement wanted 
dn illustration, in my humble life I am finding 
everyday the truth of that great saying. 51 y work, 
gentlemen of Knmbakonam, has been "ery insig
nificant indeed, but the kindness and the 
cordiality of welcome that have met me at 
every step of my journey from Colombo to 
this city are simply beyond all expectation- 
Yet, at the same time, it is worthy of our tradi 
tions as Hindus, it is worthy of our race; for 
here we are the Hindu race, whose vitality, whose 
life-principle, whose very soul, as it were, is in 
religion. I have seen a little of the world, travel
ling among the races of tbe West and the East; 
and everywhere I find among nations one great 
ideal, which forms the backbone, so to speak, c_____________________ . __________

* Speech by Swami Vivekananda at Knmbakonam, 
Madras on his return in 1897 from the Chicago Parlia
ment of Religions.
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of that race. With some it is politics, with others 
it is social culture ; others again have intellectual 
culture and so on for their national background. 
But this, our mother-land, has religion and religion 
alone for its ba.sis, for its backbone, for the bedrock 
upon which the whole building of its life has been 
based. Some of yon may remember that in 
my reply to the kind address which the people of 
Madras sent over to me in America, 1 pointed out 
the fact that a peasant in India has, in many 
respects, a better religious education than many a 
gentleman in tbe West, and to-day, beyond 
all doubt, 1 myself am verifying my own words. 
There was a time when I would feel rather 
discontented at the want of information among 
the masses of India, and the lack of thirst among 
them for information, but now I understand it. 
Where their interest lies they are more eager for 
information than the masses of any other race 
that I have seen or have travelled among. Ask our 
peasants about the momentous political changes in 
Europe, the upheavals that are going on in Europe
an society. They do not know anything of these, 
nor do they care to know ; but those very peasants, 
—even in Ceylon, detached from India in many 
ways, out off from a living interest in India—I 
foun^ the very peasant.? working in the fields there
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had already known that there was a Parliament of 
Eeligions in America, and that one of their men 
had gone over there, and that he had some success. 
Where, therefore, tiieir interest is, there they are 
as eager for information as any other race ; and 
religion is the one and the sole interest of the 
people in India, i am not just now discussing 
whether it is good to have the vitality of the race 
in religious ideals or in political ideals, but so far 
it is clear to us, that for good or for evil our vita
lity is concentrated in our religion. You cannot 

' change it. You cannot destory one thing and put 
in its place another. You cannot transplant a large 
growing tree from one soil to another and make it 
immediately take root here. For good or for 
evil the religious ideal has been flowing into India 
for thousands of years, for good or evil the Indian 
atmosphere has been filled with ideals of religion 
for shining scores of centuries, for good or evil 
we have been born and brought up in the very 
midst of these ideals of religion, till it has entered 
into our very blood, and tingles with every drop of 
it in our veins?, and has become one with our con
stitution, become the very vitality of our lives, Can 
y/m give such a religion up without the rous
ing of tbe aame energy in reaction, without 
filling the channel which that mighty river '•has
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cut out for itself in the course of thousands of 
years'? Do you want that the Ganges should go 
back to its icy bed and begin a new course ? Even 
if that were possible, it would be impossible for 
this country to give up her characteristic course of 
religious life and take up a new career of politics 
or something else for herself. You can Only work 
under the law of least resistance, and this religious 
line is the line of least resistance in India. This 
is the line of life, this is the line of growth, 
and this is the line of wellrbeing in India—to 
follow the track of religion.

THIS WORLD—THE GOAL OF OTHERS,

Aye, in other countries religion is only one of 
tbe many necessities in life. To use a common 
illustration which I am in the habit of using, my 
lady has many things in her parlour, and it is the 
fashion now-a-days to have a Japanese vase, and 
she must procure it; it does not look well without 
it. So my lady, or my gentleman, has many other 
occupations in life ; a little bit of religion also 
must come in to complete it. Consequently she 
tias little religion. Politics, social improvement, in 
one word, this world, is the goal of the rest cP 
mankind, and God and religion come in quietly Rs 
the l^elpers out of the world ; their God is, so to 
speak, the being who helps to cleanse and to
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furnish this world of ours;—that is ap parent!y, 
all the value of God for them. Do you not 
know how for the last hundred or two hundred 
years you have been hearing again and again 
out of the lips of men who ought to have 
known better, from the mouths of those who 
pretend, at lea.st, to know better, that all the 
arguments they produce against this Indian 
religion of ours is this,—that our religion does not 
conduce to well-being in this world, that it does 
not bring to us handfuls of gold, that it does not 
make robbers of nations, that it does not make the 
strong stand upon tbe bodies of the weak, and 
feed themselves with the life's blood of the weak. 
Certainly our religion does not do that. It cannot 
march cohorts, under whose feet the earth trem
bles, for the purpose of destruction and pillage 
and the ruination of races. Therefore they say — 
what is there in this religion ? It does not bring 
any grist to tbe grinding mill, any strength to the 
muscles ; what is there in such a religion ?
OURS THE ONLY TRUE RBMGION, BECAUSE IT GOES 

BEYOND THIS WORLD AND TEACHES 

RENUNCIATION.

' They little dream that that is the very argu
ment with which we prove our religion to be,jgood 
and true. Ours is the true religion because it
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do6s not make for this world. Ours is the 
only true religion because this little sense-world 6f 
three days’ duration is not to be, according to it, 
the end and aim of all, is not to be our great goal. 
This little earthly horizon of a few feet is not that 
which bounds the view of our religion. Ours is 
away beyond, and still beyond ; beyond the senses, 
beyond space, and beyond time, away, away 
beyond, till nothing of this world is left there and 
the universe itself becomes like one drop in the 
transcendent ocean of the glory of the soul. Ours 
is the true religion because it teaches that God 
alone is true, and that this world is false and 
fleeting, and that all your gold is dust, and that all 
your power is finite, and that life itself is often
times an evil ; therefore it is that ours is the true 
religion. Ours is the true religion, because, above 
all, it teaches renunciation, and stands up with 
the wisdom of ages to tell and to declare to tbe 
nations who are mere children of yesterday in 
comparison with the hoary antiquity of the wisdom 
that our ancestors have discovered for us here in 
India—to tell them in plain words, “ Children, you 
are slaves of the senses ; there is only finiteness in 
the senses ; there is only ruination in the senses 
the three short days of luxury here bring only 
ruin al last. Give it all up, renounce the, love

9
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of the senses and of the world ; that is tbe way of 
religion.” Through renunciation is the way to the 
goal and not through enjoyment. Therefore, 
ours is the Only true religion. Aye, it is a curious 
fact that, while nations after nations hare 
come upon the stage of tbe world, played their 
parts vigorously for a few moments and died 
almost without leaving a mark or a ripple on 
the ocean of time, here we are, living, as it 
were, an eternal life. They talk a great deal 
of the new theories about the survival of the 
fittest, and they think that it is the strength of the 
muscles which is th© fittest to survive. If 
that were true, any one of the aggressively known 
old-world nations would have lived in glory 
to-day, and we, the weak Hindus—an English 
young lady once told me, what have the Hindus 
done; they never even conquered one single race!— 
even this race, which never conquered even 
one other race or nation, lives here three 
hundred million strong. And it is not all true 
all its energies are spent, that atavism has seized 
upon every bit of its bodythat is not true. 
There is vitality enough, and it comes out in 

ctorrents and deluges when the time is ripe and 
requires it. We have, as it were, thrown a 
challenge to the whole world from the most
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ancient times. In the West they are trying 
to solve the problem how much a man can possess, 
and we are trying here to solve the problem on 
how little a man can live. This struggle and this 
difference has to go on still for some centuries. 
But if history has any truth in it, and if prognosti
cations ever prove true, it must be that those who 
train themselves to live on the least supply of 
things and to control themselves well, will in 
the end gain the battle, and that all those who run 
after enjoyment and luxury, however vigorous 
they may seem for the moment, will have to die 
and become annihilated.

THE VEDANTA ALONE CAN CUBE THE EVILS

, OE THE WEST.

There are times in the history of a man’s life, 
nay in the history of the lives of nations, when a 
sort of world-weariness becomes painfully predo
minant. It seems that such a tide of world-weari
ness has come upon the Western World. There too 
they have their thinkers, great men ; ancj they are 
already finding out that it is all vanity of vanities, 
this race after gold and pow'er; many, nay most, cul
tured men and women there are already weary of 
this competition, this struggle, this brutality ^if 
their,commercial civilisation, and they are looking 
forward towards something better. There is a class
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which still clings on to political and social changes 
as the only panacea for tbe evils in Europe, but 
among the. great thinkers there other ideals 
are growing. They have found out that no amount 
of political or social manipulation of human condi
tions can cure tbe evils of life. It is a change of the 
soul itself for the better that alone will cure the 
evils, of life. No amount of force, or government, 
or legislative cruelty, will change the conditions of 
a race, but it is spiritual culture and ethical 
culture alone that can change wrong racial 
tendencies for the better. Thus, these races of 
the West are eager for some new thought, for 
some new philosophy ; the religion they have had, 
Christianity, although imperfectly understood and 
good and glorious in many respects, is, as under
stood hitherto, found to be insufficient. The 
thoughtful men of the West find in our ancient 
philosophy, especially in the Vedanta, the new im
pulse of thought they are seeking, the very spiri
tual food and drink they are hungering and 
thirsting for. And it is no w'onder.

THE VEDANTA ALONE IS THE LNIVEHSAL 

EBLIGION FOR MANKIND.

fl have become used to hear all sorts of wonder
ful claims put forward in favour of every reljgioa 
under the sun. You have also heard, quite within
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recent times, claims put forward in favour of 
Christianity by a great friend of mine. Dr. Bartows, 
that Christianity is the only universal religion. Let 
me consider this question a while and lay before 
you my reasons why I think that it is the Vedanta, 
and the Vedanta alone that can become the univer
sal religion of man, and that none else is fitted for' 
that role

FOE IT IS NOT BUILT BOUND THE LIFE OF ANT 

PEBSONAL FOUNDEE.
Excepting our own, almost all the other great 

religions in the world are inevitably connected with 
the life or lives of one or more founders. All their 
theories, their teachings, their doctrines, and their 
ethics are built round the life of a personal founder 
from whom they get their sanction, their authority, 
and their power; and strangely enough upon the 
historicality of the founder’s life is built, as it were, 
all the fabric of such religions. If there is one 
blow dealt to the historicality of that life as has 
been ths case in modern times with the lives of 
almost all the so-called founders of religion—we 
know that half of the details of such lives is not 
now seriouly believed in and that the other 
half is seriously doubted—if this becomes 
the c^se, if that roCk of historicality, as they 
pretend to call it, is shaken and shivered»
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the whole building * tumbles down, broken 
absolutely, never to regain its lost status. 
Everyone oF the great religions in the world ex
cepting our own, is built upon such historical 
characters ; but ours rests upon principles. There 
is no man or woman who can claim to have created 
the Vedas. They are the embodiment of eternal 
principles; sages discovered them ; and now and 
then the names of these sages are mentioned, just 
their names; we do not even know who or what 
they were. In many cases we do not know who 
their fathers were, and almost in every case we do 
not know when and where they were born. Bub 
what cared they, these sages, for their names ? 
They were the preachers of principles, and they 
themselve.s, as far as they went, tried to become 
illustrations of the principles they preached. At 
the same time, just as our God is an impersonal, 
and yet a personal God, so is our religion a most 
intensely impersonal one, a religion based upon 
principles, and yet it has an infinite scope for the 
play of persons; for what religion gives you more 
incarnations, more prophets and seers and still 
waits for infinitely more ? Says the Bhagavad Gita 
that Incarnations are infinite, leaving ample scope 
for as many as you like to come. Therefore 
if any one or more of these persons in India’s
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religious history, any one or more of these 
Incarnations, and any one or more of our 
prophets, are proved not to have been his
torical, it does not injure our religion a bit; 
even then it remains there firm as ever, be
cause it is based upon principles, and not on 
persons. It is vain to try to gather all the peoples 
of the world around a single personality. It is 
difficult to make them gather together even 
around eternal and universal principles. If it 
ever becomes possible to bring the largest portion 
of humanity to one way of thinking in regard to 
religion, mark you, it must be always through 
principles and not through persons. Yet, as I 
have said, our religion has ample scope for the 
authoriiy and influence of persons. There is that 
most wonderful theory of IsTiUi, which gives you 
the fullest and the freest choice possible among 
these great religious personalities. You may take 
up any one of the prophets or teachers as your 
guide and the object of your special adoration ; you 
are even allowed to think that he whom you have 
chosen is the greatest of the prophets, the greatest 
of all the Avataras ; there is no harm in that, but 
you must keep on a firm background of eternally 
true principles. The strange fact is here, that tlie 
power of our Incarnations has been holding good
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with us only so far as they are illustrations of the 
principles in the Vedas. The glory of Sri Krishna 
is that he has been the best preacher of our 
eternal religion of principles and the best ■ com
mentator on the Vedanta that ever lived in 
India.

IT IS IN HARMONY WITH SCIENCE.

The second claim of the Vedanta upon the 
attention of the world is that, of all the scriptures 
in the world, it is the one scripture the teaching of 
which is in entire harmony with the result that 
have been attained by the modern scientific inves
tigations of external nature. Two minds in ths 
dim past of history, cognate to each other in form 
and kinship, and sympathy started being placed in 
di^erent circumstances, for the same goal through 
different routes. The one was the ancient Hindu 
mind and the other tbe' ancient Greek mind. 
The latter started in search of that goal beyond 
by analysing the external world,
started by analysing the internal world. And 
even through the various vicissitudes of their 
history it is easy to make out these two vibrations 
of thought tending to produce similar echoes from, 
the goal beyond. It seems clear that the conclu
sions of modern materialistic science can be

• acceptable, harmoniously with their religion, only

The former

    
 



THE VEDANTA TOB THE WORLD. 137

to the Vedantins, or Hindus as they call them. 
It seems clear that modern materialism can hold 
its own and at the same time approach spirituality 
by taking up the conclusions of the Vedanta. 
It seems to us, and to all who care to know, 
that the conclusions of modern science are the 
very conclusions the Vedanta reached ages ago; 
only in modern science they are written in the 
language of matter. This, then, is another claim 
of the Vedanta upon modern Western minds, its 
rationality, the wonderful rationalism of tbe 
Vedanta. I have myself been told by some of the 
best scientific minds of the day in the West 
how wonderfully rational the conclusions of the 
Vedanta are. I know one of them personally 
who scarcely has time to eat his meals, or go out of 
his laboratory, and who yet would stand by 
the hour to attend my lectures on the Vedanta-, 
for, as he expresses it, they are so scientific, they 
so exactly harmonise with the aspirations of 
the age and with the conclusions which modern 
science is coming to at the present time. Two 
such scientific conclusions drawn from Comparatwe 
Religion, I would specially like to draw your atten
tion to; the one bears upon the idea of the unive^r- 
sality of religions, and the other on the idea of the 
oneness of things.
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HNIVBESAEITIES OF EELIGIONS AND TOIBEATION 

EECOGNISED BI THE VEDANTA ALONE.

We observe in the histories of Babylon and 
among the Jews an interesting religious pheno
menon happening. We find that each of these 
Babylonian and Jewish peoples were divided into 
so many tribes, each tribe having a god of its own, 
and that these little tribal G-ods had often a 
generic name. The gods among the Babylonians 
were ail called Baals, and among them Baal 
Merodac was the chief. In course of time one of 
these many tribes would conquer and assimilate 
the other racially allied tribes, and the natural 
result would be that the God of tbe conquering 
tribe would be placed at the head of all the gods of 
the other tribes. Thus the so-called boasted mono, 
theism of the Semites was created. Among the 
Jews the gods went by the name of Moloch. Of 
these there was.one Moloch which belonged to the 
tribe called Israel, and he was called the Moloch 
Yahva, or MolochTava. Then this tribe of Israel 
slowly conquered some of the other tribes of the 
same race, destroyed their Molochs, and declared 
its own Moloch to be the Supreme Moloch of all 
t^ie Molochs. And I am sure most of you know the 
amount of bloodshed, of tryanny, and of brutal sava- 
g ery, that this religious conquest entailed. Later
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on the Babylonians tried to destroy this supremacy 
of Moloch Yaliva, but could not succeed. It seems 
to me that such an attempt at tribal self-assertion 
in religious matters might have taken place on the 
frontiers of India also. Here too all the various 
tribes of the Aryans might have come into conflict 
with one another for declaring the supremacy of 
their several tribal gods; but India’s history was 
to be otherwise, was to he different from that of 
the Jews. India was to be alone the land—of all 
lands—of toleration and of spirituality, and there
fore the fight between tribes and their gods did not 
take place long here; for one of the greatest sages 
that was ever born anywhere found out here in 
India even at that distant time—which history can
not reach—tradition itself dares not td peep into 
the gloom of that past when the sage arose—-and 

. declared, “ He who exists is one; the sages call Him 
variously “—Ekam sat vipra baTiudha vadanti—one 
of the most memorable sentences that Was ever 
uttered, one of the grandest of truths that was 
ever discovered; and for us Hindus this truth has 
been the very backbone of our national existence. 
For throughout the vistas of the centuries of 
our national life this one idea, Ekam sat vipfa 
baliu^lia vadanii, comes down, gaining strength 
and vigour as it rolls along, gaining in volume and
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in fulness till it has permeated the whole of our 
national existence, till it is mingled in our blood, 
and has become one with us in every grain. We 
love that grand truth in every grain and our coun
try has become tbe glorious land of religious tole
ration. It is hero and here alone that they' build 
temples and churches for the religions which have 
come in with the object of condemning our own 
religion. This is one very great principle that the 
world is waiting to learn from us. Aye, you little 
know how much of intolerance is yet abroad. It 
struck me more than once that I would have to 
leave my bones on foreign shores owing to the pre
valence of religious intolerance. Killing a man is 
nothing for religion’s sake; to-morrow they may do 
it in the very heart of the boasted civilisation of the 
West, If to-day they are not really doing so. Out- 
casting in its most horrible forms W’ould often Come 
down upon the head of a man in the West, if 
he dared to say a word against his country’s accept
ed religion. They talk glibly and smoothly here 
in criticism of our caste laws.' If you go to the 
West and live there as I have done, you will know 
that even the biggest professors you hear of are 
ar'ant cowards and dare not tell, for fear of public 
opinion, a hundredth part of what they hold ^o be 
really true in religious matters.
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Therefore the world is waiting for this grand 
idea of universal toleration. It will be a great 
acquisition to civilisation. Nay, no civilisation can 
exist long unless this idea enters it. No civilisa
tion can go on growing before fanaticism shops and 
bloodshed stops and brutality stops. No civilisa
tion can begin to lift up its head until we look 
charitably upon each other, and the first step to
wards that much needed charity is to look chari
tably and kindly upon the religious convictions ot 
each other. Nay more, to understand that, not 
only should we be. charitable towards each other, 
but positively helpful to each other, however 
different our religious ideas and convictions may 
be. And that is exactly what we in India do, as I 
have just related to you. It is here in India 
that Hindus have built and are still building 
churches for Christians, and mosques for Moha- 
medans. That is the thing to do. In Spite Of 
their hatred, in spite of their brutality, in spite 
of their cruelty, in spite of their tyranny, and 
in spite of the filthy language they are always 
given to uttering, we will and we must go 
on building churches for the Christians and 
mosques for the Mohamedans till we conquer 
through love—till we have demonstrated to the 
world that love alone is the fittest thing to survive
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and not hatred, that it is gentleness that has the 
strength to live on and to fructify, but not mere 
brutality and physical force.
THE SWEITEAL OXENESS OF THE WHOLE HNIVEKSB.

The other great idea that the world wants from us 
to-day, the thinking part of Europe and the whole 
world—more, perhaps, the lower classes than the 
higher, more the masses than the cultured, 
more the ignorant than the educated, more 
the weak than the strong—is that eternal grand 
idea of the spiritual oneness of the whole universe. 
I need not tell you to-day, men from this Madras 
University, how the modern researches of Europe 
have demonstrated through physical means the 
oneness and the solidarity of the whole universe, 
how, physically speaking, you and I, the sun and 
the moon and the stars, are all but little waves or 
wavelets, in the midst of an infinite ocean of mat
ter, and how Indian psychology had demonstrated 
ages ago that, similarly, both body and mind are 
but mere names or little wavelets in the ocean of 
matter,—the Samashti, and hoW, going one step 
further, it is shown in the Vedanta that, behind 
that idea of the unity of the whole show, tfie real 
soul is also one. There is but one Soul through
out the universe, all is but one existence. „ This 
great idea of the real and basic solidarity of the
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whole universe has frightened many, even in this 
country; it even now finds sometimes more oppo
nents than, adherents; I tell you, nevertheless, 
that it is the one great life-giving idea which 
the world wants from us to-day and which 
the mute masses of India want for their 
uplifting, for none can regenerate this land of 
ours without the practical application and 
effective operation of this ideal of the oneness 
of things. The rational West is earnestly bent 
upon seeking out the rationality, the raison d’etre 
of all its philosophy and its ethics; and you all 
know well that ethics cannot be derived from the 
mere sanction of any personage, howev^ great 
and divine he may have been,—of one who having 
been born but yesterday has had to die a few 
minutes after. Such an explanation of the authority 
of ethics no more appeals to the highest of the 
world’s thinkers ; they want something more than 
human sanction for ethical and moral codes to be 
binding, they want some eternal principle of 
truth as the sanction of ethics. And where is 
that eternal sanction to be found except in 
the only infinite reality that exists, in you and 
in me and in all, in the self, in the Soul ? The 
infinite oneness of the soul is the eternal sanction 
of all morality, that yOu and I are not only
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brothers—even literature voicing man’s struggle 
towards freedom, children have preached that 
for you—but that you and I are really one. 
This is the dictate of Indian philosophy. This 
oneness is the rationale of all ethics and all 
spirituality. Europe wants it to-day just as ranch 
as our dOwn-trodden masses do, and this great 
principle is eVen now unconsciously forming 
the basis of all the latest political and social 
aspirations that are coming up in England, in Ger
many, in France, and in America. And mark 
it, ray friends, that in ancLthrough all the literature 
voicing man’s struggle towards freedom, towards 
universal freedom, again and again you find the 
Indian J^edantie ideals coming out prominently. 
In some cases the writers do not know the source 
of their inspiration, in some cases they try to 
appear very original, and a few there are bold and 
grateful enough to mention the source and 
acknowledge their indebtedness to it.

I'AITH IK OUKSELVES—THE SECRET

or ALL OKEATNESS.

My friends, when I was in America, I heard 
it once complained that I was preaching too 
much of Advaita, and too little of Dualism. Aye ! 
I know what grandeur, w’hat oceans of love, what 
infinite, ecstatic blessings and joy there are iif tbe
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weus till 
have become like masses of 

wants are

dualistic love-theories of worship and religion. 1 
know it all. Bat this is not the time with us to 
weep even in joy; wo have had weeping enough i 
no more is this the time for us to become 
soft. This softness has been On 
are dead; we 
cotton. What our . country now’ 
muscles of iron and nerves of steel, gigantic 
wills which nothing can resist, which can pene
trate into tbe mysteries and the secrets of 
th© universe, and will accomplish their purpose 
even if it meant going down to the bottom of the 
ocean and meeting death face to face in every 
fashion. That is what we want, and that can only 
be created, established and strengthened by under
standing and realising the ideal of the Advaita, 
that ideal of tbe oneness of all. Faith, faith, faith 
in ourselves, faith, faith in God, this is tbe secret 
of greatness. If you have faith in all the 330 
millions of your mythological gods and in all the 
gods which foreigners have now and again sent 
into your midst, and still have no faith in your
selves, there is no salvation for you. Have faith 
in yourselves, and stand up on that faith and be 
strong; that is what we need. Why is it that we 
300 millions of people have been ruled for the las’t 
one thousand years by any and every handful

XO
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of foreigners who chose to walk over our prostrate 
bodies? Because they had faith in themselves 
and we bad not. What did I learn in the. West, 
and what did I see behind those talks of frothy 
nonsense of the Christian religious sects saying 
that man was a fallen and hopelessly fallen 
sinner ? There, inside the national hearts of both 
Europe and America resides the tremendous power 
of the men’s faith in themselves. An English boy 
will tell you—“ 1 am an Englishman, and I will do 
anything.” The American boy will tell you the 
same, and so will every European boy. Can 
our boys say the same thing here? No, not even 
the boys’ fathers. We have lost faith in ourselves. 
Therefore to preach the Advaita aspect of the 
Vedanta is necessary to rouse up the hearts of 
men, to show them the glory of their souls. It is 
therefore that I preach this Advaita, and I do 
so not as a sectarian but upon universal and widely 
acceptable grounds.

THEBE is MVINIIY RESIDING IN EVERY THING.

It is easy to find out the way of reconciliation 
that will not hurt the dualist or the qualified 
monist. There is not one system in India which 
does not hold the doctrine that God is within, that 
divinity resides within all things. Every one of 
our Vedantic systems admits that all puri^ and
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perfection and strength are in the «oul already* 
According to some this perfection sometimes be
comes, as it were, contracted, and at other times it 
becomes expanded again. Yet it is there. Accord
ing to the Advaita it neither contracts nor ex
pands, but becomes hidden and uncovered now and 
again. Pretty much the same thing in effect. The 
one may. be a more logical statement than tbe 
other, but as to the result, the practical conclu
sions, both are about the same; and this is the one 
central idea which the world stands in need of, and 
nowhere is the want more felt than in this, our 
own motherland.
OUltSBLVES EHSPONSlIJLIi FOB AU ODE MISBBIBS.

Aye, my friends! 1 must tell you a few harsh 
words. I read in the newspapers, when one of 
our poor fellows is murdered or ill-treated by an 
Englishman, how the howls go all over the country'; 
I read and weep, and the next moment comes to 
my mind the question who is responsible for it all. 
As a Vedantisi 1 cannot but put that question to 
myself. The Hindu is a man of introspection, he 
wants to see things in and through himself, 
through, the subjective- vision. I therefore ask 
myself who is responsible, and the angwer comes 

.everytime, ‘i?Jitotithe English,^rSo! they are not 
responsible.:. It is we .wbs are responisble for all
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-our misery and all our degradation, and we alone 
are responsible.” Our aristocratic ancestors went 
on treading the common masses of our country 
under foot, till they became helpless, till under 
this torment the poor, poor people nearly forgot 
that they were human beings. They have been 
compelled to be merely hewers of wood and 
drawers of water for centuries, so much so that 
they are made to believe that they are born as 
slaves, born as hewers of wood and drawers 
of water. ■ And if anybody says a kind word 
for them, with all our boasted education of modern 
times, I often find our men shrink at once from 
the duty of lifting up the down-trodden.
HEREDITY NO ARGUMENT TO PROTB OUR WEAKNESS.

Not only so, but 1 also find that all sorts of 
most demoniacal and brutal arguments, called from 
the crude ideas of hereditary transmission and 
other such gibberish from the Western world, are 
brought forward in order to brutalise and tyrannise 
over the poor ail the more. In the Parliament of 
lleligions in America there came among others a 
young'man, a Negro-born, a real African Negro, 
and he made a beautiful speech. I became interest

bed ip the young man, and now' and then talked 
to him, but could learn nothing about him. 
But one day in England I met some Americans,
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and this is what they . told me—that ’ this 
- boy was tbe son of a Negro chief in the heart 
of Africa, and that one day another chief became 
angry with the father of this boy and murdered 
him and murdered the mother also to be; cooked 
and eaten, and that he ordered the child also to be 
cooked and eaten ; but that tbe boy fled and after 
passing through great hardships, travelling through 
a distance of several hundreds of miles, he reached 
the sea-shore, and that there, he was taken into an 
American vessel and brought over to America. 
And this boy made that speech ! After that, what 
was I to think of your doctrine of heredity!

PROCLAIM THE GOD IN YOU AND BE GREAT.

Aye, Brahmins !—If the Brahmin has more 
aptitude for learning on the ground of heredity 
than the Pariah, spend no more moneys on the 
Brahmin’s education, but spend all on tbe Pariah. 
Give to the weak, for there all the gift is needed. 
If the Brahmin is born clever be can 
himself without help. If the others are not born 
clever, let them have all the teaching and the 
teachers they want. This is justice and reason as 
I understand. These, our poor people, therefore, 
require to hear and to know what they really are, 
these down-trodden masses of India. Yea, let 
every man and woman and child, without respect 

educate
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of caste’or'birth or weakness or strength, hear 
and know that behind the strong and the weak, 
behind the high and the. low, behind every one, 
there is that Infinite bool assuring the infinite 
possibility and tbe infinite capacity of all to 
become great and good. “Let us proclaim to 
every soul—UitisJitTtata Jagrata, prapya varan 
nibodlmta—“ Arise, awake and stop not till the 
goal is reached.” Arise, awake; and stop not till 
the goal is reached.” Arise, awake; awake from 
this hypnotism of weakness. None, is really weak; 
the soul is infinite, omnipotent, and omniscient. 
Stand up, assert yourself, proclaim the God within 
you, do not deny. Too much of inactivity, too 
much of weakness, too much of hypnotism, has 
been and is upon our race, O ye modern Hindus, 
dehypnotise yourselves. The way to do that is 
found in your own sacred books. Teach your
selves, teach every one his real nature, call 
upon the sleeping soul to see how it rises. 
Power will come, glory will come, goodness will 
come, purity will come, and every thing that 
is excellent will come when this sleeping Soul 
is roused to self-conscious activity. Aye, if 

J there is any thing in the Gita that 1 like, it is 
these two verses, coming out strong, as the very 
gist, the very essence of Krishna’s teaching—“ He
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who sees the Supreme Lord dwelling alike in all 
beings, the Imperishable in things that perish, sees 
indeed. For seeing the Lord as the same, every
where present, he does not destroy the Self by the 
Self, and then he goes to the highest goal.”

GROWTH, EXPANSION AND DEVELOPMENT ON 

NATIONAL LINES.

Thus there is a great opening for the Vedanta to 
do beneficent work both here and elsewhere. This 
wonderful idea of the sameness and omnipresence 
of the Supreme Soul has to be preached for tbe 
amelioration and elevation of the human race, here 
as elsewhere,—wherever there is evil and wherever 
there is ignorance and want of knowledge. 1 
have found out in my experience that, as our 
scriptures say, all evil comes by relying upon 
differences, and that all good comes from faith 
in equality, in the underlying sameness and real 
oneness of things. This is the great Vedantic 
ideal. To have the ideal is one thing, and to 
apply it practically to the details of daily life is 
quite another thing in every case. It is very 
good to point out an ideal, but where is the 
practical way to reach it ? Here naturally comes 
the difficult question which has been uppermost 
for centuries in the minds of our people, the 
vexed question of caste and of social reformation
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I must frankly let this audience know that I am 
neither a caste-breaker nor a mere social reformer. 
I have nothing to do directly with your castes or 
with social reformation. Live in any caste you 
like, but that is no reason why you should hate 
another caste or another man.. It is ‘ love and 
love alone-that I preach, and I base my teaching 
on the great Vedanti& truth of the sameness 
and omnipresence of the Soul of the Uni
verse. For the last one hundred years nearly, our 
country has been flooded with social reformers and 
various social reform proposals. Personally I have 
no fault to find with these reformers. Most of 
them are good well-meaning men, and their aims 
too are very laudable on certain points; but 
it is quite a patent fact that this one hundred 
years of social reform has produced no perma
nent and valuable result appreciable- through
out the country. Platform speeches have been 
sent out by the thousand., denunciations have 
been hurled upon the devoted head of tbe Hindu 
race and its civilisation in volumes after volumes, 
and yet no good practical result has been achieved; 
and where is the reason for that ? The reason is 
not hard to find. It is in the denunciation itself. 
In the first place, as I told you before, w® must€’try to keep our historically acquired character as a
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people ; 1 grant that we have to take great many 
things from other nations, that we have to learn 
many lessons from outside ; hut I am sorry to say 
that most of our modern reform-movements have 
been inconsiderate imitations of Western means 
and methods of work, and that surely will not do 
for India; therefore, it is that all our recent 
reform-movements have had no result. In tbe 
second place, denunciation is not at all the way to 
do good. That there are evils in our society even 
the cljjld can see, and what society is there where 
there are no evils ? And let me take this oppor
tunity, my countrymen, of telling you that, in 
comparing the different races and nations of the 
world 1 have been among, 1 have come to the 
conclusion that our people are; on the whole, 
the most moral and the most highly godly, and 
our institutions are, in their plan and purpose, best 
suited to make mankind happy. I dU not there
fore want any reformation. My ideal is growth 
expansion, development on national lines. As I 
look back upon the history of my country, I do 
not find, in the whole world, another country 
which has done quite so much for the improve. 
ment of the human mind. Therefore, I have no 
words of condemnation for ray nation. I tell 
them “ You have done well; only try to do

    
 



e
154 THE VEDANTA FOR THE WORM.

better. ” Great things have been done in the 
past in this land; there is both time and room for 
greater things to be done. I am sure you know 
that we cannot stop. If we stop we die. We 
have either to get forward or to go backward. 
We have either to progress or to degenerate. 
Our ancestors did great things in the past, but we 
have to grow into fuller life and march on even 
beyond their great achievements. How can we 
now go back and degenerate ourselves ? That 
cannot be; that must not be; going back will lead 
us to national decay and death. Therefore, let 
go forward and do yet greater things; that 
what I have to tell you. I am no preacher 
any momentary social reform. I am not trying 
remedy evils. I only ask you to go forward and 
to complete the practical realisation of the scheme 
of human progress that has been laid out in the 
most perfect order by our ancestors. I only ask 
you to work to realise more and more the Vedantic 
ideal of the solidarity of man and his inborn divine 
nature. Had I tbe time 1 would gladly show you 
bow every bit of what we have now to do was 
laid out years ago by our ancient law-givers, and 
how they actually anticipated all the different 
chtages that have taken place and are still to take 
place in odr national institutions. They also Svere
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breakers of caste, but they , were not like our mo
dern men. They did not mean by the breaking of 
caste that all the people in a city should sit down 
together to a dinner of beefsteak and champagne, 
nor that all fools and lunatics in the country should 
marry when, where, and whom they chose, and 
reduce the country to a lunatic asylum, nor did 
they believe that the prosperity of a nation is to 
be guaged by the number of husbands its widows 
get. 1 am yet to see such a prosperous nation.

THE IDEAIi MAN IS THE BRAHMAN.

The ideal man of our ancestors was the Brah
min. In all our books stands out prominently this 
ideal of the Brahmin. In Europe there is My 
Lord the Cardinal who is struggling hard and 
spending thousands of pounds toprove the nobility 
of bis ancestors, and he will not be satisfied until 
he has traced his ancestry to some dreadful tyrant, 
who lived on a hill, and watched the people 
passing through the streets, and whenever he had 
the opportunity sprang out on them and robbed 
them. That was the business of these nobility
bestowing ancestors, and My Lord Cardinal is not 
satisfied until he can trace his ancestry to one 
of these. In India, on the other hand, the 
greatest princes seek to trace their desoenl to 
some ancient sage, dressed in a bit of loin-cloth.

    
 



156 THE VEDANTA I’OB THE WOBLD,

living in a forest, eating roots, and studying the 
Vedas. It is there that the Indian prince goes to 
trace his ancestry. You are high caste when you 
can trace your ancestry to a Kishi, and not before 
that. Our ideal of high birth, therefore, is differ,- 
ent from that of others. Our ideal is the Brahmin 
of spiritual culture and renunciation.

TRUE BBAHM1N«ESS WHAT ?

By the Brahmin ideal what do I mean ? Tbe 
ideal Brahminness in which worldliness is alto
gether absent and true wisdom is abundantly 
present. That is the ideal of the Hindu race. 
Have you not beard bow it is declared that he, the 
Brahmin, is not amenable to law, that he has no 
law, that he is not governed by kings, and 
that his body cannot be hurt ? That is perfectly 
true. Do not understand it in tbe light which 
has been thrown upon it by interested . and 
ignorant fools, but understand it in the light 
of the true and original Vedantic conception. If 
the Brahmin is he who has killed all selfishness 
and who lives and works to acquire and to propagate 
wisdom and the power of love, a country that 
is inhabitexl by such Brahmins altogether, by men 
and women who are spiritual and moral arid good, 
is if strange to, think of that country, as being 
above and beyond all law ? What • police, what
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military are necessary to govern them ? Why should 
any one govern them at all? Why should they live 
under a government? They are good and noble, 
they are the men of (lod; these are our ideal 
Brahmins.

THE IDEAL Of’ CASTE.

We read that in the Satya-yuga there was only 
one caste to start with, and that was that of the 
Brahmin. We read in the Mahabharata that tbe 
whole world was in the beginning peopled with 
Brahmins, and that as they began to degenerate 
they became divided into different castes, and that 
when the cycle turns round they will all go back to 
that Brahminical origin. This cycle is now turning 
round, and 1 draw your attention to this fact.' 
Therefore our solution of the caste question is not 
degrading those who are already high up, is not 
running amuck through food and drink, is not 
jumping out of our own limits in order to have 
more enjoyment; but it comes by every ode of us 
fulfflling the dictates of our Vedantic religion, by 
our attaining spirituality, and by our becoming 
the ideal Brahmin. There is a law laid on each one 
of you here in this land by our ancestors, whether 
you are Aryans, or non-Aryans, Rishis, or Ijrah- 
mips, or the very lowest out-castes. The com
mand is the same to you all, and that command is
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that you must not stop at all without making pro
gress and that, from the highest man to the lowest 
ParioJi, every one in this country has to try 
and become the ideal Brahmin. This FerfaMtic 
idea is applicable not only here but over the whole 
world. Such is our ideal of caste, meant for rais
ing all humanity slowly and gently towards the 
realisation of that great ideal of the spiritual man 
who is non-resisting, calm, steady, worshipful, 
pure, and meditative. In that ideal there is God.

what’ SHALl TOOK WOEK BE NOW ?

How are these things to be brought about ? I 
must again draw your attention to tbe fact that 
Cursing and vilifying and abusing do not and 
cannot produce anything good. They have been 
tried for years and years, and no valuable result 
has been obtained. Good results can be produced 
only through love, through sympathy. It is a 
great subject, and it requires several lectures 
to elucidate all the plans that I have in view, and 
all the ideas that are, in this connection, coming 
to my mind day after day. I must therefore 
conclude, only reminding you of this fact, that this 
ship of our nation, O Hindus, has been usefully 
plying here for ages. To-day, perhaps, it has 
sprung a few leaks; to-day, perhaps, it has 
become a little worn; and if such is the case
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US tell 
awake, 
top of 
of this

it behoves you and I, children of the soil, to try our 
best to stop these leaks and boles. Let 
our countrymen of the danger, let them 
let them mend it. I will cry at the 
my voice from one part to the other
country to awaken the people to know their situ
ation and their duty therein. Suppose they do 
not hear me, still 1 shall not have one word of 
abuse for them, not one word of curse, Great 
has been our nation’s work in the past, and 
if we cannot do greater things in tbe future, 
let us have this consolation, let us ail die and 
sink together in peace. ' Be patriots, love the 
race which has done such great things for us in 
the past. Aye, the more I compare notes tbe 
more I love you, my fellow-countrymen ; you are 
good and pure and gentle; and you have been 
always tyrannised over; such is the irony of this 
material world of Maya, mind that; the
spirit will triumph in tbe long run. In the mean
while let us work and let us not abuse our country, 
let us not curse and abuse the weather-beaten and 
work-worn institutions of our thrice-holy mother
land. Have not one word of condemnation, even 
for the most superstitious and tbe most irrational , 
of its institutions, for they also must have served 
to do us good in the past. Remember always that 
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there' is not in the world one other country whose 
institutions are really better in their aims and 
objects than tbe institutions of this land. I have 
seen castes in almost every country in the world, 
but nowhere is their plan and purpose so glorious 
as here. If caste is thus unavoidable, 1 would 
rather have a caste of purity and culture and self- 
sacrifice than a caste of dollar. Therefore utter 
no words of condemnation. Close your lips and let 
your hearts open. Work out tbe salvation of this 
land and of the whole world, each of you thinking 
that the entire burden is on your shoulders. Carry 
the light and the life of the Vedanta to every door 
and rouse up the divinity that is hidden within 
every soUl. Then, whatever may be the measure 
of your success, you shall have this satisfaction, 
that you have lived, worked, and died for a great 
cause. In the success of this cause, howsoever 
brought about, is centred the salvation of huma
nity here and hereafter.

    
 



VEDA AND THE VEDANTA *
BY THE LATE PROS’. MAX MULLER.

__ , ■■ ■__

the pre.sent day India acknowledges no high- 
Q1 er authority in matters of religion, cere- 

J inonial, customs, and law than the V&da, 
and so long as India is India, nothing will extin
guish that ancient spirit of Vedantism which is 
breathed b_v every Hindu from his earliest youth, 
and pervades in various forms the prayers even of 
the idolater, the speculations of the philosopher, 
and the proverbs of the beggar.

For purely practical reasons therefore,—I mean 
for the very practical object of knowing something 
of the secret springs which determine the charac
ter, the thoughts and deeds, of the lowest as well 
as of the highest amongst the people in India,—an 
acquaintance with their religion, which is founded 
on the Veda, and with their philosophy, which is 
founded on the Vedanta, is highly desirable.

It is easy to make light of this, and to ask, as 
some statesmen have asked, even in Burop,e,

* Krom “ India ; What can it teach us ? ”
11
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What has religion, or what has philosophy, to do 
with politics ? In India, in spite of all appearances 
to the contrary, and notwithstanding the in
difference on religious matters so often paraded 
before the world by the Indians themselves, reli
gion, and philosophy too, are great powers still. 
Bead the account that has lately been published of 
two native statesmen, the administrators of two 
first-class states in SaurashZra, Junagadh and 
Bhavnagar, Gokulaji and Gaurisankara*, and you 
will see whether the Vedanta is still a moral and a 
political power in India or not.

But I claim even more for the Vedanta, and I
* Life and Letters pf Gokulaji Sampattirama Zala 

and his views of the Vedanta, by Mannassukharama 
Suryarama TtiparAi Bombay, 1881.

As a young man Gokulaji, the son of a good family, 
learnt Persian and Sanskrit. His chief interest in life, 
in the midst of a most successful political career, was the 
‘ Vedanta.’ A little insight, we are told, into this know
ledge turned his heart to higher objects, promising him 
freedom from grief, and blessedness, the highest aim of 
all. This was the turning-point of hjs inner life. When 
the celebrated Vedanti anchorite, Eama Bava, visited 
Junagadh, Gokulaji became his pupil. When another 
anchorite, Faramahansa Sa^/ddananda, passed through 
Junagadh on a pilgrimage to Girnar, Gokulaji was 
regularly initiated in the secrets of the Vedanta. He 
soon became highly proficient in it, and through tbe 
whole course of his life, whether in power or in disgrace, 
his belief in the doctrines of the Vedanta supported him, 
and made him, in tbe opinion of English statesmen, tbe 
model of what a native statesman ought to be.
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recommend its study, not only to the candidates 
for the Indian Civil Service, but to all true students 
of philosophy. It will bring before them a view 
of life, different from all other views of life which 
are placed before us in the History of Philosophy. 
You saw how behind all the Devas or gods, the 
authors of the Upanishads discovered the Atman 
or Self. Of that Self they predicated three things 
only, that it is, that it perceives, and that it enjoys 
eternal bliss. All other predicates were negative; 
it is not this, it is not that—it is beyond anything 
that we can conceive or name.

But that Self, that Highest Self, the Paramat
man, could be discovered after a severe moral and 
intellectual discipline only, and those who had not 
yet discovered it, were allowed to worship lower 
gods, and to employ more poetical names to satisfy, 
their human wants! Those who knew the other 
gods to he but names or persons—_p6rsona« or 
masks, in the true sense of the word—pratikas, as 
they call them in Sanskrit—knew also that those 
who worshipped these names or persons, worship
ped in truth the Highest Self, though ignorantly. 
This is a most characteristic feature in the religious 
history of India. Even in the Bhagavadgita^ a 
rather popular and exoteric exposition of Vedantic 
doctrines, the Supreme Lord or BhagaVat himself
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is introdcieed as saying : ‘Even those who worship 
idols, worship me

But that was not all. As behind the names of 
Agni, Indra, and Prayapati, and behind all the 
mythology of nature, the ancient sages of India 
had discovered the Atman—let us call it the ob
jective Self—they perceived also behind the veil of 
the body, behind the senses, behind the mind, and 
behind our reason (in fact behind the mythology 
of the soul, which we often call psychology), 
another Atman, or the subjective Self. That Self, 
too, was to be discovered by a severe moral and 
intellectual discipline only, and those who wished 
to find it, who wished to know, not themselves, but 
their Self, had to cut far deeper than the senses, 
or the mind, or the reason, or the ordinary Ego.

* Professor Knnen discovers a similar idea in the 
words placed in the mouth of Jehovah by the prophet 
Malachi, i. 14 : ‘ For I am a great King, and my name is 
feared among the heathen.’ ‘ The reference,’ he says, ' is 
distinctly to the adoration already offered to Yahweh by 
the people, whenever they serve their own gods with true 
reverence and honest zeal. Even in Deuteronomy the 
adoration of these other gods by the nations is represent
ed as a dispensation of Yahweh. Malachi goes a step 
further, and accepts their worship as a tribute which in 
reality falls to Yahweh,—to Him, the Only True. Thus 
the opposition between Yahweh amj the other gods, and 
afterwards between tbe One true God and the imaginary 
gods, makes room here for the still higher conception 
that the adoration of Yahweh is the essence anft the 
truth of all religion.’ Hibbert Lectures, p. 181.
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All these too were mere Devas, bright apparitions 
—mere names—yet names meant for something. 
Mach that was most dear, that had seemed for a 
time their very self, had to be surrendered, before 
they could find the Self of Selves, the Old Man, 
the Looker-on a subject independent of all person
ality, an existence independent of all life.

When that point had been reached, then the 
highest knowledge began to dawn, the self within 
(the Pratyagatraan) was drawn towards the High
est Self (the Paramatman), it found its true self in 
the Highest Self, and the oneness of the subjective 
with the objective Self was recognised as under
lying all reality, as the dim dream of religion,—as 
she pure light of philosophy.

This fundamental idea is worked out with syste
matic completeness in the Vedanta philosophy, and 
no one who can appreciate the lessons contained in 
Berkeley’s philosophy, will read the Upanishads 
and the Brahma-sutras and their commentaries 
without feeling a richer and a wiser man.

I admit that it requires patience, discrimin
ation, and a certain amount of self-denial before 
we can discover tne grains of solid gold in the dark 
mines of Eastern philosophy. It is far easief 
and far more amusing for shallow critics to 
point out what is absurd and ridiculous in tbe
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religion and philosophy o£ the ancient world than 
for the earnest student to discover truth and 
wisdom under strange disguises. Some progress, 
however, has been made, even during the short 
span of life that we can remember. The Sacred 
Books of the East are no longer a mere butt for 
the invectives of mis.sionaries or the sarcasms of 
philosophers. They have at last been recognised 
as historical documents, aye, as the most ancient 
documents in the history of the human mind, and 
as palaeontological records of an evolution that 
begins to elicit wider and deeper sympathies than 
the nebular formation of the planet on which we 
dwell for a season, or the organic development of 
that chrysalis which we call man.

If you think that I exaggerate, let me read you 
in conclusion what one of the greatest philosophi
cal critics—and certainly not a man given to 
admiring the thoughts of others—says of the 
Vedanta, and more particularly of the Upanishads. 
Schopenhauer writes:

‘ In the whole world there is no study so bene
ficial and so elevating as that of the Upanishads. 
It has been the solace of my life—it will be the 
solace of my death.’ *

* Sacred Books of the East, vol. i. The Upafiishads, 
translated by M. M.; Introduction, p. Ixi.
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I have thus, tried, so far as it was possible in 
one course of lectures, to give you some idea of 
ancient-India, of its ancient literature, .and, more 
particularly, of its ancient religion. My object 
was, not merely to place names and facts before 
you, these you can find in many published books, 
but, if possible, to make you see and feel the 
general human interests that are involved in that 
ancient chapter of the history of the human race. 
1 wished that the Veda and its religion and 
philosophy should not only seem to you curious or 
strange, but that you should feel that there was in 
them something that concerns ourselves, s^)me- 
thing of our own intellectual growth, some re
collections, as it were, of our own childhood, or 
at least of the childhood of our own race. 1 feel 
convinced that, placed as we are here in this life, - 
we have lessons to team from the Veda, quite as 
important as the lessons we learn at school from 
Homer and Virgil, and lessons from the Vedanta 
quite as instructive as the systems, of Plato or 
Spinoza.

I do not mean to say that everybody who 
wishes to know how the human race came to 
be what it is, bow language came to be what it 
how religion came to be what it is, how manners, 
customs, laws, and forms of government came to be
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what they are, how we ourselves came to be what 
we are, must learn Sanskrit, and must study A^edic 
Sanskrit, But I do believe that not to know what 
a study of Sanskrit, and particularly a study of 
the A^eda, has already done for illuminating the 
darkest passages in the history of the human mind,. 
of that mind on which we ourselves are feeding 
and living, is a misfortune, or, at all events, a loss, 
just as I should count it a loss to have passed 
through life without knowing something, however 
little, of the earth and its geological formation, of 
the movements of the sun, tbe moon, and the 
stars,—and of the thought, or the will, or the law, 
that governs these movements.

THE
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??8In his four instructive monographs. Dr. Miller lays 
constant stress on the fact that the central idea in all 
Shakespeare’s greater dramas is moral, and that great 
moral benefit will accrue to any one who studies them 
with care. Dr. Miller says that his is an attempt to make 
the wisdom which Shakespeare’s dramas contain available 
for practical guidance, in not a few of the difficulties that 
beset individual, and especially social life. To Indian 
readers the study of the plays of Shakespeare will be of 
considerable value as a help to those who feel their 
need of help in dealing with some problems upon the 
right solution of which the well-being of this country 
in coming years will to a large extent depend.”

Dr. Miller, does not appear as an annotator or critic. 
He fixes his students’ attention especially on the ethical 
side of Shakespeare’s teaching. According to him, the 
plays of Shakespeare, whether designedly or not, are not 
calculated merely to amuse. They have each “ an inner 
meaning,” a “ central idea,” which it does the student 
good to search out and assimilate And Dr. Miller’s aim, 
as be points out in his latest book, is “ to point out such 
as will accept me as a guide the route along which, as it 
seems to me, they may see most of the beauties of that 
portion of human life and experience of which each of 
these works is a presentation so wonderfully true.”

FOUR UNIFORM AND HANDSOME VOLUMES 
<■ BOUND IN CLOTH.

PRICE OF EACH VOLUME ONE RUPEE^I/-

G. A. NATESAN & CO., ESPLANADE. MADRAS-

    
 



KING LEAR ANO INOIAN POLITICS
BY WILLIAM MILLER, C,I.E., D.D., LL.D.

FTER preliBsinary remarks on the date and sources 
of the play Dr. Miller sets himself to determine 

I the poirit of view from which it ought to be 
' regarded as a whole. He finds two great thoughts 

running through the tragedy, and traces, at considerable 
length, how these find expression in the history of each 
of the principal personages. He goes on to show how 
tbe thoughts thus translated into action on the stage 
oast light on tire chief problems of human life, and 
especially on the right constitution and healthy growth 
of human society. The book closes with a discussion of 
the way in which the principles exemplified in King 
Lear bear on the present state and future progress of 
social and political life in India.

■EXTRACTS FROM THE PREFACE.

HIS is not an annotated edition of a play. It is a 
, serious study of what is probably the greatest of 

'cl/ Shakespeare’s work. It i» an attempt to Wake 
1 the wisdom, which King Lear admittedly con

tains, available for practical guidance in not a 
few of the difficulties that beset individual, and especially 
social life.

I hope that the little volume * * * will be welcome not 
only to former students of this college but to those who 
have studied in other colleges and universities in India, 
and in fact to all who take an intelligent interest in the 
Ijealthy progress of the Indian community. It may be of 
considerable value as a help to those who feel their need 
of help in dealing with some problems upon the right 
solution of wnich the well-being of this country in 
coming years will to a large extent depend. Mock 
modesty does not hinder me from saying this ; for though 
the words of the book are mine, all the thoughts in it 
are Shakespeare’s. I claim po credit but that of making 
an honest attempt to show how his great thoughts may 
serve the permanent needs of men and the present 
needs of India. Crown 8 Vo.’llS pp. Cloth Bound.,

Price ONE Rupee. 2/-
G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



MACBETH AND THE RUIN OF SOULS

By william MILLER, C.I.E., D.D., LL.D., 
Principal of the Madras Christian College, and 

Vice-Chancellor of the University of Madras.

HE book starts with a discussion of the materials 
on which the tragedy is based. It states the two 

I great principles which the writer regards as deter
mining the general outline of Shakespeare’s plan 

in his pictures of life and character. It regards the 
history of Macbeth as being in the main a study of how 

• evil when once yielded to gradually Induces total moral 
ruin. It shows how the central “ business of the play 
is to mark the steps by which, and the influences under 
which, a man who at first appears worthy of admiration 
becomes all that a man ought not to be.” After tracing 
the moral ruin of Macbeth, it shows how by a different 
process Lady Macbeth arrives at an equally lamentable 
end. It then discusses each of the other characters in 
sufficient detail to show how the assaults of evil upon 
each of them are baffled on the one hand or successful 
on the other. The book arrives at the conclusion that 
it is “ as a supreme example of the strife which rages 
endlessly and everywhere on earth between the kingdom 
of heaven and the kingdom of hell that Macbeth holds 
the place of the most solemnly instructive of the gifts 
of Literature to the generations of weak humanity.”

Crows 8 Vo., 126 pp. Cloth Bound.
c Price ONE Rupee. 2/-

G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



HAMLET AND THE WASTE OF LIFE

'Ey WILLIAM MILLEB, C.I.E., D.D., LL.D.
Pri.neipal, Madras Christian College and Vice-Chaneel- 

lor of the Madras Vhiversitg,

If N this new criticism of a much-criticized play, 
w Dr. Miller, after some introductory observation, 
Il re-states his views as to the central idea in all 
1 Shakespeare’s greater dramas being moral, and 

as to the moral benefit which ought to accrue to one 
who studies them with Care. In this light he examines the 
character of Hamlet and discusses some of the warmly 
debated questions which cannot be avoided by one who 
tries to understand it. So far as it goes, Goethe’s well 
known dicitvoi is accepted eiz., that, Hamlet being what 
he is, his appointed task is too hard for him, so that be 
may be compared to a costly vase cracked by the growth 
of a great tree that has been planted in it. Dr. Miller 
contends, however, that for a full understanding of the 
play it is necessary to inquire what constitutes the 
greatness of the tree, and what special weakness results 
in the cracking of the vase. To this inquiry a large sec
tion of the work is given.

After treaticg of the characters of the subordinate 
personages in the play, especially of those who serve 

as foils to Hamlet, Dr. Miller draws a comparison bet
ween the Prince of Denmark and Indian students, of 
whom he says that “if they have something of Hamlet’s 
strength, they have lamentably much of Hamlet’s weak
ness.” He closes with a brief statement of the main 
lesson which he thinks Young India may learn from 
the most widely known of all the works of Shakespeare.

Crown 8 Vo. p.p. 105. Cloth Bound,

Pricp ONE Rupee. 2 • ■»

G. A. NATESAN & CO., ESPLANADE, MADRAS
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OTHELLO AND THE CRASH OF CHARACTER.

By WILLIAM MILLER, C.LE..- D.p., LL.D.
PriKeipal of tlie Madras Christian, College and 

VicO'^ Chaneellor o) the Madras University,

N this monograph, as in his earlier studies of 
Lear, Macbeth, and Hamlet, Dr. Miller directs 
attention mainly to the moral truths illnstrated 
in the Drama, maintaining these to be its proper

centre from the artistic as well as the practical 
point of view. In delineating Othello apd Desdemona, 
he points out that, along with much that was good and 
noble, there were defects and faults in both, which 
opened the way for all tbe calamities -that came on 
them. He describes at considerable length the organic 
connection between these defects and faults and the 
terrible catastrophe of the play. At the same time, 
he denies that in the ordinary meaning of the word, 
the sufferers can be Said to deserve their fate, Iago he 
regards as the willing instrument of those evil powers 
which are always ready to take advantage of the 
openings which the want of watchful care on the part 
even of the best too often yield. Dr. Miller looks upon 
“ Othello ” as a revelation of forces which " more or 
less strongly affect the inner life of every naan, ” and 
maintains that the way in which those forces are dis
entangled in ‘it “fromall that is accidental or super
ficial will be held by those who read wisely to be 
full compensation for the pain which the study of so 
unrelieved a tragedy most cause.”

Crown 8 Vb. 108 pp. Cloth Bound- 
PRICE, ONE RUPEE. • 2/-

G. A. NATESAN & CO.. ESPLANADE MADIAS.

    
 



The Least of All Lands
Seven Chapters on the Topography of Palestine in 

Relation to its History,

(SECOND EDITION REVISED,)

By WILLIAM MILLER, C.I.E., D.D., LL,D., 
Principal of the Madras Ohrlstian Oollet/e, and Viee- 

Chancellor of the Vhiversity of Madras.

A few Opinions of the Press-

MT is not an ordinary book of travels and its teaching 
By is as fresh as it was when first given to the world- 
I Dr. Miller shows that, although Palestine is the 

Least of AU Lands, there is much that is inspiring 
even in its outward aspect—that it is well fitted to 
promote the moral training of its Inhabitants—and that 
in its history it has been the “home of freedom.” But 
the chief part of the book is devoted to ». review of the 
wars of Israel and the Philistines, in describing which 
the author shows that he- possesses the eye of a general. 
* * “ The work is not in its nature geographical, as might 
be thought, but is an interesting eoptributjon to the his
torical exposition of the Old Testament.”—Vaited Pree 

Cburek Missionary Record,

“ Interesting and suggestive reading.”—Scotsman.

Price TWO Rupees.
1
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^alcs of ^cnnalfvama
THE FAMOUS COURT JESTER OF SOUTHfiBN INDIA.

By pandit S. M. NATESA SASTRI, B.A-, M.F.L.S.

CONTENTS.
Becoming a Professional Jester. Escaping from the 

punishment of being trampled by an elephant. Escap
ing from-the punishment of being cut off by the sword. 
Appearing with his head concealed. Getting the sentries 
whipped. Obtaining absolute license to make jokes. 
Cauterization of Brahmans. Rearing a colt. Rearing a 
kitten. Profiting by the labour of thieves. A great doc
tor overthrown. An unsuccessful conversion. A great 
poet disgraced. Deceiving the wrestler. Converting a 
black dog into <3 white dog. Executing tbe paintings: 
Requesting to protect his family.

Select Press Opinions.
Civil and Military Gazette.—The tales are amusing and 

to the folklorist may be of special interest.
The West Coast Spectator.—Delightful reading. 
Lucknow Advocate.—Tbe stories which resemble our own

Birbal anecdotes are really amusing, 
Madras Times.—Highly interesting and amusing. 
India.—“ Curious and interesting.” 
Arya Patrika.—The tales are full of humour, very amus

ing and calculated to brighten up a sad countenance 
at once.

Prise Rs. 8 (Eight.) 1/-<■
G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



®nles of illnviobft Unman
By P.EAMACHANDRA RAV Aveegal,

Retired Statutory Ciriliaii.

CONTENTS.
Introductory—The thieves out-witted. The child mur

deress detected. Tbe Cotton merchants and their pet cat. 
The pearls recovered. Iron-eating rats and man-eating 
kites. Thrifty and Thriftless. A modern Shylock and 
how he was out-witted. The thief betrayed his own 
words. The False-witnesSes exposed by their own 
conduct. The broken crockery set off against the pro
cessional elephant. The lying debtor convicted out of 
his own mouth. The dishonest brother exposed by hjs 
sympathy with the thief. A wottld-be-wife-stealer foiled. 
The right Dromio discovered by artifice. The extor
tionate Inn-keeper. The ring restored. The fowl thief 
betrays herself. The dishonest Eomati entrapped, The 
grain-vendor brought to his senses. The ear-ring thief . 
unmasked. The cattle-thief detected.

Select Press Opinions.
The Madras Mail;—A delightful collection of witty 

tales and anecdotes. Tbe 21 stories are quaint and clever-
The Madras StandardPopular Tales abounding in 

fun and humour .... Ought to be of great interest 
and amusement especially to the foreign reader and the 
folklorist. The book is well-suited to while away agree
ably enough an idle half-hour during a Railway journey.

The Christian Patriot-The skilful narration of 
amusing incidents i^ excellent.

PRICE As. 8 (EIGHT). 1/-
G. A. 'nATESAN& co., esplanade, MADRAS-

    
 



SRI SANKARAdHARYA
I. HIS LIFE ANP TIMES

BY C. N, KKISHNASAMI AIYAK, M.A., L.T,,

II. HIS PHILOSOPHY.
BY PANDIT SITANATH TATTVABHUSHAN.

EXTRACTS FROM THE PREFACE.
In the religious history of India, perhaps no 

one has, at any rate during the last one thousand 
years, played a more prominent part than San- 
Kara, a connected account of whose life and 
teachings is presented briefly in English in this 
volume. It is hoped that tbe readers of this 
volume will find therein such materials of thought 
and history as will enable them to know accu
rately the position of Sankara in the evolution 
of the national religious life of the Hindu people, 
and enable them also at the same time to 
estimate correctly tbe great value of his work 
in life as viewed from the stand-point of history. 
How he was the product of the age in which 
he was born, how he in his turn impressed 
his personality on the unity of Hindu life 
and civilisation, how his work as a scholar and 
reformer has been in harmony with the historic 
genius of the Hindu nation, and how lastly this 
work of his has, owing to this very harmony, 
become fully assimilated into the life of the living 
India of to-day, are all things which are sure to 
strike tlie observant reader of Sankara's Life and 
Times.

<

OA. NATESAN & CO-, ESPLANADE, MAD'RAS-
Price ONE Rupee. 2/-

    
 



SRI SANKARACHARYA.
CONTENTS.

I. Xife and tChnes ot Sanftata.
.CHAPTER I IN'I'KODUCTION. 1. Sources of Informa

tion and their value, p. 1. 2. Hinduism before Sankara; 
Budhism p. 4. 3. Revived Hinduism : Its defects p. 8.

CHAPTER II. Birth ANb Early Years. 1, The 
Time and Place of his birth, p. 11. 2. Early years and 
Education, p. 18- 3. BenunoiatioO, p. 21.

CHAPTER m Preparation for The Great Mis
sion. 1. Life at Benares : The Commentaries and other 
works, p. 25. 2. Commencement of the Triumphal Tour 
p. 29. 3. The Episode of Kumarila Bhatta, p. 30 4. 
Bhatta and Sankara, p. 37.

CHAPTER IV- The Mission Accomplished. 1, 
Maudana Mi.sra, p. 41. 2. Bharati, p. 43. 3i Sankara's 
Yogic Adventures, p. 46. 4. Tbe conversion of Maudana 
restated : The Real Bharati, p, 49. 6. The Yogic Miracle 
examined, p. 52. 6. Tour through the Dakkaan Districts 
p. 54. 7. The Sringeri Mutt, p. 57. 8. The Gloss of 
PadraUpada, p. 58.

CHAPTER V. Last Days. 1. Sankara’s Mother: 
Her Death and the Funeral Bites, p. 62. 2. Remarks 
thereon, p 64. 3. Tour through the East Coast Dis
tricts, p. 67. 4. Final Tour through Hindustan, p. 63 
5. Abhinava Gupta—Sankara’s End, p. 70.

CHAPTER VI- The Work of Sankara. 1. The 
Mutts, p. 72. 2. The Cardinal Doctrine of Sankara and 
its Genesis, p- 73. 3. The end and the Means, p, 75. 
4. His Method, p. 79. 5. His chief Practical Reforms, 
o. 81. 6. Sankarite Monks, p. 84. 7, The Results 
The Future, p, 86.

n. Zbe pbilosopbB of Sanftaracbarsa p. 91.

1.

Cloth Bound—}>rief.—Qn« [Sf-

G. A * NATESAN & CO, ESPLANADE. MADRAS
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YlDalabar anb its iFolb.,.
3i syatematie deeeription of the social customs 

aud institutions of Sltdlabar,
T. K. GOPAL PANIKKAR. B.A.

WITH AN INTRODVCTION TW?

REV. F, W. KELLETT. M.A.. F.M.U.
CONTENTS.

1. Thoujfhts on Malabar. 2. A Malabar Nair Tarawad. 
3. Marumal?kathayam. 4. Local Traditions and Supersti
tions. 5. The Malabar Drama. 6. The Onam Festival. 
7. The Vishu Festival. 8. The Thlruvathira Festival. 
9. Feudalism in Malabar- 10. Cock-Festival at Cranga- 
nore. 11. The Kettu Kallianam. 12. Serpent-Worship, 
13. Some Depressed Classes, 14- Village Life. IS, Some 
Phases of Religious Life. 16. Glossary.

FROM THE INTRODUCTION.
Malabar is no ordinary Indian district. Both district 

and people are clearly marked off from the rest of India 
and have features all their own. As even a glance at 
the contents of this book will show they have a social 
organisation, marriage customs, a law of inheritance, 
festivals and religious rites that distinguish them from 
their neighbours, Mr. Panikkar’s book is well adapted 
to open up lines along which new modes Of thought may 
pass to the minds of thinking men. * ♦ * And so his book 
should have for them the value of interpreting to them 
some of the practices whose meaning they have wholly 
or partially lost.—Rev. F. W. KELLETT.
\ Price ONE Rupee, 2/-

G. A- NATESAN & CO-, lESPLANADE, MAD'RAS

    
 



Malabar and its Folk
select opinions.

MR. A.. H. KEANE writes to Mr. Gopala Panikkar : 
Sir,—I write to you as a fellow worker in the wide field 
of ethnology and hasten to thank you for the great 
pleasure you have given me by the gift of your charming 
little book on Malabar and its Folk 2 We, that is, myself 
and wife, have read it with delight and profit, and much 
admire your graceful style, tinged as it is by a delicate 
flavour of eastern warmth. We were struck also with 
your grasp of the Subject, which you have brought 
into relation, both with evolutionary teachings, and 
with analogous instances in other parts of the wCrld. 
Those references to Scotch and Irish land and peoples 
were very pleasant reading. You have the true scien
tific spirit without its driness, and 1 therefore trust you 
will continue to cultivate the. great field of Indian 
Anthropology, where there is still so much to be done.

MR. EDWARD B. TAYLOR writesThe little 
book on Malabar which you have been good enough to 
send me contains a very Interesting account of the 
present state of the country.

MR. ALFRED C. HADDON writes :—The book is a 
most excellent one, and 1 hope you will continue to 
record all the anthropological lore you already know 
and may collect in future.

THE “MADRAS MAIL.” writes As revealing the 
eft'ecl of Western studies on Hindu minds and opening 
up lines alone which new modes of thought may pass 
to the minds of Malayalies, tbe book is valuable and 
interesting. Indeed it is full of curioiss matter.

THE “BOMBAY GAZETTE” writes .—“ An ins
tructive little book ” that should be sure of a warm 
welcome from students of ethnography and primitive 
institutions.

Price one Rupee, if-
J

G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



LAND PROBLEMS IN INDIA.

CONTENTS.
The Indian Land Question. By Mr. Bameth CKimder 

Butt, C. I. E. Reply to the Government of India. By 

Mr. Bomesh (JlatnAer Butt, C. J, E. Madras Land 
Revenue System since 1885. By Be^can Bahadur 

R. BayoOnatha Rav. The Madras Land Revenue System. 
By Mr. Ganjayi Veneatarichaawt. The Bombay Land 
Revenue System. ISy the Hou. Mr. Guonldas .Parehh. 

The Central Provinces Land Revenue System. By the 

Bon. Mr, B. K. Bose. Proposal of a Permanent Settle
ment. J5y J/r. Romesh (Jhuniler Butt, C. I. E.

APPENDIX.
Memorial of Retired Indian Ofticials. Pull Text of 

the Resolution of the Government of India. Opinions 
of Local Governments. The Central Provinces, Madras, 
The Punjab, The N- W. Provinces and Oudh and Bengal. 
Sir Louis Mallet's Minute on Indian Land Retenne. 
Lord Salisbury's Minute on Indian Land Revenue. Sir 
dames Caird on the condition of India. Mr. H. E. 
Sullivan on Indian Land Revenue. Proposal of a perma
nent Settlement in the Central Provinces. Proposal of 
a Permanent Settlement in Madras. Proposal of a 
Permanent Settlement in Bombay. Land Revenue under 
Hindu Rule. Land Revenue under Mohamedan Rule.

' Price One Rupee. 2/-' ■ <-
G. A. NATESAN & CO., ESPLANADE. MADRAS.

    
 



HAND-BOOK OF CRIMINAL LAW-
By N. K. RAMASAMI IYBK, b. a., B. l.

THE BOOK CONTAINS:—
Introduction.—(i) Science of Law. (ii) Principles of 

Law, (iii) Tabular scheme of the Divisions Of Law,
Paet I.—Substantive Law.—Tabular scheme of the 

Indian Penal Code. The Indian Penal Code giving 
clearly the definitions and elements of the several 
offences and clo.sely and analytically following the 
language of the Code.

Paet II.—Adjective Law—Object and scope of 
Evidence and Procedure. Tabular scheme of the Indian 
Evidence Act. Clear analysis of the Evidence Act, with 
tables of the more difficult portions following Closely 
the Act. Tabular scheme of the Criminal Procedure 
Code. Clear analysis of the provisions of the Code,

Appendix A.—Tabular statements of the offences 
under the Indian Penal Code with punishment and 
other particulars. B & C.—Ordinary and additional 
gowers of Magistrates under the Criminal Procedure 

ode D.—General Legal Maxims. E.—Foreign Legal 
maxims specially relating to Evidence with English 
Equivalents.

PRICE RS. 2. TWO-
BY THE SAME AUTHOR

HAND-BOOK OF CIVIL LAW.
The General Introduction gives a short exposition of 

the Science and Principles of Law. The first part 
of Book I treats of the Transfer of Property, Easements, 
Contracts, Negotiable Instruments, Trusts and Specific 
Relief. The important Principles of Torts ere given at 
the end of this part. The second part treats of Evi
dence. Civil Procedure and Limitation. Book II deals 
with the essential Principles of Hindu Lew. The impor
tant Legal Maxims appear in the Appendix. A short and 
clear introduction is prefixed to each subject.

Price Re one.
>

>

cTT. NATESAN & CO.. ESPLANADE. MADRAS.

    
 



Indian tReview.C)
A HIGH OHASS MONTHLY

EDITED BY G. A. NATESAN, B.A.
HAS AN EMINENT LIST OF CONTRIBUTORS-

ANNVAL SUHSCBIPTION
INCLUDING POSTAGE. ^^Sted stX"; 3 dollars.

SfieeM fMttures.
HOBT notes on the Topics of the Day. About five' 

original contributions on a variety of subjects in
cluding commerce and manufactures. Critical 

Reviews of the latest Books. Summary of noteworthy 
articles in leading Ehgli^i, American And Indian periodi
cals. Selections from the notable Utterances of the Day. 
Industrial Section. Bdu^atioual Section. Departmental 
Reviews and Notes.

Contributions,
OF" Contributions are invited on all subjects of geperal 

interest, especially on industrial, economic and 
commercial topics relating to India.

Jlates of jTdvertisanient.
The Indian Review has a large bmui fide circulation 

and our list is open to inspection.
Per page per insertion—India Rs. 10 and Foreign £1.

Proportionate rates for half and quarter pages.
' Contract rates on application.

_________ - _________________ _ ■________ _________ _________ a,____G. A. NATESAN & CO, ESPLANADE, MADRAS-

    
 



THE DURBAR ALBUM
PUBLISHED BY WIELK AND KHENE, PHOTOGKAPHBRS

a
peimanent Photographic Record, of the chief events 

which took place during the Coronation Durbar 
containing Potraits of the Chief Personages who took a 
leading part in the same. The book contains over 120 

different views executed in the best style of photographic 
Engraving. Portraits of their Majesties,the King-Emperor 
and the Queen, His Excellency the Viceroy, the' Gover
nors of Madras, Bombay, and other Provinces, and Lord 
Kitchner, and Ruling Princes and Nobles in full Durbar 
Costume &o. &c.

PICTURES OF PRINCIPAL EVENTS.
Elephant Processions, Durbar proclamation, Opening 

of Exhibition. Church Service, Polo Pictures, Groups, 
Principal Camps, Reviews, Sports, Fireworks, Presen
tation of Prizes, etc., etc., something of everything for- • 
ming a handsome Souvenir of the Durbar.

IN FACT AS COMPLETE A PHOTOGRAPHIC 
RECORD OF THE DURBAR AS POSSIBLE.

Size of the Album about 10 x 7 inches. 
Size of Pictures 74 X 5 inches.

Price Rs. lo. Ten.
To subscribers of the Indian Review Rs 8-8.
ttF" Subscribers who are in arrears must remit the 

subscription to have the advantage of the reduced rate. 
Those who are not subscribers can have the album at the 
reduced rate if they remit Rs. 5. (Five) one year’s sub
scription to the Indian Review. ■ »
G. A.liATESAN & CO., ESPLANADE, MADRAS

    
 



?he Upanishad^.
With Test in Devanagiri Sankara's Commentary 

and English Translation.
Published by V. C. SESHaCHAM, B.A., B M.R.A.S.

Vols. r. II & V. Translated by SITARAMA SASTRIAR.
Vols. III&IV. Tr.mslated by PANDIT GANGA’NATHJHA.

Paper 
bouad
Rs. A
I
1

CZo<6 
Bouad
Rs. A.
2
1

0
8

80I. -ISA. KENA AND MUNDAKA
II—THE KATHA & PRASNA

IU. -THE CHHANDOGYA—PART L-THEFIRST4ADHYAYAS
IV. -THE CHHANDOGYA-PART IL-THELAST 4ADHYAYAS .1 
V.-AITAREYA & TAITTIEIYA 1

8102

8
4

1
1

0
0

F/ve UdUdrm dad Handsome volumes. 
Avalleble for sale separately.

opinionis.
PROF. T. W. RHYS DAVIDS. —‘It arttns te'i y iUtne

MR. BAL GUNGADHAR TILAK. — Ike wm-k ap- 

peart to ke carefully execuled and I hate no doubt th.at 
your boi^s will prove to be of great use to the public" 
especially to the Bnglish-reading class.

LT. COL. A W. SMART*—I Rave in parts compared 
with the original aftd Find it a good and faithful trans- 

lotion.

VUiSBA& MAIL Sankara’s commentaries on these 
Dpanishads are translated ip this book in an accurate 
and clear style.----------______ ____ _____ *__G. A. NATESAN St CO., ESPLANADE, MADRAS

    
 



Ubc
OF RAM ANUJACHARYA

INTO ENGLISH.

BY
Professor M. RANGAGHARYAR AVERGAL, M-A.

and Mr. M. B. VARADARAJA AIYANGAR. B.A., B.L. 
VOI— 1.

With an Analytical outline of Contents.
Price Its. o. {Five). Postage, Etc. Extra,

The Madras Mail Says:—Professor Rangaobaliar is, 
we believe, t.he first, among Indian scholars to have 
attempted this work of producing an accurate and 
authoritative translation in English of the Sri Bhashya 
of Ramanuja Chariar,

Professor Tirth Ram Goswami, M.A., op Ba bore 
Writes :—The hook is very ably translated. The 
analytical outline of contents given in the beginning well 
prepares a reader for the perusal of the Acbarya’s Work. 
Everything about tlie book is excellent-^the paper, 
binding and printing.

Professor Cowell, Cambridge,Says :—The Transla
tion seems to me to be very carefully done, and I am 
astonished to see into what good English the difljcult 
original has been put.

Dr. Thibaut, Allahabad, Says:—It gives me great 
pleasure to say that your translation is in my opinion, a 
very scholarly and meritorious performance.

Prof. Max Muller, Oxford, Says I feel very 
grateful to yon and proud to accept your translation of 
the Sri-Bhashya. As far as I have been able to judge, 
it is correct. J

G. A. NATESAN & CO., ESPLANADE. MADRAS-

    
 



5 he Shronology ©i 
3^neie^t ^ndia.
By VELANDAI GOP Al. A- AIYAR, b.a,, B.L.,

Ckittoor.

Kikst JSeries, j
The Beginning cf the Kali Ynya
The Date of the Udahabharita
The Tonr Yagas

SELECT F’RESS OPltJIOniS.

THB madras MAIL: —Mr. Gopala Aiyar has 
brought to bear on his really patriotic undertaking a 
vast amount of patience and .scholarship, and has made 
a substantial contribution to the literature on the subject 
of Indian Chronology, for which he deserves the thanks 
of his C'Untrymen.

THE HINDU PATRIOT; —A remarkable volume. 
We congratulate the author on the ability and erudition 
he has shown in writing his book.

THE HINDU:—A very interesting book. The volume 
before us displays considerable original researcli.

PRABUDHA bharata : —The Work before us is 
another milestone in this path. It is a reprint of papers 
originally contributed to Mr. Natesan’S excellent maga
zine THE INDIAN REVIEW; and its issue in book 
form has been a service to educated India.

THE MAHRATTA —He has brought to bear upon 
the question important and hithertb, nnthoaght. of 
evidence from many different source.*.

Price Pe. 1-4

G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



HINDU FEASTS, FASTS AND CEREMONIES.

BY PANDIT S. M. i\ATESA SASTRI, B.A.. M.F.L.S. 
WITH AN INTBODUCTION BY

Henry K. Beauchamp, c.i.e., M.b.a.s., b.h.h.s.. 
Editor, the Mwlras Mail.

• contents-
The Arndra—Avjini Avittam—The Mabalaya’Amavasya 

—The Bhogi and the Pongal—TbeDipavali—The Hindus 
and the Eclipse—Hindu Funeral Rites—Holi and 
Kamaiidi—Kalakshepas, old and new—The Mukkoti or 
Vaikunta Ekadasi—The Krittika—The Mabainakha— 
The Arddhodaya and the Mohodaya—The SarasVati 
Puja—The ilahasivaratri—The Srijayanhi or Kiisbnash- 
tami —The Varalakshmi Worship—The Vinayaka Cha* 
turthi—The Hindu New Year’s Day- Tbe Onam Feast 
in Malabar. Appendix A. The Kaliyuga, Appendix 
B. Glossary.

select Qpiriions.
MR. H. K. BEAUCHAMP: —For a general work- 

a-'1ay knowledge of tbe Hindus, there is no more 
iiseiul and at the same time more interesting study than 
that of Current beliefs and practices such as are described 
by Pandit Natesa Sastri in this little volume.

DR. EDGAR THURSTONEuropeans would do 
well to acquire the book.

THE CHRISTIAN PATRIOT :-We cordially re
commend to mis.sionaries.,.a reliable book of reference.

THE HINDU: —Sure to aiford interesting reading.
THE EDUCATIONAL REVIEW:—There should 

no longer be any niystilication about the various feasts...
THE MADRAS . MAIL:— European officials of all 

grades, missionaries and merchants will find the book 
particularly useful.

INDIAN DAILY NEWS: —‘The Pandit has done 
his work we’l.

PRICE Re. 1-8 as.
G. a” NATESEN & CO., ESPLANADE, MADRAS.

    
 



HISTROY OF

THETAMIL LANGUAGE.
{IN TAMIL)

By V. G. SURYANABAYANA SASTRIAR, B.A.
Head Tamil Pandit, Madtast OltTis^tlan College and Chief 

Hxaininerin Tamil to tlt^ Cn;lTeT»lUj of Madras.

WITH AN IN^EODUCTIOtl
BY THE Rbv. F. W. KELLETT, M.A.', F.M.U.

SELgCT PRESS NOTICES.
The Hindu.—Whafc Trencli, Morris, Skeat 

and others did for English a generation or 
more ago, Mr. Suryanarayana Sastriar has 
attempted to do now for Tamil, and he has 
already established his competency to the task 
by his numerous writings and varied researches. 
The book is Original in its nature and leads 
the way for further work in the lino.

The Madras Standard.—Whether taken as 
a contribution to Philology or History this little 
book is valuable as giving an interesting 
sketch of the growth of the Tamil Language-

Doir'c: J Cloth Bound Rs. TWO.
t Wrapper „ Re. ONE.
- _________ _ . , , e

G. A, NATESAN & CO., ESPLANADE, MADRAS.

    
 



Indian Social IReform
EDITED BY

C. Y. CHINTAMANI.
The book contains fourteen original articles on the 

most important Social Reform subjects by some of the 
best writers and thinkers in India ; all the addresses of 
Mr. Justice Ranade and all Presidential addresses at the 
Indian Social Conference and other useful things.

So far as we know, no such volume on Social Reform 
treating of such a variety of subjects, containing such 
luminous matter, and written by such able men was in 
existence before the appearance of this book. Men and 
women in search of knowledge on the movement of social 
progress in India sought in vain for a volume which, 
would give them all the information they needed. But 
now, they can obtain all they want from the edition under 
review. The subjects contained in the book are eruditely 
treated, impartially discussed and criticised and form a 
mine of information. They deal with almost all the topics 
which any one interested in the subject seeks to know. 
The arrangement of the volume is good.— The Advocate 

of India.

Has brought together in one volume, ail that is best in 
the writings of the most reasonable and most distinguish
ed of Indian Social Reformers.—Bombay Gazette,

800 pp. demy octavo, beautifully printed on 
good glazed paper and handsomely bound 

in full cloth, with gilt lettering.

Price Rs. 3-8.
o

G. A.’NATESAN & CO , ESPLANADE,5lADRAS.

    
 



NOBLE LIVING
Being Essays on Religious and Moral Subjects

COMPILED BY

P. V. SESHAGIRI RAO.

Select Press Opinions-
Madras Standard.— The compilation contains, 

amongst other things, masterpieces from such men as 
Dr, Martineau, Dr. Channing, Theodore Parker, Emerson, 
Carlyle. Ruskin, Tennyson, Johnson and Addison.

The Hindu :—The book consists of 127 essays culled 
and clipped from the masterpieces of the English 
language, containing some of the greatest thoughts of 
some of the greatest minds and forms a most interesting 
and instructive study for the young as well as tbe old.

The Theosophist.—A choice collection of valpable 
extracts on moral subjects from the world’s best writers.

The Christian Patriot.—The book will do admirably 
as a book of reference forthose who wish to seek for 
information or advice.

The Christian College Magazine :—Mr. Seshagiri 
Rao has here collected a number of extracts on such sub
jects as Simplicity, the Reality of Sin, Early Rising, 
Success. Sympathy, Bhakti. His range is from, the Imi
tation of Christ to the Gita, and from Ruskin and 
Addison to the unknown contributors to Indian news
papers. The extracts are not long and are usually 
suggestive, and we can well believe that men of in
determinate religion might find moral stimulus in read
ing them.

Mysore Standard.—The compiler of this exceedingly 
well got up publication has done a service to the rising 
generation in this country by placing before them quota
tions from T.he writings of eastern and western thinkers 
ancient and modern As a moral Text Book in our 
schools it ought to be of great value.

, PEIGE Re. 1-4 as.

G. A. NATESAN & CO., ESPLANADE, MADRAS.

    
 



Cantala ’s cCetters
SCer SCusband.

BY R. VENKATASUBBA RAU, B A, B- L. ■
PRESS OPINIONS.

The LONDON TIMES;—“It is a remarkable book. 
The highest praise is due to tlie author.”

The DAILY CHRONICLE (Loudon)—-‘Full of agree
able side-lights on Hindu society.”

The GLASGOW HERALD—" An exceedingly intere
sting book.”

The DUNDEE ADVERTISER—" Delightful product 
of the imagination.”

The HOME AND COLONIAL MAIL—" A revelation 
to the English reader.”

The ENGLISHMAN (Calcutta)—" A literary achieve
ment of the rarest kind.”

The MADRAS MAIL—" Quite a remarkable book 
(Kamala’s) passionate love tind.s expression in passage.s 
that seem to come straight from a heart of gold. The 
tetters are full of. shrewd and illuminating reflections; 
of clever, sprightly sallies and amusing description of 
men and things.”

The MADRAS TIMES —“ One of the best and most- 
delightful parodies ever written ”

The HINDU (Madras)—‘ Delightful reading...at once 
charming and edifying...The style is racy, flowing and 
graphic—often rising to the dignity and grace of poetry. 
Wit and humour sparkle in almost every page.”

Price Rs. 2-8-0.
J

G. A, NATESAN & CO., ESPLANADE. MADRAS.
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INTRODUCTORY NOTE
The Arabic word Islam, which means “ submission to 
the will of God,” is employed to denote both the 
Muhammadan religion and the Muhammadan world. 
It is as if in English we only had one word to denote 
Christianity and Christendom. One who professes 
Islam is called a Muslim. The present sketch is con
cerned with the history of the Muhammadan world, 
and only incidentally with Islam as a religion; its 
object being to give a brief survey of the rise of the 
Arabian religion in the seventh century; of the con
quests of the outer world by the newly converted 
Arabs; of the foundation of the Arab Caliphate, and 
of the subsequent establishment of non-Arab Islamic 
states.

In view of the limitations of space imposed, the 
narrative is devoted to the great conquerors who 
founded Islamic dynasties rather than to the detailed 
history of their kingdoms. In the case of existing 
Islamic states like Persia, Turkey, Morocco, and 
Afghanistan no attempt has been made to bring 
events down to modern times, seeing that such matters 
belong rather to the special history of these countries 
than to the story of Islam as a whole.
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CHAPTER 1 

MUHAMMAD AND HIS MISSION
The map of Arabia offers few salient features, for it 
has no rivers and no high mountains and very few 
towns of importance, and so much of it is desert. 
Roughly speaking, it stretches in the north from the 
Gulf of Akaba to the Euphrates in the north-east. 
Three-fourths of its frontier is seaboard, its shores 
being washed by the Red Sea on the west, the Gulf of 
Aden on the south, and the Persian Gulf on the east.

At the beginning of the seventh century, Yemen 
and part of the Hadhramaut were in the possession of 
the Persians, while the Syrian frontier was ruled over 
by the Gassanids under the suzerainty of the Byzantine 
Emperor. The whole Peninsula was inhabited by 
Arabs, but the Hejaz contained large Jewish colonies 
which had been driven out of Palestine. The majority 
of the Arabs of Arabia were heathen, and believed in 
a supreme God called Allah, who had created and 
who ruled the world. He had no temples in his 
honour, and no priests to serve him. Next to Allah 
came the jinns (or spirits), who had fixed habitations 
in stones, trees, or statues. Each Arab tribe had its 
special jinn or jinns. Mekka was the principal religious 
centre of West Central Arabia, and possessed an old 
temple called the Ka‘ba (or Cube), round which the 
tribe of Quraysh had built a city in the fifth century 
of our era. The Ka‘ba did not belong to the Quraysh, 
but was the common pantheon of many tribes, and 
contained 360 idols. The most sacred object it con-

    
 



6 ISLAM
tained was the Black Stone, which is still venerated by 
the Muslims. Hence the importance of the city of 
Mekka and of the tribe of Quraysh, which had the 
guardianship of the Ka*ba.

At the beginning of the seventh century, when the 
religion of the Arabs was little more than a degraded 
fetishism, there suddenly appeared an Arab of the 
tribe of Quraysh named Muhammad, inspired with 
the idea of reducing the number of Arabian gods to 
one, and of compelling his fellow-countrymen to 
recognise his mission as divine. The new Prophet, 
being a townsman and a merchant whose business had 
taken him into foreign countries, had often had oppor
tunities of meeting Jews, Christians,_and_Zoroastrians. 
Islam owed much of its success to the fact that so large 
a part of its doctrineswerederived from these three 
great religions. The Prophet is instructed by God to 
say: “ I am no apostle. ot-Jiew.. doctrines, and I do not 
know what will happen to me or to you. I follow 
naught, save what has been revealed to me. For I am 
only a public admOnisher ” (Qoran xlvi., 8).

Muhammad, the son of ‘Abdallah, the son of ‘Abd- 
al-Muttalib, the son of Hashim, the son of ‘Abd Manaf, 
is said to have been born in a.d. 571. Of his early life 
down to the age of forty we know very little. At the 
age of twenty-four he married Khadija, widow of a 
rich merchant, in whose service he had made caravan 
journeys into Syria and South Arabia. By this marriage 
Muhammad had six children, of whom we need only 
mention the youngest daughter Fatima. After the 
death of Khadija he married a young girl called 
‘Ayesha, the daughter of Abu Bakr.

About the year a.d. 610 Muhammad, who was given 
to solitary wanderings, one day had a dream, in which 
it seemed to him that someone said to him : “ Recite 
in the name of thy Lord, who created man—and 
teaches man by the pen what he does not know.” 
Muhammad was deeply impressed by this dream, 
which may be regarded as the beginning of his

    
 



MUHAMMAD AND HIS MISSION 7 
mission. Thereafter he began to receive these dream 
messages with recurring frequency, and they were 
recorded or remembered by Muhammad as the Word 
of God delivered to him by the Angel Gabriel. Thus 
was created what came to be known as the Qoran, or 
“ the reading,” which was only brought together after 
the Prophet’s death.

The whole of his own family, including his adopted 
sons ‘AU and Zayd, and many of his intimate friends 
immediately believed that Muhammad had received a 
divine mission. The most important of these friends 
was Abu Bakr, a wealthy merchant, who belonged to 
the tribe of Taym. The complete faith which this 
honourable man placed in Muhammad and his mission 
was not only an invaluable source of encouragement to 
Muhammad, but is a most important testimony to the 
genuineness of the Prophet’s mission.

In all, the first band of the Faithful are said to have 
numbered forty-three persons. Among these were 
several slaves, and mention may be made of an 
Ethiopian named Bilal, who, by reason of his loud 
voice, became the first Muezzin to call to prayer in 
Islam. The whole Muslim Confession of Faith is con
tained in the words : “ There is no Deity hut Allah, 
and Muhammad is the Prophet of Allah.”

The public feeling against the new religion often 
took an active form, and the Muslims were mocked 
and persecuted. Indeed, they were soon obliged to 
hold their meetings in a private house. But the turn
ing-point in these first years of the mission was the 
conversion of ‘Omar, the son of Khattab, who had 
hitherto been one of the strongest opponents of Islam. 
This young man of twenty-six already commanded so 
much respect among his townsmen for his bravery and 
decision of character that from the day of his accept
ance of Islam the Faithful were able to perform their 
prayers in public. The importance of the rdle played 
by ‘Omar in the history of Islam cannot be overrated. 
It was he who spurred the Prophet on to action, and

    
 



8 islAm
encouraged him to undertake the conversion of all 
Arabia; and to resort to fdrce of arms where peaceful 
methods failed. It was ‘Omar, moreover, who initiated 
the invasion and conquest of the outer world by the 
Arabs.

Towards the end of a.d. 619 two great misfortunes 
befell the Prophet. Within a few weeks he lost first 
his faithful Khadija, to whom he had been married 
for twenty-four years, and then his uncle and staunch 
defender Abu Talib, who enjoyed such respect in 
Mekka that no one dared to attack his nephew. On 
the death of Abu Talib, however, Muhammad’s posi
tion in Mekka became one of such grave danger that he 
was, we are told, afraid to leave his own house. He 
was peremptorily ordered to give up his public preach
ing, and to cease from attacking the idolatry of his^ 
compatriots. In the meantime, however, during the 
annual pilgrimage which brought Arabs from far and 
near to Mekka, he had succeeded in converting a 
number of pilgrims to the New Faith, and notably 
some inhabitants of the town of Yathrib (afterwards 
called al-Medina, or The Town). With them he 
formed a secret alliance in a.d. 620; but no sooner was 
it noised abroad that he had thus betrayed his own 
home and his tribe, than further residence in Mekka 
became impossible for him. He, therefore, resolved to 
migrate to Yathrib and seek the protection of its in
habitants; but the number of converts he had succeeded 
in making during the pilgrimage was not sufficient to 
guarantee the support of the whole tribe. In a.d. 622 
a secret meeting was held during the last days of the 
pilgrimage between the Muslims of Mekka and the 
envoys from Yathrib; as a result of which the former 
migrated to the latter city, where they were received 
with open arms by the local converts. It is from this 
event—known as the Hijra, i.e., the Migration or 
Flight of the Prophet—that the Muhammadan era 
dates.

The Muslim year is lunar, and thus their months

    
 



MUHAMMAD AND HIS MISSION 9 
and festivals occur at constantly shifting periods, 
according to the solar year. It is useful to remember 
that the Hijra_year a.d. 700 corresponds to the Chris
tian year a.d. i30orThe‘cotripanions of the Flight were 
known as the Muhajirm; the Muslims of Yathrib as 
the Ansar or Helpers.

Space will not permit of our entering into the details 
of the years of constant warfare in which the Prophet 
was engaged during the remaining ten years of his life. 
He himself is reported to have said: “ Ml_ the cities 
and towns which are conquered were taken by force. 
Mgjina alone was conquered by the Qoran.”-

The outstanding battles were those of Badr (January, 
624) and of Ohod (January, 625). The resort to arms 
for the fulfilling of nis mission was forced on Muham
mad from the moment that he was compelled to flee 
with his slender following from his native town: and 
thus the reforming religion was given at the outset a 
militant character, which it retained so long as there 
were countries too weak to withstand the arms and 
prestige of Islam. The national weapon of the Arabs 
was the sword, used either on horseback or on foot. 
The lance had been imported from India and enjoyed 
a secondary popularity to the sword. Arabia was 
famous for its bows and arrows, but the early Arabs 
rather despised these long-range weapons just as to-day 
they dislike the rifle. During the ten years of life that 
remained to him after the” flight to Medina, he took 
part in no less than twenty-seven battles and organised 
fojty-seven expeditions^

When, in a.d. 632, Muhammad died, practically all 
the Arabs had been compelled to accept Islam; but 
there were many backsliders, and even some rivals > 
who at once seized the opportunity offered to rebel; 
and it took the famous General Khalid ibn Walid and 
pthers many months to quell these disturbances; and 
fierce battles were fought, in which many leading 
Muslims perished, notably at Yamama (in a.d. 633). 
Within a year of the Prophet’s death, however, Islam 

I*

    
 



10 islAm
was finally established amongst all the Arabs of the 
Peninsula.

It was a collision' of the Muslims with the Arab 
tribes on the northern border that ultimately led to 
conflict with the Byzantines and the Persians. Both 
these powers were in a state which rendered them 
ill-fitted to cope with a new enemy. The Emperor 
Heraclius, who had just gained a victory over the 
Persians after an exhausting struggle, had many 
troubles to deal with at home and in the north of 
the shrunken Eastern Empire; whilst the Persian 
Empire of the SasanianS was in a state of disruption.

CHAPTER II
THE FIRST FOUR CALIPHS

It will be seen from what precedes that Muhammad 
the Prophet had, by the time of his death, become the 
uncrowned King of Arabia. To what extent Muham
mad himself realised that he had founded a secular 
state which required governing, and not merely a 
religion '^hich required a pontiff, it is difficult to 
judge. However this may be, he left no instructions 
regarding a successor, and on his death in a.d. 632 the 
Faithful found themselves in an awkward predica
ment. After much discussion Muhammad’s old and 
faithful friend Abu Bakr was chosen as the first 
Caliph—i.e., Khalifa, or successor to the Prophet of 

<God.
During Abu Bakr’s reign of two years the organised 

invasion of the neighbouring lands was initiated, a 
policy which did more to consolidate Isldm among the 
Arabs than all the internal wars; for not only did it 
provide occupation for a restless congeries of men 
experienced in warfare, with the prospect of limitless

    
 



THE FIRST FOUR CALIPHS ii 
booty, but also added to the prestige of the new 
religion.

On the death of Abu Bakr, ‘Omar succeeded to the 
Caliphate without opposition, and to his ten years at 
the head of Islam belong most of the great early con
quests. He seems to have realised that the consolida
tion of the Arabs as a national unity was essential to 
their success in this far-flung adventure, and used a 
restraining hand when he felt that the Arabian armies 
were progressing too rapidly. The invading troops 
might secure and divide loot to their hearts’ content, 
but they were forbidden to acquire landed property. 
The conquered were given the choice of embracing 
Islam or of paying a poll-tax called jizta. All land was 
either made state property or was restored to the old 
owners, subject to a perpetual tribute which provided 
pay for the army.

The outstanding general in these days was Khalid, 
the son of Walid, who became known as “ the Sword 
of Allah,” and was sent first against the Persians and 
then against the Romans. The earliest triumphs were 
the battle of the Chains, which opened the road to 
Persia, and the battle of the Yarmuk (Hieromax 
River), which caused Heraclius finally to abandon 
Syria (636). At the end of a.d. 637 was fought the 
great battle of Qadisiya, in which the Persians were so 
completely defeated that they abandoned all their 
western possessions, and withdrew to Persia proper, 
and the Muslims became masters of Iraq, including 
the Persian capital of Ctesiphon on the Tigris.

Already in a.d. 635 Damascus had fallen, and ‘Omar 
now established two new cities of Basra and Kufa, 
which, peopled with Arab immigrants, were destined 
to play such an important part in the early history of 
the Caliphate, becoming the centres both or revolution 
and of learning. Medina remained the capital of the 
Islamic state, and into the city poured the incalculable 
wealth derived from the jizia and the taxation of 
newly conquered lands.
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Arabia was, however, rapidly beginning to lose its 

importance in the new Islamic state, and the need for 
some new administrative centre was clearly indicated, 
from which the expeditions eastwards and westwards 
could be controlled, though Mekka, of Course, re
mained the unchallenged religious centre of Islam. 
The incursions into the Roman Empire were brought 
to a temporary end by the conquest of Syria; but the 
victory of Qadisiya was only the beginning of the 
Persian Campaign, and hostilities continued between 
the Muslim armies and those of the Chosroes until 
A.D. 641, when in the great battle of Nihavand the 
Persians, after a most stubborn resistance, were finally 
crushed, and the last Sasanian king, Yezdijerd III., 
fled from the field—only to perish miserably in a 
remote corner of his realm after ten years spent in 
hiding.

The Muslims were now undisputed masters of Syria 
and Persia, including Mesopotamia and Iraq. The 
population they had thus subdued were either Chris
tians or Zoroastrians; and as soon as a town or district 
succumbed, the choice lay with the inhabitants either 
to accept Islam or to retain their old rehgion and pay 
the jizia or poll-tax.

Towards the end of the year a.d. 639 an army of 
some four thousand men, under the comnaand of ‘Amr 
ibn al-‘Asi, was sent against Egypt, which was con
quered from the Romans with comparative ease in less 
than two years; and ‘Amr was appointed the first 
Muslim governor of this new province.

The debt of Islam to ‘Omar cannot be over
estimated. He had precisely the qualities which were 
needed at this critical stage: great administrative 
abilities, a powerful personality, and a strong will. He 
met his death at the hand of a Persian workman in 
A.D. fJ^ and was succeeded in the Caliphate by another 
of the Prophet’s sons-in-law, ‘Othman, who belonged 
to the tribe of Quraysh and the family of Omayya. He 
was nearly seventy years of age when he assumed this

    
 



THE FIRST FOUR CALIPHS 13 
office, for which, even by temperament, he was quite 

their
unfitted.

The armies of Islam continued, indeed, in 
progress eastwards and westwards, notwithstanding 
many disasters, and in North Africa Tripoli was 
reached. In a.d. 649 the Muslims won their first naval 
victory by the capture of Cyprus. Basra and Kufa, 
which had rapidly grown into large cities, were a con
stant source of trouble- to the Caliph, for—as one 
governor reported—“ Noble birth passed for nothing; 
and the Bedouins were altogether out of, hand.” In 
Medina and Mekka things fared badly, owing to 
‘Othman’s policy of reserving all posts and emolu
ments for me Omayyads, which gave offence to all 
those other Mekkans who had helped the Prophet in 
the early days—notably the Hashimite family.

‘Othman was powerless to resist the opposition that 
their men now offered, and was finally besieged and 
killed in his own house, after a reign of twelve years, 
in A.D. 656.

The revolutionaries now set up as Caliph, ‘Ali, the 
cousin and son-in-law of the Prophet, who—unlike his 
predecessors—did not command general allegiance. 
Many leading Mekkans were opposed to his appoint
ment, including ‘Ayesha, the Prophet’s widow, who, 
with others, fled to Basra, and there raised the standard 
of revolt. This revolt he quelled without much diffi
culty, but more serious trouble was awaiting ‘Ali in 
Syria, where Mu’awiya, the Omayyad governor 
appointed by ‘Othman, had made himself practically 
independent on the death of that Caliph. ‘Ali tried to 
depose this powerful governor, but received only a 
haughty reply; and his authority was ignored through
out Syria. An open conflict was now inevitable; and 
‘Ali, for political motives, transferred the seat of his 
government to Kufa; and shordy after began to collect 
an army with which to attack Syria. The fateful field 
of Siffin, south-east of Aleppo, witnessed a series of 
inconclusive battles, which continued for two months.

    
 



14 ISLAM
and were brought to an end by a deed of arbitration 
on the basis of the Qor4n, for which an umpire was 
chosen from each side, one of them being ‘Amr, the 
conqueror of Egypt. The two umpires arrived at a 
decision which left matters very much as they were 
before, and though the rival claimants had withdrawn 
their troops, further hostilities were inevitable.

‘All’s reign was one long series of troubles and 
disasters; and so broken was his spirit that he again 
came to terms with Mu‘awiya, and each agreed to 
respect the territories of the other. This state of affairs 
naturally troubled the minds of many Muslims, more 
especially amongst the so-called Kharijites, a body of 
ultra-theocratic republicans who maintained that the 
best man possible should always be chosen—even if 
he were a negro.

In A.D. 66i three men of the Kharijite party formed 
a resolution to rid Islam of the three men who were 
mainly responsible for the existing situation—namely, 
‘All, Mu'awiya, and ‘Amr, who had been so unfair an 
umpire, and was a likely claimant to the Caliphate. 
On a given Friday each of the three conspirators was 
respectively to strike down his man, in the mosques of 
Kufa, Damascus, and Fostat (old Cairo). ‘Ali was 
mortally wounded; Mu’awiya recovered from his 
wounds; and ‘Amr escaped only because indisposition 
prevented his attending prayers that day.

‘Ali, by his wife Fatima, the Prophet’s daughter, 
had two sons: Hasan and Husayn. On his father’s 
death Hasan, the elder, was at once proclaimed Caliph 
by the people of Kufa. Hasan, who does not appear to 
have inherited any of the qualities of his father or 
grandfather, at the end of six months withdrew from 
Kdfa to Medina; and the commander he left in charge 
of his army, having no one to fight for, laid down his 
arms and paid homage to Mu‘dwiya.

    
 



THE OMAYYAD CALIPHS 15

CHAPTER
THE OMAYYAD

and

III
CALIPHS

Mu'awiya, on the death of ‘Othman in 656, had, as we 
have seen, become independent ruler of the West, and 
on the abdication of Hasan, in 661, he became un
disputed Caliph of all Islam, and wa? called the Com
mander of the Faithful. His dynasty is so called after 
his great-grandfather jOmajya, who was grandson of 
‘Abd-Menaf, and, consequently, a cousin of. ‘Abd al- 
Muttalib, the grandfather of the Prophet.

During this reign the Muslims gained absolute sway 
over all the countries between the Oxus, the Indus, 
and the Persian Gulf, while in Northern Africa they 
made rapid progress under the leadership of Okba, 
who, in A.D. 670, founded the settlement of Kairowan 
in Southern Tunisia, and fortified it strongly against 
the Berbers. He was, however, driven out of the new 
city a few years later by a combined Roman 
Berber army.

In this same year, a.d. 670, the first expedition 
sent against Constantinople, without achieving 
tangible results; and further vain attempts on 
Byzantine capital were made almost yearly.

After a prosperous reign of nineteen years Mu‘awiya 
died, and from his death-bed sent final recommenda
tions to his son Yezid, warning him that the chief 
rivals he had to fear were ‘Abdullah ibn Zobayr and 
Husayn, the son of the Caliph ‘Ali. Both these men 
were at the time in Mekka, and both, no doubt, 
aspired to the Caliphate. On the death of Mu‘awiya, 
Husayn, was at once invited to Kdfa, whose in
habitants promised him their support, and he, in spite 
of the warnings of the Mekkans, accepted, and set out 
together with his family for that city. On his way he 
learned that his cousin Muslim, who had been sent in

was 
any 
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advance, had been put to death by Yezid’s orders. It 
was too late for him to turn back, and being met at 
Kerbela with orders to retire, he there pitched his 
camp, having with him less than one hundred and fifty 
men. And now followed the tragedy which to this day 
on every loth of Muharram stirs the hearts of all 
good Muslims, and forms the subject of that heart
rending Passion Play, which is performed with ever
fresh exaltation and even self-inflicted violence where- 
ever there is a Shi‘a community. The little band, 
comprising nearly all those in whose veins the blood 
of the Prophet flowed, fought on till there was not a 
man left alive. Husayn, felled by an arrow, was 
trampled to death by the cavalry, and his head, 
together with seventy other heads, was thrown at the 
feet of the governor who had been responsible for the 
tragedy. Two sons and two daughters of Husayn who 
had escaped the carnage were afterwards kindly re
ceived by Yezid, who, in a moment fatal for his house 
and later for the house of ‘Abbas, sent them to 
Medina.

The Shi'a Movement, the claim of ‘All’s family to 
rule over Islam, thanks to the tragedy of Kerbela and 
the return to Medina of Husayn’s children, now be
came a living reality, and has ever since split the 
Muslim world into two irreconcilable factions—the 
Sunni and the Shi'a.

Originally the Shi‘a Movenient was purely a political 
one in favour of ‘Ali and his descendants (the name 
being a contraction oi Shi 'at ‘Ali, or the Party of ‘Ali); 
but its adherents sooh’beganTo“forrhulate theories and 
beliefs which had nothing to do with the succession 
and very little to do with orthodox Islam. An 
allegorical interpretation was given to the Qoran. One 
of the most important features of their teaching was 
the belief in the “ coming ” of a promised Mahdi, or 
Messiah, who would one day appear on earth in order 
to establish the reign of justice and equity, and to take 
vengeance on the oppressors of the family of ‘Ali. The
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fiKt three Caliphs are regarded as usurpers and duly 
cursed by good Shi‘as, while no expectations are bad 
enough tor Yezid.

The most important sects which grew out o£ Shi'ism 
were the Isma'ilis, or “ Seveners,” who recognised in 
Isma'il, seventh in descent from ‘Ali, their last Pontiff, 
or Im^m, and looked to the ultimate coming of his 
son Muhammad as the promised Mahdi. Another sect 
of Shi'as, called the “ Twelvers,” believe that there 
have been twelve Imams of the house of ‘Ali, of whom 
the last, also called Muhammad, is said to have dis
appeared under mysterious circumstances. The religion 
of the “ Twelvers ” is to-day the state religion of 
Persia, each occupant of the throne being the locum 
tenens pending the reappearance of the hidden Imam.

In Africa the armies, during the reign of ‘Abd al- 
Malik, met with many reverses, but in a.d, ■ 693 the 
largest force yet despatched to Africa was sent under 
the command of Hasan ibn Nu’man, who marched 
from Kairowdn to Carthage. In the neighbourhood of 
Constantine he was for five years held in check by a 
woman known as Kdhina, or ‘‘ the Priestess,” who 
took command of the Berbers. Ultimately Kahina was 
slain, and her sons, with their army, accepted Islam, 
a course their mother had herself recommended to 
them. The opposition of the Berbers was now finally 
broken (a.d. 703). The important part played by the 1 
Berbers in the history of Islam should not be forgotten. 
It was they who won the first battle in Spain under 
Tarik; it was they who upheld Islam in Spain and in 
North Africa, and, finally, it was they who won Egypt 
for the Fatimids.

The arms of Islam had meanwhile taken a new direc
tion to the south-east, under command of Muhammad 
ibn Qasim, who, crossing the Indus, marched through 
Sind, and took the rich city of Multan, which yielded 
untold treasure to the Muslims (a.d. 711). It is unlikely 
that at this juncture further invasion into India was 
feasible, and this first adventure ended with the recall
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of Muhammad ibn Qasim, owing to the death of <he 
Caliph al-Waiid.

‘Abd al-Malik died in a.d. 705 after a reign of twenty- 
one years. He was, on the whole, a successful ruler. 
He had continually three large expeditions in the field, 
constant revolts in Iraq, and an administration to estab
lish or reform. It was he who first established a 
national mint, the Muslims having hitherto been con
tent to use Persian or Roman coinage.

‘Abd al-Malik was succeeded by al-Walid (one of 
four sons, who all succeeded to the Caliphate in turn). 
During the ten years of al-Walid’s reign Islam reached 
its farthest limits in the West, and almost its farthest 
limits of conquest in the East. His reign also saw the 
beginning of the Abbdsid Movement, which, within a 
few years of his death, was to bring the house of 
Omayya to an end.

In Africa the victorious Muslims, having extended 
their conquests as far as Fez, Tangier, and Ceuta, were 
already beginning to cast covetous eyes on Spain.

An opportunity offered when, in the year a,d. 709, 
the son of the Gothic King of Spain invited the aid of 
the Arabs in the recovery of his father’s throne, which 
had been usurped by Roderick. This invitation was 
sent through a certain Count Julian, a Greek who, as 
governor of Tangier, had submitted to the Muslims, 
and was now in command of Ceuta. The Embassy 
was sent to Tarik, the new Muslim Governor of 
Tangier, who, in turn, sent it on to Musa ibn Nusayr 
at Kairowdn, who then obtained the permission of the 
Caliph Walid to send an expedition into Spain. These 
details are significant as illustrating the organisation 
that already existed in the Islamic State. In 710 a party 
of five hundred Berbers was sent to reconnoitre the 
country, and in the following year Tarik and Count 
Julian landed at Gibraltar, wfiich name is a corruption 
of Jebel T4rik, or Tarik’s Hill. Tarik’s progress was 
so rapid—Malaga, Granada, Cordova, and Toledo all 
in turn submitted to his arms—that in 712 Musa be-
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came cither jealous or apprehensive, and himself set 
out for the Spanish mainland at the head of a large 
force, including many Arabs. His progress was not 
quite so rapio as that of his lieutenant. He took 
Seville, and on reaching Salamanca ordered Tarik to 
join him, and shortly after, Roderick being killed, 
Musa entered Toledo in triumph and proclaimed the 
Caliph of Damascus sole ruler of the Peninsula. In 
A.D. 714, being recalled by the Caliph, he returned to 
Damascus, leaving his Son ‘Abd ul-‘Aziz as Governor, 
with Seville as his headquarters. But ere he reached 
Damascus Walid had died, and his brother Sulayman 
reigned in his stead.

We must now look again to the East, where the re
markable progress begun under ‘Abd al-Malik had 
been steadily continued. The appointment of Qutayba 
ibn Muslim in a.d. 704 marks, however, a new epoch; 
for though the Arabs had now been for many years 
masters of Khurasan, with Merv as the capital, their 
hold on the country beyond the Oxus was but slight. 
It was Qutayba who first brought the country lying 
between the Oxus and the Jaxartes under the rule of 
the Caliph. Adding to his Arab troops thousands of 
the local inhabitants whom he invited to join in the 
Holy War, he set out on a triumphant career of con
quest, and in the course of a few years had conquered 
Bukhara, Samarqand, Khwarazm (Khiva), Farghana, 
and Tashkent as far as the mountains which separate 
Russian from Chinese Turkestan.

The outstanding event of the Caliph Sulayman’s 
reign was his great attack on Constantinople by land 
and by sea, the second effort of the Muslims to win 
this coveted prize. The siege continued for three years, 
and was repelled mainly owing to the use of “ Greek 
fire,” which was employed with equal effect by sea 
and land, in battles or in sieges. The importance of 
the failure of the Muslims to take Constantinople 
cannot be over-estimated. It was the Byzantine 
Emperors who made it impossible for the Arabs to
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sweep over Europe as they had swept over Syria and 
Egypt. Many centuries later it was again the Emperors 
of Constantinople who saved Europe from the Seljuqs. 
Professor JBury has well said that “ if the Eastern 

• Empire had not been mortally wounded and reduced 
I to uie dimensions of a petty state by £he greed and 

brutality of the Western brigands who called them
selves Crusaders, it is possible that the Turks might 

( never have gained a footing in Europe.” During 
the siege the Caliph Sulayman died, presumably 
from over-eating, and was succeeded by Walid’s grand
son, ‘Omar II., who, after an equally brief reign, was 
succeeded by another of ‘Abd al-Malik’s sons, Yazid II. 
In A.D. 724 the fourth son, Hisham, came to the throne 
of the Omayyads. • He was the last distinguished ruler 
of his house.. He reigned for nineteen years (a.d. 
724-743), and it was while he held his high office in 
Damascus that the Muslim armies came within an ace 
of making themselves masters of France.

In a.d. 720 the governor appointed over Spain by 
‘Omar II. crossed the Pyrenees and took possession of 
Narbonne: but at Toulouse he was defeated and 
killed; and the attention of the Muslims in Spain was 
now turned to avenging this defeat. The Pyrenees 
were again crossed, and Carcassonne, Nimes, and 
Autun were taken. The main body of the Muslim 
forces was composed of Berbers, to whom the Arabs 
owed their initial successes in Spain. These men 
were, however, treated as inferiors by the proud Arabs, 
and one of their chiefs, resenting this, made an alliance 
with Odo, King of Aquitaine. A veteran warrior, 
‘Abdur-Rahman, was thereupon despatched with an 
enormous force and overran die land as far as Poitiers, 
having penetrated into Gascony by the Valley of 
Roncevalles : his detachments overspread the Kingdom 
of Burgundy as far as Lyons and Besanfon.

On the possibilities involved by this invasion of 
France, I cannot do better than quote from the pages 
of Gibbon: “ A victorious line of march had been pro-
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longed above a thousand miles from the Rock of 
Gibraltar to the banks of the Loire; the repetition of 
an equal space would have carried the Saracens to 
the confines of Poland and the Highlands of Scotland : 
the Rhine is not more impassable than the Nile or 
Euphrates, and the Arabian fleet might have sailed 
without a naval combat into the mouth of the Thames. 
Perhaps the interpretation of the Qoran would now be 
taught in the schools of Oxford, and her pulpits might 
demonstrate to a circumcised people the sanctity and 
true revelation of Mahomet. From such calamities was 
Christendom delivered by the genius and fortune of 
one man,”

In October, a.d. 732, Charles Martel, the illegitimate 
son of King Pepin of Burgundy, collecting his forces, 
sought and found the enemy in the midst of France 
between Tours and Poitiers. The battle was hotly con
tested, but at last the invaders were driven back, 
leaving ‘Abdur-Rahman dead on the field. So hasty 
was the retreat of the Muslim forces that on the follow
ing day every man of them had disappeared. Though 
this battle really decided the fate of France, the attack 
was twice renewed by the Muslims under Okba, the 
son of Hajjaj, but each was in turn repelled. Hisham 
died A.D. 743, and with him ended the glory of the 
Omayyads.

Meanwhile events were passing in Khurasan, which, 
within seven years of Hisham’s death, were to bring 
about the downfall of his house.

In the reign of Hisham, Muhammad, the great- 
grandson of the Prophet’s uncle ‘Abbas, who was 
living in retreat in the south of Palestine, began to 
advance his claims to the Caliphate and to direct Shi'a 
propaganda. This Muhammad, whose two sons be
came the first two Abbasid Caliphs, devoted his atten
tion primarily to Khurasan, where his missionaries 
were instructed to undermine the authority of the 
Omayyads by abusing their misrule and by holding 
out promises of a Saviour from the house of the
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Prophet who would restore Islam to its original purity. 
In the year a.d. 743 he purchased a young slave, aged 
twenty, named Abu Muslim, who should act as his 
confidential agent in Khurasan. And so successful 
were he and his assistants that in a.d. 747 Ibrahim, son 
of Muhammad the Abbasid pretender, determined to 
raise the black banner in Khurasan without further 
delay. They chose black as their colour in contra
distinction to the white banner of the Omayyads.

The Shi'ites were induced to make common cause 
with the pretender on the plea that the only object of 
the movement was to secure the Caliphate for a 
member of the Prophet’s own family, while the 
Kharijites were only too glad to give expression to 
their disapproval of Omayyad misrule. Nasr ibn 
Sayyar, who had governed Khurasan loyally for the 
past ten years, being unable to cope with this menacing 
situation, implored the Caliph to send reinforcements; 
and since no such help was forthcoming he deemed 
the struggle useless, and retired from Merv to Nishapur 
with such troops as remained faithful to him, only to 
be pursued and defeated by Qahtaba, the famous 
general, under Abu Muslim. The Omayyad Caliph 
at last awoke to the gravity of the situation and sent a 
large Syrian army against Qahtaba, but it was too late, 
and after a series of victories the Abbasid troops entered 
Kufa, where the head of the house, Abu’l-‘Abbas, was 
brought from seclusion as the promised Mahdi. The 
last of the Omayyads of Damascus fled to Egypt, where 
he was captured and slain, a.d. 750.    
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The first measure of Abu’l-‘Abbas was to exterminate 
every member of the house of Omayya. From this 
terrible slaughter there escaped one grandson of the 
Caliph Hisham named ‘Abd-ur-Rahman, who fled 
eventually to Spain, where he founded the Omayyad 
Dynasty in that country. (See below, p. 29.)

The reign of Abu’l-‘Abbas lasted less than five years, 
during which risings took place in every quarter of 
the Empire, except in Khurasan where Abu Muslim 
wielded unlimited power.

On the death of Abu’l-‘Abbas in a.d. 754 his brother, 
al-Mansiir became Caliph, and one of his first acts 
was the murder of Abu Muslim, who had really been 
the main cause of the rise to power of the new dynasty, 
but was feared on account or his prestige in Khurasan; 
and it was only by bribery that Abu Muslim’s officers 
were kept from rising in revenge for their master’s 
cruel death.

Al-Mansdr now turned his attention to the building 
of his new capital, and we may take the completion of 
Baghdad in a.d. 766 as the beginning of a new era in 
Islam. For with the advent of the Abbasids and the 
transfer of the Court to Iraq a totally new influence 
came into operation. The Abbasids owed their rise to 
power to the support of the Persians of Khurasan, and 
everything Persian now became the fashion, and the 
Caliphs aspired to emulate the magnificence and 
luxury of the old kings of Iran. The Court even 
adopted Persian dress.

The ten years’ reign of al-Mahdi, who assumed the 
Caliphate on the death of his father, al-Mansur, in 

' A.D. 775, was singularly free from battle or murder in 
comparison with the reigns of those who preceded 
him. This Caliph had two sons, both of whom sue-
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ceeded him; the elder, al-Hadi, only survived his father 
by one year, and in a.d. 786, Hariin al-Rashid, the 
most famous though not the greatest of the Caliphs of 
Baghdad, came to the throne.

Allusion must also be made to a rising in Medina 
in favour of a descendent of ‘Ali, who was proclaimed 
Caliph. The pretender was killed while rashly making 
the pilgrimage to Mekka: a cousin of his, named 
Idrfs, fled into Africa, and it was this Idris who in 
A.D. 788 founded the Idrisid Dynasty in Morocco, which 
lasted nearly two hundred years.

Harun holds a quite unique place among Muslim 
heroes, especially among English-speaking peoples; 
this we owe to the Arabian Nights in the first instance, 
and to our owp literature in the second- The two 
phrases “ The Great Hariin al-Rashid ” and “ Barme
cide Feast ” have a fixed place in our literary educa
tion; and Hariin’s only rivals in the field of English 
letters are possibly Saladin and Tamerlane.

The real history of Harfin is not especially rich in 
incident. His reign of twenty-three years (a.d. 786-809) 
was comparatively uneventful, thanks mainly to the 
wisdom and good counsel of his Chief Ministers the 
Barmecides (Barmakids).

Yahya, who became Harun’s Prime Minister, was 
the son of Kh£lid, who had been Chief of the Ex
chequer to the first Abbasid Caliph: his two sons, 
Fadi and Ja'far, held important posts, and all were 
on terms of great intimacy with Hariin the Just. 
Although the name of this Caliph is so closely associ
ated with that of Baghdad, Hariin actually spent very 
little time in this town. He spent much of his time in 
travel, and paid several visits to Khurasan and to 
Egypt: he performed the pilgrimage to Mekka nine 
times—for he was a very strict Muslim and observed 
minutely all the ordinances regarding prayer and fast
ing—and invaded the Roman territories in Asia Minor 
on no less than eight occasions.

It is during this reign that we first hear of the
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employment of Turks in military command; and from 
this time on the Turks begin to play an increasingly 
important part in the Muslim Army.

Hariin is brought nearer to the West in our thoughts 
by the fact that he exchanged embassies with Charle
magne, and the elephants he included in his gifts to 
the great emperor were probably the first to be brought 
into Europe.

The story of the fall of the Barmecides must be 
mentioned, even in this brief summary, because of its 
proverbial place in our language. Curiously enough, 
the actual cause which led Hariin to turn against this 
family with such suddenness, to murder his most 
intimate friend Ja'far, to imprison his father and his 
brother and to confiscate all their property, has never 
been established, though, naturally enough, many 
stories have been woven round this tragedy which has 
cast so black a stain on the memory of Hariin the Just.

The expression “ Barmecide Feast ” has nothing to 
do with Harun, but is merely taken from an Arabian 
Night, in which one of the Barmecides serves up a 
series of empty dishes to a hungry man to test his 
sense of humour.

To Hariin must also be given much of the credit 
for that liberal encouragement of letters, arts, and 
science which made the Court of the Abbasids the 
centre of the highest culture, to which the learned 
and the gifted flocked from East and West.

The manufacture of paper, the secret of which the 
Muslims had learnt from the Chinese in Turkestan, 
was in this reign established in Baghdad. Hitherto 
either parchment or papyrus had been employed for 
writing.

Hariin had three sons, and his intention was that 
while Amin, the elder, should succeed to the Caliphate, 
Ma’miin, the second son, should have absolute charge 
of Khurasdn, and should be next in succession to his 
brother. It was while Hariin was leading an expedi
tion into Khurasan, where a serious revolt had taken
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place, that he succumbed to a malady at Tus. Ma’mun 
had been sent in advance to occupy Merv. Amin, on 
the news of his father’s death, recalled the arnty to 
Baghdad, and struck Ma’miSn’s name from the succes
sion. Ma’mun retaliated by stopping all postal com
munication between Baghdad and Khurasan, and 
assumed the title of Caliph over the Muslim territories 
of the East. Amin next sent a force of fifty thousand 
men to attack Ma’mdn, which was defeated by 
Ma’mun’s capahle^.Persian General, Jahir, who fol
lowed up this victory by marching on "Baghdad, to 
which he laid siege and which he took by storm in 
A.D. 813 after a twelve months’ investment. Amin, in 
a vain attempt to escape, was finally slain by a party 
of Persian soldiers.

Ma’mun, now undisputed Caliph, instead of re
moving to Baghdad made Mefv his capital, a step 
which naturally gave great offence to the people of 
the West.

Not till A.D. 817 did Ma’mun set out for Baghdad. 
Tahir was appointed to the Viceroyalty of the East 
in A.D. 820, and although he died two years later, 
seeing that his descendants succeeded him in this 
governorship during a period of fifty-six years, he may 
be fitly regarded as the founder of a dynasty in 
Khurasan, the first Persian dynasty to govern since 
the fall of the Sl^rdFlirAST-feFfTTKe rise of this 
dynasty will be’ dealt with in Chapter VI. on the 
Eastern provinces.

The next Califh, Mu’tasim, was also a son of 
Hariin. He was chiefly famous for having instituted 
a personal bodyguard of three thousand Turks, and 
for having built the royal residence of Samarra, a few 
miles above Baghdad, where he established himself, 
leaving his son Wathiq in charge of Baghdad (a.d. 
836). From this time on the Caliphs became mere 
puppets in the hands of their Turkish pretorians.

The last years of the Caliph Muqtadir, who was 
twice deposed and finally killed by one of his own
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generals (a.d. 908-932), saw the rise of a Persian family 
named Buwayh, or Bdya, belonging to the country of 
Daylam on the south-west of the Caspian, who, 
though Shi'as, gained such influence over the Caliph 
that they practically usurped his functions. Further 
reference to the Buwayhids will be found in 
Chapter VI.

Under the next Caliph, Radi (934-940), the Empire 
was practically reduced to the province of Baghdad, 
and the worldly power of the Caliphate was a mere 
shadow, although his nominal authority was recog
nised by all orthodox Muslim rulers. Khurasan and 
Transoxiana, Southern Persia, Kirman, Media, Meso-1 
potamia, Azarbaijan, Egypt, Arabia, Africa, and \ 
Spain were all in the hands of various independent 
sovereigns.

The Caliphate of Baghdad came altogether to an 
end with the defeat and death of Mosta'sim at the 
hands of Hulagu, the grandson of Chingiz Khan the 
Mongol, in a.d. 1256.

One member of the Abbasid family escaped to 
Egypt, which was in the hands of the Mamldk Sultans, 
and made an abortive attempt to regain Baghdad, but 
was defeated and killed ere he reached that city. His 
descendants of a collateral line for two hundred and 
fifty years were more or less prisoners in Cairo of the 
Mamluk Sultans, but enjoyed the title of Caliph and 
were paraded on State occasions. The last of the line 
of pseudo-Caliphs was carried off to Constantinople by 
Salim the Turk, after his conquest of Egypt in a.d. 
1517. (See p. 76.)    
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CHAPTER V
THE DYNASTIES OF SPAIN, NORTH 

AFRICA, AND EGYPT
Spain at the time of the Mussulman conquest was 
Christian rather in name than in fact. This country 
was the last country within the Roman Empire to 
cling to paganism; and, under the Visigoths, little 
trouble seems to have been taken to convert the people. 
Slavery and serfdom existed on an extensive scale, and 
the lower classes were downtrodden and ignorant. It 
is easy to understand that in these circumstances the 
call to Islam fell on willing ears; for the creed was 
simple, there was no priesuiood, and every Muslim 
slave had a chance of becoming a freedman. In any 
case the Spaniards were only exchanging one alien rule 
for another.

From 418 down to the Arab invasion, Spain had 
been ruled by the Visigoths, who held their Court 
at Toulouse and had their Spanish headquarters in 
Toledo. Not till the sixth century was their rule 
firmly established there. The throne was elective, 
and after the establishment of the Catholic belief the 
power seems to have been shared between the king 
and the bishops.

A very noticeable feature was the persecution of the 
Jews, who in spite of this continued to thrive and to 
hold their own, and because of this contributed largely 
to the rapid successes of the Arabs, who, as we have 
seen elsewhere, practised toleration towards all who 
would pay the jizia. The Spanish Christians living 
under Arab rule received the name of Muzarabes— 
i.e., Must'aribin, or the Arabicised.

On the departure of Musa ibn Nusayr in a.d. 714 
(see above, p. 19) the newly acquired province fell into 
a state of hopeless disorder due to the rivalry among 
the Arab tribal representatives and the absence of a
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really capable leader, and the constant quarrels be
tween the Arabs and the Berbers. Governors were 
regularly appointed by the Dasmascus Caliphs, but 
their authority was more or less ignored. Civil war 
and the decline of the Omayyad Caliphate were re
flected in all the oudying lands of Islam.

The situation for the Muslims in Spain was suddenly 
saved, twenty-three years after they had been driven 
back over the Pyrenees, by the arrival of one of the 
only Omayyad princes to escape from the general 
slaughter of his house, by name ‘Abd-ur-Rahman, the 
son of the Caliph, Mu‘awiya.

After five years’ adventurous life in North Africa, 
during which he in vain attempted to win over the 
Berbers, he found himself in a.d. 755 in Ceuta, in the 
direst straits, accompanied only by his faithful freed
man Badr. He now sent Badr over the sea to Spain 
to discover whether the local Arab chiefs would 
welcome the arrival of the grandson of the Caliph 
Hisham. Badr’s mission met with such success that 
the young prince, then aged twenty-four, was able to 
land near Malaga, where he was greeted as their king 
by the assembled chiefs. In the following year he re
ceived the homage of nearly all the Muslims in Spain, 
and thus, within six years of the fall of the Omayyads 
of Damascus, was founded the Omayyad Dynasty of 
Cordova, which endured for over two hundred and 
fifty years.

‘Abdur-Rahman I. took the titles of Amfr and 
Sultan, but the title of Caliph was only assumed two 
centuries later by ‘Abdur-Rahman III., the greatest 
monarch of his line. Only once did the Abbasid 
Caliphs make an attempt to wrest Spain from its new 
masters, when, in a.d. 763, ‘A14 ibn Mughith was sent 
to raise a rebellion which was quickly and ruthlessly 
suppressed by ‘Abdur-Rahman. We are told that the 
heads of ‘Ala and his chief companions were cut off, 
embalmed, and put in a bag, each head being labelled 
with the name and rank of the victim: to mis parcel
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were added the black flag of the Abbasids, the 
diploma appointing ‘Ala Viceroy o£ Spain, and a docu
ment containing a short account of his defeat. This 
ghastly gift for the Caliph was carried by a merchant 
from Cordova to Baghdad, and on opening it Mansur, 
who was not noted for his squeamishness, was moved 
to say: “ I thank God for setting a sea between me 
and such an enemy!”

In A.D. 778, ‘Abdur-Rahman was faced by the most 
serious crisis of his thirty years’ reign. Three Arab 
chiefs in the north, bent on the downfall of the 
Omayyad Amir, had gone to meet the Emperor 
Charlemagne in Paderborn and had concluded with 
him an alliance against the Muslim ryler of Spain. 
All was ready for the invasion of Spain by the Franks, 
but while the Emperor was still on the other side of 
the Pyrenees a new rebellion in Saxony demanded his 
immediate return to Germany, and the Amir of Cor
dova had only to deal with the revolting Arabs and 
Berbers. The Frankish troops, which under the 
romantic Roland of Brittany had crossed the Pyrenees, 
were in their withdrawal all but annihilated by the 
Bask mountaineers in the famous valley of Ronce- 
valles.

It was during the reign of ‘Abdur-Rahman I. that 
there arose in the north of Spain the little Christian 
state of the Asturias with its capital at Oviedo, which 
by the middle of the ninth century seems to have 
been firmly established, and this was the thin edge of 
the wedge which gradually worked its way into the 
heart of Moorish Spain, and by the thirteenth century 
had reduced the limits of this proud state to the king
dom of Granada.

By the middle of the tenth century this little state 
had become the kingdom of Leon : a separate king
dom of Navarre was next established, and later both 
these principalities were merged into the two great 
states of Castile and Aragon respectively. A glance at 
the map of Spain will show that one-third of the
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Peninsula had already been recovered by the Christians 
during the rule of the Omayyads of Cordova. From 
Coimbra to Barcelona an irregular line may be drawn 
to show the northern frontier of this outlying province 
of Islam, which included the Emirates of Seville, 
Granada, Cordova, Badajos, including more than half 
of modern Portugal, Toledo, Valencia, and Saragossa. 
Only two other names need be mentioned in connec
tion with this one great Muslim dynasty that ever 
ruled in Spain—namely, ‘Abdur-Rahman III. and the 
great vezir al-Mansur. It was during the long reign of 
‘Abdur-Rahman III. (a.d. 912-961) that this house 
reached the apogee of its glory. “ In spite of innumer
able obstacles he hjd saved Andalusia both from itself 
and from foreign rule. He had given to it internal 
order and prosperity and the consideration and respect 
of foreigners. A numerous and well-disciplined army, 
perhaps the best in the world, gave him a preponder
ance over the Christians of the north. The most 
haughty sovereigns were eager for his alliance. Am
bassadors were sent to him by the Emperor of Con
stantinople and by the sovereigns of Germany, Italy, 
and France.”

The other name we have to mention is that of 
al-Mansiir (Almansor) the great minister who was 
destined to play a more important part in the history 
of Spain than any of the Caliphs. An administrator by 
inheritance and training, and a learned doctor of the 
law, he determined also to master the art of war, and 
became a great general. He is said to have conducted 
no less than fifty campaigns against the Christians, 
and the three important towns of Leon, Pamplona, and 
Barcelona were each captured by him in turn. His 
position was far greater than that of the two Caliphs 
whom he served, and he could no doubt have, had he 
chosen, usurped the supreme power; but he seems to 
have been contented with the enjoyment of public 
esteem and hero-worship.

With the death of al-Mansdr the power of the
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Omayyads began rapidly to decline; and at the begin
ning of the eleventh century Moorish Spain again 
became a prey to factions and adventurers, and a 
number of petty dynasties arose in the various 
Emirates, the most important of which was that of the 
Abbadids of Seville. In the meantime, the Christian 
states of Aragon and Castile were rapidly growing in 
power; and so threatening did they appear to the 
Muslims that the Abbadid Prince of Granada appealed 
for aid to the Almoravid ruler of Morocco.

To this period belongs the Cid Campeador, Don 
Ruy Diaz, or Rodrigo, who, as an historical personage, 
played a part which entitled him to small fame and 
no honour, but as a hero of romance is the centre of 
a vast literature. He was, indeed, a free-lance who in 
accordance with the chances of booty fought alternately 
for the Moors and the Spaniards; and, as is so often 
the case with popular heroes, it would have been 
happier for all lovers of romance if his real life had 
been less accessible to the historian.

We must now leave Spain and take a rapid survey 
of what had been passing in North Africa since the 
recall of Musa ibn Nusayr to Damascus in a.d. 714.

North Africa.—When in a.d. 754 the Caliph 
Mansiir ascended the throne he wrote to ‘Abdur- 
Rahman, the Viceroy in Kairowan, demanding him 
to take the oath of allegiance. This he refused, and 
issued a circular letter commanding all Muslims in the 
west to refuse obedience to the Abbasid Caliph. Such 
■was the beginning of the independence of the Maghrib 
■(or West), and several years elapsed before the Abbasid 
general al-Aghlab was able to enter Kairowan and re
establish the authority of the Caliph.

In A.D. 788 an independent ‘Alid Dynasty known as 
the Idrisids had been founded in Morocco. In a.d. 
787, the Governor-General of Africa {i.e., Tunisia) died 
and was succeeded by Ibrahim, the son of Aghlab. In 
A.D. 800 the Caliph Hariin made him Governor of the 
■whole of the African province, from the frontiers of
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Egypt up to Morocco, where the authority of the 
Idrisids was not challenged.

The Aghlabid domination of one hundred years in 
Africa was a period of naval triumphs for Islam. They 
continually harried the coasts of Italy, France, 
Corsica, Malta, and Sardinia, and in a.d. 827 con
quered Sicily. Their piratical sailors, known as the. 
Corsairs, were the terror of the Mediterranean, and 
they even sailed up the Tiber within a few miles of 
Rome.

Fatimids. — The establishment of the Fatimid 
Dynasty, first in Africa and afterwards in Egypt, was 
the outcome of a very important sectarian movement 
which, originating in the reign of the iith Abbasid 
Caliph (892-902), laid waste the Muslim Empire for 
two centuries.

In the second half of the ninth century a certain 
Persian named ‘Abdullah began to preach the Isma'ili 
doctrine, and to institute a sort of secret society into 
which one could only enter after the strictest initiation, 
and from which one could never again withdraw 
owing to solemn oaths taken. ‘Abdullah soon had a 
great number of members, and missionaries were sent 
all over the Muslim world.

From the Isma‘ilis sprang a branch which, from its 
founder Qarmat, became known as the Qaramita, or 
Carmathians, who, rapidly spreading in Iraq, Syria, 
and Eastern Arabia, kept in check all the armies which 
were sent against them.

Finally, at the end of the ninth century, there arose 
a man named ‘Ubaydullah, who, though actually 
descended from ‘Abdullah, the, Persian Isma'ili 
mentioned above, gave himself out as a direct 
descendant of ‘All through his wife Fatima. One of 
this man’s missionaries it was who, after gaining a 
numerous following among the susceptible Berbers, 
had wrested Tunisia from me Aghlabids. This was in 
A.D. 909.

‘Ubaydullah took the title of al-Mahdf and claimed
2
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to be Caliph and Atnir of the Faithful. He soon made 
himself master of all North Africa excepting Idrisid 
Morocco. He founded the city of Mahdiya on the 
coast of Tunisia and made it the Fatimid capital, and 
fifty years later his great-grandson al-Mu‘izz became 
master of Egypt and founded Cairo.

Egypt.—^The advent of the Fatimids to the king
dom of Egypt and Syria finally deprived the Caliphs 
of Baghdad of those two rich provinces, and cut them 
off from all connection with the west. Khurasan had 
long passed from their hands, and their possessipns 
now were small in comparison with the empire of the ' 
Fatimids, which stretched from the Orontes to the 
borders of Morocco.

Although the Fatimids reigned in Cairo down to 
the time of their overthrow by the great Saladin in 
A.D. 1171, they did not manage to retain their hold 
over their western provinces.

Politically, the influence of the Fatimids extended 
far beyond the confines of their empire, for it was 
Fdtimid propaganda which led to the establishment of 
the Isma'ilis in Persia and Syria, who were destined 
to play such a terrifying role during the three succeed
ing centuries under the leadership of their chief, who 
was known as the Old Man of the Mountain {Shayl^k 
ul-Jabal).

It is not easy to account for the untiring efforts 
which were expended in spreading the cause of the 
Fatimids, which Was obviously prompted by the desire 
to hold what they had gained, which, after all, required 
money and arms rather than religious adherents.

The Almoravids.—As a result of the removal of the 
Fatimids to Cairo, two of their African lieutenants set 
up local dynasties and a number of Berber chiefs made, 
themselves independent. And, finally, in the middle of 
the eleventh ccnmry a new teacher appeared, in the 
person of a Berber named ‘Abdullah ibn Yasin, who 
founded the dynasty of the Almoravids (a corruption, 
of al-murdbitin or monks of the ribdt or frontier
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monastery). He conquered practically the whole of 
Morocco, and it was his cousin Yusuf, the son of 
Tashfin, who built the city of Marrakush, from which 
Morocco has its name.

It was this Yusuf who in a.d. 1086 was invited by 
the Muslims in Spain, notably the Abbadids of Seville, 
to come and help them against the Christian princes : 
in response to their appeals he made two expeditions 
into Spain. He not only helped his co-religionists, but 
took the opportunity of annexing Spain to his African 
Empire. The Almoravids were probably the first 
Berbers to be really converted to Islam, and so 
fanatical were they that during the sixty years that 
they ruled over Spain the Christian inhabitants, who 
under all other Muslim rulers before and after were 
treated with tolerance, became the objects of persecu
tion.

The Almohades.—At the beginning of the twelfth 
century another Berber preacher arose named Ibn 
Tilmart, who founded a sect which in a.d. 1130 be
came a dynasty called the Almohades, a corruption of 
Mutvahhidin, or Unitarians.

The first chief of the Almohades, in the course of 
fifteen years, conquered Morocco and finally put an 
end to the Almoravids, and at the same time gained 
possession of all Moorish Spain. He ultimatdy ex
tended his conquests as far as the frontiers of Egypt. 
His successors were mainly occupied in repelling me 
attacks of the Christians in Spain, and in a.d. 1212 the 
Almohades suffered a disastrous defeat at Las Navas, 
and were driven out of the Peninsula.

The Nasrids of Granada.—A number of petty 
kingdoms had sprung up during the eleventh and 
twelfth centuries in Valencia, Saragossa, etc., but the 
last dynasty worthy of mention is that of the Nasrids 
in Granada, which lasted from the middle of the 
thirteenth century down to the final expulsion of the 
Moors by Ferdinand and Isabella in a.d. 1492, when 
their last king, Abu ‘Abdulldh Muhammad, better
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known as Boabdil (el rey chico), fled from the city he 
loved so well. We are told that as he cast a last long
ing glance on the Alhambra, on a spot still known as 
“ The Moor’s last sigh,” he burst into tears, and his 
mother upbraided him, saying: “ Do not weep like a 
woman just because you have not the courage to 
defend yourself like a man!”

Travellers in Morocco have all heard how, in many 
households, there are preserved to this day the keys 
which the Moorish refugees brought away with them 
from Spain at the end of the fifteenth century; and 
Arabic works, written as late as the seventeenth 
century, in speaking of Spain utter pious prayers for 
a speedy return.

The Arabs in Spain (Retrospect).—-For nearly eight 
hundred years the religion of the Arabian Prophet 
had exercised its influence in Spain, during which it had 
given her all that was best in Muhammadan culture. 
A hundred glorious monuments still stand to bear 
wimess to the artistic genius and architectural skill 
of the Arabs, but the greatest service they rendered 
was not to Spain only but to the whole world; for it 
was they who by meir Universities and their en
couragement of letters and learning kept alive Greek 
philosophy and science, and thus paved me way during 
Europe’s Dark Ages for the Great Renaissance.

One has only to recall the names of such scholars 
as Averroes, Maimonides the Jew, Abu Meron the 
Christian, and Ibn Jubayr of Valencia, one of the 
greatest travellers and geographers.

North Africa—Morocco (the Mar'mids).—^Morocco 
alone of the North African Muslim states has always 
preserved her independence, until comparatively recent 
times when she became a bone of contention among 
the European powers; but even now she has her own 
dynasty and her own capital.

From the thirteenth to the middle of the fifteenth 
■ century she was governed by the Marfnids, and for a 

further period of eighty years by the Wat’asids. In
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1544 began the rule of the Sharifs, who claimed descent 
from Hasan the son of ‘AU. In 1664 another branch 
of the Sharifs began to rule over Morocco, and with 
certain interruptions have continued down to the 
present day.

Tunis.—From 1228 to 1534 Tunis was governed by 
a dynasty known as the Hafsids, whose founder was 
appointed Viceroy of Tunis by the Almohades. This 
was a period of peace and prosperity, during which 
active commercial relations were maintained with the 
Italian maritime republics.

In 1534 the famous Barbary Corsair Khayr ud-Din 
Barbarossa conquered Tunis on behalf of the Sultan 
of Turkey, Sulayman I. (see p. 76 below). In the 
following year the Emperor Charles V. restored the 
Hafsid King and placed a Spanish garrison at La 
Goletta, between Carthage and the town of Tunis, 
which was finally driven out again in 1574. From this 
last date down to 1881 Tunis was a province of the 
Ottoman Empire, under a Dey, but in 1705 the 
Turkish soldiery elected their own Bey. In 1881 the 
French occupied Tunis, and have ever since exercised 
suzerainty over that country, which is still nominally 
ruled over by a Bey.

Algiers.—In 1516 Algiers was captured by Uruj 
Barbarossa, an adventurer from Lesbos, who three 
years later appointed his brother Khayrud-Din, Begler- 
neg, or Governor-General, of the province on behalf 
of the Ottoman Sultan. In 1551 Tripoli, conquered 
from the Knights of St. John by another Corsair 
named Dragut, was also added to the Ottoman 
Empire.

, Algiers was governed by a series of Pashas appointed 
from Constantinople down to 1671, when, as in Tunis, 
the Turkish soldiery elected a Dey from their own 
number, whose power rivalled that of the Pasha. In 
1710 the two offices were united in that of the Dey, 
and this was the form of government when Algiers 
was conquered by the French in 1830.
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Egypt and Syria {the Fatimids).—-We have seen that 
the removal of the seat of the Government from 

'Tunisia to Egypt in a.d. 972 the Fatimids lost their 
provinces in the Maghrib. They, however, received 
the allegiance of Syria and the Hejaz, and thus the 
Khutba of a Shi'a Caliph came to be read in the 
mosques of Mekka and Medina.

The Carmathians still continued to give trouble, and 
in 973, having captured Damascus from the Fatimid 
Governor, invaded Egypt. Here they were utterly 
routed by the Caliph al-Mu‘izz, and their power was 
finally broken.

The next Caliph, Nizar, who assumed the tide of 
al-‘Aziz billah, deserves mention on account of his 
strenuous activities in the direction of Fatimid propa
ganda, which led to the establishment of the Isma'ili 
Assassins in Persia (see below, p. 51). His son aZ- 
Hdl^im bi amr lllah, who feigned from a.d. 996 to 
1021, was a still more remarkable man. He was sub
ject to fits of madness which sometimes took the form 
of homicidal mania, but in his lucid moments he was 
a liberal patron of art and science. He, moreover, 
founded a new cult in which he occupied the central 
place as an emanation of the Deity. This led to his 
being adopted by the Druses of the Lebanon, who still 
revere and worship him.

He both erected and destroyed public buildings; and 
he is credited with the restoration of the Dome of the 
Rock and with the destruction of the Church of the 
Holy Sepulchre.

The history of the Fatimids from this point is un
inspiring. In 1031 the great Seljuqs h^id appeared on 
the scene, and after Tughril’s triumphant entry into 
Baghdad in 1055 the nominal supremacy of the 
Abbasid Caliphs was re-established in Western Asia, 
and the jurisdiction of the Fatimids was limited to 
Egypt; and fifty years later that strange storm of 
wild fanaticism called the Crusades burst with all its 
fury over the Near East; and, finally, in 1171, Salah
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ud-Dfn (Saladin), having made himself master of 
Egypt, caused the Khutba to be read in the name of 
•the Abbasid Caliph of Baghdad, and Egypt once more 
became Sunni instead of Shi‘a.

CHAPTER VI
IHE EASTERN PROVINCES AND THE 

RISE OF THE TURKS
The Tahirids.—Under the last Omayyads and the 
first great Abbasids the Eastern Provinces comprised 
Khurasan, Transoxiana, Seistan, and Tabaristan, in
cluding Daylam and Mazandaran on the south of 
the Caspian Sea.

We have seen above (p, 26) that when the Caliph 
Ma’mun moved from his new capital Merv to the old 
capital Baghdad, he gave the management of the 
Eastern Provinces of the Caliphate to Tahir, the 
Persian; and from this date the history of the 
Caliphate tends to become a series of incidents in 
the history of Persia or of Central Asia.

Tahir only lived to hold his appointment for two 
years (820-822), and on his death was succeeded by his 
son Talha, who ruled over the countries, while his 
brother ‘Abdullah fought the Caliph’s battles in 
Mesopotamia and Egypt. In Transoxiana a family 
now came into prominence which was destined to lay 
the foundations of independent Persian rule in the 
Eastern Provinces—namely” the”’ Samanids^- Various 
members of this family, who claimed to be of old and 

_noble Persian stock, were placed in charge of sub
divisions of the Oxus country, and the subordinate 
posts were handed on from father to son in the 
Samanid, just as the governorship of the Eastern 
Provinces passed from father to son in the Tahirid
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family. These countries now enjoyed a period of peace 
and prosperity lasting over fifty years. The nominal 
authority of the Caliph was recognised, and these 
Persian governors being more addicted to the arts of 
administration than to those of war, devoted them
selves to the material and spiritual advancement of 
the inhabitants.

The SaffArids.—In the meantime a revolt of the 
Kharijites broke out in Seistan : and among the local 
“ volunteers ” who joined them was a certain Ya'qiib, 
the son of Layth, who was by trade a coppersmith, 
whence the name of Saffarids by which he and his 
two successors are known.

His career is one of the most remarkable in the 
annals of Islam.

Beginning as a common soldier in a land of out
laws, he first drove the Tahirids out of Seistan and 
Khurasan and extended his power over practically the 
whole of modern Persia, and even threatened the 
Caliph in Baghdad in a.d. 879.

It was Ya'qub who fifst~hrought Islam to Kabul, 
which hitherto had remained Buddhist. ’"

His brother ‘Amr, who succeeded him, made terms 
with the Caliph and was confirmed in the Govern
ments of Khurasan, Fars, Kurdistan, and Seistan, 
which he continued to enjoy for twelve years, when 
he was attacked by the Samanid ruler of Transoxiana 
and made prisoner. His grandson succeeded him in 
Seistan only, and the rest of Ya'qub’s conquests fell 
to the Samanids.

The Samanids.—We have seen that the family of 
Saman held important posts under the Tahirids 
already in the reign of the Caliph Ma’mun. During 
the revolt and supremacy of the Saffarids Transoxiana, 
which had not submitted to them, was practically cut 
off from Baghdad, and the Samanid Isma'il made 
himself virtual ruler of this country (a.d. 892).

It was Isma'il who, at the instigation of the Caliph, 
in A.D. 903, drove the Saffarids out of Khurasan and
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became ruler of all the Persian provinces gained by 
Ya'qub ibn Layth.

Under this prince and his successors, Samarqand 
and Bukhara became the centres of civilisation, learn
ing, art, and scholarship for a large part of the 
Muhammadan world.

It was at the Court of the Samanids that modern 
Persian poetry camt into being and the first of their 
great poets, the blind Rudaki, flourished under the 
Samanid Nasr ibn Ahmad, who reigned from a.d. 
913 to 942. ,

During the first two centuries of Arab supremacy j 
over Persia the language of the country was relegated ' 
to the background, very much as Anglo-Saxon was [ 
ousted by French during the rule of the Norman 
kings. Islam had been very extensively accepted by 
the Persians, and with it the language of the Qoran: 
and although Persian, no doubt, continued to be 
spoken by the people, Arabic was adopted by the intelli
gentsia of Persia both for religious and secular writings. 
Many of the most notable poets belonging to the 
Arabic Parnassus were Persian bred and born.

This Persian dynasty was eventually brought to an 
end by the Turks, who, in the second half of the tenth 
century, suddenly attained a new prominence. We 
have already seen that the Caliphs had made use of 
the prisoners taken in their wars on the frontiers of 
Turkestan by forming a Pretorian guard, and high 
military commands had been given to many of these 
men who, as prisoners, began by being bought and 
sold as slaves. In the Eastern Provinces, the Persian 
and Arab governors had also learnt to appreciate the 
military qualities of the Turks, and the Samanids had 
employed them as provincial governors. The first of 
these Turks to rise to great eminence was a com
mander-in-chief in Khurasan named Alptegin, who, 
having been deprived of his command, withdrew, to 
Ghazna, and there founded a small independent 
kingdom. He was eventually succeeded by a slave in 

2*
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his service named Sebuktegin,- who had risen to high 
rank and marriea his master’s daughter. Sebuktegin 
accepted the position of vassal to the Samanids, though 
he had received a formal recognition from the Caliph 
of Bagdad as King of Ghazna: such was the rise of 
the first Turk who became a ruler in Islam.

Klearivvhile, a' new enemy had appeared on the 
eastern frontier in the shape of the Ilek Khans of 
Turkestan. Hitherto the Turks had only been on the 
defensive against the forces of Islam. The westward 
movement of the Ilek Kh^ns into Transoxiana repre
sents the first appearance of the Turks as invaders of 
Islamic territory. To save himself from the attacks of 
the Ilek Khans the Samanid king was obliged to call 
upon his vassal for assistance, and, finally, as a reward 
for theSe services, Sebuktegin was made governor of 
Khurasan, and a few years later, by a treaty concluded 
between Sebuktegin and the Ilek Khan, the former 
became master of all the provinces south of the Oxus, 
while the latter was allowed to occupy the basin of the 
Jaxartes. The helpless representative of the Samanids 
had no say in the matter, and found his kingdom re
duced to Transoxiana and Khwarazm (Khiva).

In the year a.d. 999 two events of outstanding im
portance in the history’of Islam occurred. Sebuktegin 
died and was succeeded by his famous son Mahmud, 
and the Ilek Khan captured and occupied Bukhara. 
This latter event involved the final extinction of the 
Samanids.

Mahmud at once proceeded to a division of the spoil 
with the Ilek Khan, the larger share falling to himself, 
after which he set about that career of conquest in the 
south and the west, which has made his name one of 
the most famous in Oriental history.

Mahmud, the son of Sebuktegin, during a reign of 
thirty years, was incessantly engaged in military cam
paigns, north and west ana south; in 1008 he totally 
defeated the Ilek Khan, who had invaded Khurasan; 
in 1017 he marched into Khwarazm and set up his
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own nominee as local governor; he made many 
successful expeditions into the northern and southern 
provinces of Persia, and in 1026 he received diplomas 
from the Abbasid Caliph, in which he was recognised 
as Supreme Ruler of the East, and the legitimate 
successor of the Samanids.

But it was always on India that his heart was set, 
and he is said to have invaded that country no less 
than twelve times. He actually led an army across the 
deserts of Rajputana and penetrated as far as Somnath 
in the southern corner of the Kathiawar Peninsula 
and destrewed the local Hindu temple. Mahmud was 
thus the first Turkish general to reach the sea. His 
marvellous energy and physical endurance fill one 
with wonder: he seems to nave indulged in conquest 
almost as a hobby, and although he was able to 
bequeath to his successor a vast empire extending 
from the Punjab frontier to Khiva in the north and 
Isfahan and Rayy in the west, he did not give himself 
time to consolidate his conquests in India or to prevent 
the Turkomans from settling in the rich provinces of 
the Oxus. It must be remembered that his raids into 
India, unlike his other expeditions, were carried opt 
against “ infidels and idol worshippers,” and there
fore had the character of a Holy War : and prepared 
the ground for subsequent Muslim invaders. His 
destruction of Hindu temples won him the title of 
the “ Idol-breaker.”

Almost as remarkable as his soldierly activity was 
his patronage of learning and letters. Although by 
origin a Turk and the son of a slave, he displayed 
such interest in the Persian literary revival and 
gathered round him so many distinguished poets that 
the glory of Turkish Ghazna quite eclipsed the fame 
of Persian Bukhara. It was for Mahmiid that the great 
Persian epic, the SJiahndmaj^ or Book of Kings, con
taining the story of the pre-Islamic kings and heroes 
of Iran, was written by the poet Firdawsf.

Mahmdd died in a.d. 1030, and his son Mas'ud,
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during a reign of ten years, was confronted with the 
threefold problem of holding his possessions in India, ‘ 
keeping in order the minor states which had arisen in 
Persia and staving off the encroachments of the Ghuzz 
Turks, who were overrunning the whole of Trans
oxiana and Khurasan.

In the middle of the tenth century it looked as if 
the Persian renaissance were about to have far-reaching 
effects throughout the eastern and central provinces of 
Islam. For apart from the establishment of the 
national Samanid Dynasty in the East, the Caliphs, as 
we have seen, had become mere puppets in the hands 
of the Persian Buwayhids, who were masters of many 
provinces of Persia, but it was precisely at this juncture 
that the Turks suddenly appeared in the role of 
invaders.

The Seljuqs.—We have seen that the first counter
attack on the Arabs came from an adventurer in 
Seistan, the second from a Turk in Ghazna, the third 
from the Ilek Khans, of Turkestan. The attack of the 
Seljuqs, of which we are about to speak, was on a 
very much larger scale, and its results were far-reach
ing and lasting, for it involved not merely a conquest, 
but also a world migration.

Among the numerous bands of Turks which had, 
during the Samanid period, filtered into Transoxiana, 
the majority belonged to the horde of the Ghuzz. 
Among these Ghuzz was a petty chieftain named 
Seljuq. His famous grandsons, Tughril Beg and 
Chaghri Beg, are first heard of as helping the 
Samanids against the Ilek Khan. During the reign of 
Sultan Mahmud many other groups of Ghuzz crossed 
the Oxus into Khurasan: and only towards the close 
of his reign did the Ghaznavid Sultan, suddenly alive 
to the danger of their growing power, send an army 
against them, the result of which was to scatter these 
hordes over northern Persia.

The Ghuzz continued, however, to flow into 
Khurasan, and in a.d. 1035, while Mas'iid was in
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Tabaristan, the Seljuq brothers also crossed the Oxus 
with their army, and in a.d. 1037, while Mas'ud was 
away in India, they made themselves masters of the 
principal cities of Khurasan : and it was now that 
Tughril Beg, leaving his brother in charge of 
Khurasan, set out on his unchecked career of con
quest in the west. For nowhere did he meet with 
organised opposition. The petty kingdoms in northern 
Persia had no bond of union; the Buwayhids, though 
still controlling the Caliph of Baghdad, had been ex
hausted by their wars with Sultan Mahmud and were 
constantly quarrelling with each other, and thus in 
A.D. 1054 Tughril was able to march against Baghdad, 
which he entered in the following year. The Caliph 
(al-Qaym) received him with every honour and seated 
him on his throne. No doubt the Caliph was delighted 
to be rescued by a good Sunni from the hands of the 
Shi'a Buwayhids : and it was Tughril who revived 
this dying state and enabled it to last for another two 
hundred years.

Tughril was now an old man of nearly seventy, and 
having spent twenty consecutive years campaigning in 
Persia, he now cried a halt to his military exploits and 
setded down in his capital of Rayy. In spite of his age 
and of his phenomenal successes, his ambition was still 
unsatisfied, for though he had given his niece in 
marriage to the Caliph, he had set his heart on 
receiving the Caliph’s daughter in marriage as a final 
culmination of his glorious career. In spite of his 
invidious position, the proposal of an alliance .with 
this uncouth Turk was repugnant to this aristocratic 
Arab, and the negotiations for the marriage dragged 
on over several years. Finally, in a.d. 1063, when all 
had been settled, the reluctant princess learnt—pre
sumably to her great relief—while on the road to 
Rayy that Tughril had died.

Though the Turks were past masters in the art of 
WM, and had their traditional methods of tribal 
organisation, they were confronted with an entirely
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I new problem when they found themselves responsible 
I for the good government of the western Islamic 

provinces, which had settled populations in town and 
country and distinct classes of administrators, land- 

. owners, and soldiers. Like the conquering Arabs 
I before them they had the wisdom to call in the 
1 Persians and to appoint them to the highest adminis- 
'trative offices in the state. For letters and learning and 
the arts the Turks cared not at all, but thanks to the 
great influence of their Persian ministers the disaster 
to Islamic culture, which the Turkish invasion seemed 
bound to bring in its train, was happily averted, and 
under the immediate successes of Tughril Beg, both 
Persian and Arab letters flourished.

The greatest service, however, which the Seljuqs 
rendereo to Islam was the reuniting of Middle Asia 
from Afghanistan to the Mediterranean under one 
sovereign, which made it possible for the Muslims to 
check the progress first of the Byzantine Emperors and 
later of the Crusaders.

The Great Seljuqs—that is to say, the Seljuq Sultans 
who ruled over and at times extended the Empire 
conquered by Tughril Beg-*-in the course of their 
hundred years’ rule, produced no less than four 
sovereigns of great talent. After Tughril came his 
nephew Alp Arslan, the son of Chaghri Beg, who 
began his career as a highly successful Governor of 
Khurasan. During his reign of ten years (1063-1073) 
he was mainly occupied with the consolidation of the 
Empire; and his most notable feat of arms was his 
victory at Manzikert over the Emperor Diogenes 
Romanus in a.d. 1071, which led to the subsequent 
foundation of a Seljuq Dynasty in Rum, or Asia 
Minor. He also recovered Aleppo and the Holy Cities 
from the Fatimids of Egypt. He was succeeded by his 
son Malik Shah, who was, in some respects, the most 
eminent ruler of his line.

But the fame of both these kings pales before that 
of the great minister who served them so faithfully
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and so ably, Nizam ul-Mulk. This man stands out as 
one of the finest figures in Muslim history. Himself a 
distinguished man of letters and the author of an in
valuable and delightful Boo}^ of Government, he 
founded colleges, known after him as Nizdmiyya, in 
Baghdad, Nishapur, and elsewhere. He was a liberal 
patron of literature and science, and he appointed a 
committee of astronomers tQ revise the calendar. His 
connection with ‘Omar Khayyani is well known to all 
readers of FitzGerald’s translation of Rubaiyydt, 
where we are also told that the great vezir ultimately 
perished at the hand of an emissary of Hasan-i-Sabbah, 
the head of the Isma'ili Assassins.

Sultan Sinjar, the last of the Great Seljuqs, was also 
a man of rare distinction. > After governing Khurasan 
with firmness and justice for twenty years, he was 
called to the throne in Baghdad in a.d. 1119, which he 
occupied for forty years, during which he gained many 
victories and suffered severe reverses. He was finally 
defeated by Turkish rebels in Khurasan—that is, in 
that province where his great ancestors had begun their 
world-conquest exactly one hundred years after the 
triumphant entry of Tughril into Baghdad : and with 
him perished the Empire.

In the meantime, however, four semi-independent 
Seljuq dynasties had come into being in Rfim, Kerman, 
Syria, and Iraq, which survived the main dynasty for 
varying periods, the Seljuqs of Rum lasting down to 
the end of the thirteenth century.

In addition to these a number of petty kingdoms 
had sprung up in Syria and Asia Minor, which were 
destined to play an important role in the wars of the 
Crusaders.

The Seljuqs of Rffw.—The dynasty of Seljuqs of 
Rum, or Asia Minor, was founded by a Seljuq who 
was not descended, like the other dynasties bearing 
this name, from Chaghri Beg, but from another son 
of the original Seljuq. His name was Sulayman ibn 
Qutulmish, and after Alp Arslan’s successful campaign
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against Diogenes Romanus (see p. ,46 above), he had 
remained in Asia Minor with a large army. In 
A.D. 1081, Alexius Comnenus, who had meanwhile 
succeeded to the Byzantine throne, found himself in 
such dire straits that he appealed to Sulayman for aid, 
which the latter gave: and in 1081 established himself 
in Nicaea as independent Sultan.

It was Sulayman’s son, <§ilij Arslan (1092-1106), who 
first came into conflict with the Crusaders.

Space will not permit me to describe the struggles 
of the Crusaders against the various Seljuq princes and 
commanders. From the point of view of Islam the 
Crusades are of slight importance ; the story resolves 
itself into the loss and recapture of Jerusalem. The 
Crusades, indeed, had very little direct influence on the 
system of the Islamic state, and hardly any at all on 
her religion or culture.

CHAPTER Vll
THE KHWARAZM-SHAHS—THE MONGOLS 

—THE IL-KHANIDS
The province of Khwarazm (Khorazmia), the modern 
Khiva, bordered on the south by Khurdsdn, on the east 
by the Oxus, and on the west by the Caspian, had 
already under the Samanids had governors who bore 
the title of Khwarazm-Shah. One of the first acts of 
Sultan Mahmdd’s reign was his appointment to this 
governorship of his own nominee. In the reign of 
Malik-Shah, another man from Ghazna, a slave, 
named Anushtegin, who had been cup-bearer to the 
Seljuq Sultan, was appointed to govern Khwarazm: 
and it was either he or his son Atsiz who founded the 
independent dynasty of Khwarazm-Shahs, which was 
destined for one hundred years to play the leading role 
in the history of Middle Asia.
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The last years of Sultan Sinjar’s reign were almost 

entirely taken up with troubles on his eastern frontiers 
and in Khurasan. Apart from the rebellions of the 
Ghuzz in Khurasan, and the repeated revolts of Atsiz, 
there now arrived on the frontiers of Transoxiana a 
new enemy, in the shape of the Qara-Khitai Turks, 
who had been driven westwards out of Central Asia 
by the pressure of the Chinese and the Mongols.

These Turks were strangers to Islam, and their pro
gress through the Muslim Transoxiana and their 
defeat of Sultan Sinjar in a.d. 1141 represent the first 
serious reverses which Islam had suffered in the east 
at the hands of Unbelievers. Their chief who was 
called Gur-Khan, or Universal Lord, had among his 
followers members of Turkish tribes which professed 
Christianity, and it was this victory over the Seljuqs 
which gave rise in Europe to the rumour that the 
enemies of the Crusaders in the west had been 
defeated by Christians in the east under Prester John.

This victory had far-reaching effects : it not only 
brought about the ultimate fall of Sinjar and with him 
of his dynasty, it also opened the road to power to the 
Khwarazm-Shah, and to the Ghurid princes in the 
mountains between Herat and Ghazna, who stood in 
the same relation to the Ghaznavids as the Khwarazm- 
Shahs to Sinjar (see below, p. 60), and while the 
Ghurids were taking possession of Khurasan, defeat
ing the last Ghaznavid and establishing a kingdom of 
Delhi, the Khwarazm-Shdhs were capturing all the 
lands east and west which had been in the hands of 
the last Great Seljuq.

The greatest of these Shahs was ‘Ala ud-Din 
Muhammad (1199-1220), who drove the Ghurids out 
of Khurasan, completed the conquest of Persia, re
captured Bukhara and Samarqand, driving the Giir- 
Khan of the Qara-Khitais back on to his own country. 
In 1214 he invaded Afghanistan and captured Ghazna.

We have observed that previous conquerors like 
Sultan MahmiSd and Tughril had been recognised by
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the Abbasid Caliphs of Baghdad. The Caliph Nasir, 
however, who had been a partisan of the Ghurids, 
refused to allow ‘ Ala ud-Din to have his name read 
with his own in the Khutba, and by this foolish act, 
led the Khwarazm-Shah to adopt the Shi'a heresy 
and to nominate for the Caliphate a descendant of 
‘All, who was in Transoxiana. His first march on 
Baghdad was frustrated by’the severity of the winter, 
and his further progress was brought suddenly to an 
end by the appearance on his northern frontier of 
Chingiz Khan.

The Khwarazm-Shah, after defeating the Qara- 
Khitais (in 1206), had committed the ratal error of 
handing over all lands beyond the Jaxartes to a 
Turkish chieftain of the tribe of Naiman.

This Naiman chieftain had, in 1207, been driven 
westwards by the Mongols, under Chingiz Khan, and 
had taken refuge with the Gur-Khan. During the 
next ten years Chingiz Khan was occupied with 
subduing China, and it was not till 1217 that he began 
his great westward migration.

The invincible Mongol, having himself besieged and 
captured Bukhara and Samarqand, now divided his 
forces into three huge armies under the princes, which 
swept over Khwarazm, Khurasan, Afghanistan, Azar- 
baijan, Georgia, and Southern Russia, and still had 
men enough to carry on the further reduction of 
China.

Though space compels us to pass immediately to 
the capture of Baghdad by Hulagu, the grandson of 
Chingiz, in 1258, it is, nevertheless, impossible to omit 
all reference to the character of this terrible invasion 
by the Mongols, which threw the whole of the known 
world into a panic, and with reason.

In comparing the behaviour of the Mongols with 
that of the Ghuzz, we must remember that the latter 
had already been converted to Islam, and were there
fore invading the country of their co-religionists, 
whereas the Mongols had no respect for any religion
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at all, and, having achieved their initial successes, 
carried all before them by what for want of a better or 
a worse word can only be called Schrechlichkeit.

The accounts of their cruelty and wholesale destruc
tion, which have come down to us from contemporary 
sources, strain our powers of belief. Town after town 
which had been famous for its great buildings, its 
mosques, its colleges and its pleasure-gardens, was 
levelled to the ground, never again to revive. As they 
moved forward they left only desert wastes behind 
them.

In A.D. 1224 Chingiz Khan again withdrew 'to 
Mongolia, and not till thirty years later was Middle 
Asia again to suffer the horrors of a Mongol invasion. 
Chingiz had died in 1227, and his son and successor, 
Ogotai, in 1241. It was the death of this second 
Mongol Emperor that unexpectedly saved Europe 
from being entirely overrun by the Mongolian hordes, 
who had penetrated as far as East Prussia and now 
suddenly withdrew. During this thirty years’ respite 
the eastern Muslim provinces remained in a state of 
complete disorder and anarchy. The only redeeming 
figure is that of ‘Ala ud-Din’s brave son, Jalal ud- 
Din Mangubirni, who led a life of amazing adventures, 
during which he spent two years in India trying to 
establish himself there. For a time he held Azarbaijan, 
but, deserted by most of his following, he finally 
perished in Kurdestan in 1231.

It was Mangu Khan, a grandson of Chingiz, who, 
in A.D, 1253, sent Hulagu with a vast army to complete 
the conquest of the Islamic West. No sooner had 
Hulagu crossed the Oxus than he was met and 
welcomed by a number of princes and governors from 
all sides, including the Christian King of Georgia. 
One of Hulagu’s first undertakings was the extermina
tion of the Isma'ill Assassins, whose almost im
pregnable mountain fortress of Alamut, founded by 
Hasan-i-Sabbah, he captured and destroyed. His road 
through Persia Was no doubt made easier by the fact
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that the Khw4razm-Shah had so recently subdued the 
country, which fell after a siege of forty days.

He now advanced on Baghdad, and on January i8, 
1258, a date full of fateful memories for Islam, Hulagu 
Khan was able to pitch his tent within the residence of 
the Abbasids, and on February ro, the Caliph Musta’sim 
gave himself up to the Mongolian Khan. The next 
day orders were issued for the sack of the city and the 
massacre of its inhabitants. Thus ended the rule of the 
Abbasid Caliphs of Baghdad. Thirty-seven in number, 
they had nominally reigned for five hundred years.

The great difference between the Arab conquests 
and othef~w‘ofld~conquests is the fact that the dis- 
membermehTof their empire did not mean the collapse 
of their system. With the solitary exception of Spain 
and the islands of the Mediterranean, all the countries 
conquered in the name of the Caliph 'have remained 
ever since the home of Islam. The living results of the 
IslamicTnvasidns are still to be seen in the Mosques of 
Fez, Constantinople, Kashghar^ and Delhi, not to 
mention the lands like Malaya, China, and Central 
Africa, where the Faith has penetrated by peaceful 
propaganda.

Having thus completed one of the most terrible 
deeds recorded in the history of the world, Hulagu 
continued his Western march in the hope of subduing 
the remaining Muhammadan states. Crossing the 
Euphrates he carried havoc and slaughter into 
Mesopotamia and Syria. In Aleppo alone he put 
fifty thousand people to the sword. But even the 
Mongol resources in men were nearing an end, for 
at the same time they were fighting in China and 
invading Southern Europe, and Hulagu now at last 
met an enemy who was prepared to stand up against 
him in the person of the Mamluk Sultan Baybars of 
Egypt. On the field of Ayn Jalfit, near Nazareth (a.d. 
1260^ the Mongols met with their first defeat, and 
thus Egypt, Arabia, and Asia Minor were saved from 
sharing the fate of Baghdad.
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In 1259 Mangu Khan was succeeded by his brother, 

the famous Kubilai Khan (of Xanadu fame), who 
shortly after conferred on Hulagu the tide of Il- 
Khan, or Provincial Khan of Persia, a name by 
which the dynasty of Hulagu and his successors is 
known.

Hulagu, dying in u^, was succeeded by his son 
Abaqa, who also suffered a defeat at the hands of 
Sultan Baybars in

The Mgngols had hitherto shown themselves either 
indifferent or tolerant towards all religions. They 
themselves professed a kind of halfhearted Buddhism. 
They had, however, like the S3juqs7~heen quick to 
appreciate the administrative genius of the Persians, 
and gathered round them men of sciehce,“poets, and 
historians : and the sixty years of Il-Khanid rule in 
Persia was rich in literary achievement. The wonder 1 
is that those cultivated Persians like Juwaynf and | 
Rashid ud-Din, the historians, could bring themselves 1 
to serve the men who had laid Waste their country I 
and destroyed so many libraries.

During the rule of the Il-Khanids Persia enjoyed 1 
something more nearly approaching peace and quiet 
than she had known for centuries.

The accession of Ghazan (1295-1304), the Seventh 
Il-Khanid, who adopted Muhammadanism with strong 
Shi'ite proclivities, marks the definite triumph of Islam 
over Mongol heathenism and the beginning of the re
construction of Persian independence. His conversion 
was regarded with disfavour by many of the Mongols, 
and led to rebellions, which Ghazan suppressed with 
a ruthless hand. He was constantly engaged in war 
with the Mamluks of Egypt with varying success, but 
finally, in 1303, his forces were entirely defeated by 
the Egyptians, arid one can picture the exultation of 
the inhabitants of Cairo when they beheld, being led 1 
through the city as prisoners, one thousand six hundred j 
of these terrible Mongols each bearing, slung round his 1 
neck, the head of one of his dead comrades. Ghazan

I
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never recovered from the vexation and shame of this 
defeat, and died in the following year.

It is, indeed, curious to realise diat less than fifty 
years after the merciless destruction of all that Islamic 
culture stood for by Hulagu, his great-grandson should, 
as a devout Muslim, devote so much time and money 
to precisely the contrary object, though Ghazan could 
not, of course, bring back the dead to life!

Ghazan was succeeded in 1305 by his brother 
Uljaytu, who had been baptized into the Christian 
Church as a child, but was afterwards converted to 
Islam by his wife. He corresponded with various 
European Courts, and some of the letters on both sides 
are extant, but he seems to have hidden from Pope 
Clement V., Philip le Bel, and Edward II. the fact 
that he had renounced Christianity.

The power of Il-Khdnids may be said to have ended 
with the death of Abu Sa‘id, the son and successor of 
Uljaytu, in I335. Between this date and the first in
vasion of Khurdsdn by Tamerlane in 1380, Middle 
Asia vvas ruled over by a number of petty chiefs and 
provincial governors, of whom the most powerful 
were the Jalayrs of Iraq. Space will not permit us to 
follow the varying fortunes of all these petty dynasties 
and tribes, such as the Muzaffarids of Fars and 
Kirman (1313-1393), the Sarbadarids of Khurasan 
(1337-1381), the Kurts of Herat (1245-1389), and the 
Turkomans of the Black Sheep and of the White 
Sheep in Azarbaijan.

Transoxiana from 1227 to 1358 had been ruled over 
by Chaghatay Khan, son of Chingiz Khan, and his 
descendants. Although this dynasty does not loom 
very large in the picture of Mongol domination, the 
name Chaghatay is perhaps more famous to-day than 
that of any other son of Chingiz Khan, as it has given 
its name not only to the dialect of Turkish, which is 
spoken and written in Turkestan, but also to the Great 
Mughals of Delhi as an alternative appellation.

This is a period of perpetual anarchy, and although
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politically it is unedifying, it happens to have been 
very remarkable for the quantity and quality of the 
poets and writers which it produced. The famous 
Persian lyricist, Hafiz, for example, belonged fcTthe 
court of the MuzaHarldsi

CHAPTER VIII 
TAMERLANE—THE SAFAVIDS 

After a respite of only one hundred and fifty years 
the Middle East was again destined to be overrun by a 
ruthless conqueror carrying hordes of strangers with 
him. In natural savagery there was not probably much 
to choose between Tughril, Hulagu, and Tamerlane, 
but the fact that the first and the third were Muslims 
certainly put some check, on their behaviour in Muslim 
countries, if only in regard to sacred buildings and 
holy men.

Tamerlane (TImur-i-Lang, or The Lame Timur), 
who claimed relationship with the family of Chingiz 
Khan, was born in 1336. As a young man he was 
given the government of a district in Transoxiana, and 
eventually became vezir to two successive Chaghatay 
Khans, whose authority he completely usurped, and in 
1380, at the age of forty-four, he set out on his 
amazing career of conquest. Already by 1360 he had 
so gready distinguished himself that he received the 
title of ^dhib-Qirdn^ or Lord of the Happy Conjunc
tion, by which hcis generally referred to in Persian 
histories.

For the next twenty years he spent his summers in 
raids into Persia or Afghanistan, carrying all before 
him, usually putting all his prisoners to the sword and 
making pyramids of theis bodies or minarets of their 
heads, and returning to his beloved capital, Samar- 
qand, for the winter. One after the other the princes
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of Persia and the neighbouring countries were sub
dued, and they and their people treated with the 
utmost barbarity by this glorified highway robber, 
who, in the winter, would devote his attention to the 
beautifying of his capital and its environs by the 
labours of engineers and architects “ gathered from 
every clime and country from East to West.” To 
follow in detail these expeditions is not our business in 
this place, but it may be mentioned that the materials 
at the disposal of the historian arc ample, and the 
fullest^ Jsiography jsf Tamerlane, called^ the Zafar 
l^dma, or Book,_of_ Victory,” has been accessible, if 
in a somewhat abridged form, both in French and in 
English since the beginning of the eighteenth century.

The two campaigns which concern us most here are 
his expedition into India (1398) and his so-called 
Seven Years’ War with the Ottoman Sultan Bayazid, 
which actually only lasted five years (1399-1404).

Crossing the Indus in September, 1398, he marched 
on Delhi, taking a south-easterly route in order to join 
his grandson, who had captured Multan in the 
previous year. His biographer tells us that on his 
victorious progress through the Panjab he became so 
burdened with prisoners that on nearing Delhi he 
caused one hundred thousand of them to be put to 
death in cold blood. Gibbon, who for some reason or 
other tries to whitewash Tamerlane, totally ignores 
this act of sheer barbarity, and dismisses the horrors 
enacted a few days later in Delhi with the remark 
that “the order or licence of a general pillage or 
massacre polluted the festival of his victory.”

It is strange to think that such a glorified maraud
ing expedition, which had no other motive but loot 
and led to nothing but death and destruction, should 
have been carried out by the ancestor of those very 
men who were to raise Hindustan to a height of 
prosperity and power which surpassed that reached 
under any of her previous Muslim rulers.

In the meanwhile Tamerlane became embroiled
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with the Mamldk Sultan of Egypt, Nasir, who had 
unlawfully detained Tamerlane’s ambassador in Cairo, 
and this addition to his potential foes was probably a 
matter of congratulation for such an omnivorous cam
paigner as this. After subduing the principal towns of 
Syria, he turned his attention to Baghdad.

This unfortunate city after a short siege was again 
sacked, and turned into “ a smoking charnel-house.”

A heated correspondence was meanwhile passing 
between Sultan Bayazid and the conqueror, in which 
each accused the other of violating his territory; and 
the opening of hostilities was merely a question of 
time. It is interesting to note that Tamerlane refrained 
from attacking Bayazid in the first instance because 
the latter was still engaged in the blockade of Con
stantinople, and as a good Muslim he could not be 
justified in interfering with his Holy War against the 
Christians; a precisely similar reluctance was shown 
by Humayun in regard to Sultan Bahadur (see below, 
p. 66). However, at the beginning of 1402 he could 
brook delay no longer, and in July of that year was 
fought the memorable battle of Angora, in which the 
Ottomans were utterly defeated and Bayazid was 

• taken prisoner. The legend perpetuated by Marlowe 
of the Ottoman Sultan being confined in a cage and 
carried about with the conqueror wherever he went is 
most probably apocryphal. One cannot help wonder
ing whether Marshal Ney had this legend in his mind 
when he undertook to bring back Napoleon in a cage 
in March, 1815.

Tamerlane in 1404 turned his eyes on China, where 
he hoped to spread the true faith and enrich himself 
and his army, but on reaching Otrar fell ill, and in 
February, 1404, died at the age of seventy-one.

His conquests at this time extended from the Ganges 
to the Bosphorus, and from the Persian Gulf to the 
Jaxartes, but Egypt and Arabia eluded his grasp as 
they had previously eluded that of the Seljuqs and 
the Mongols.
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As soon as the Great Conqueror was dead, Otto

mans, Jalayrs, and Turkomans began to recover their 
lost provinces in the west.

His son Shah Rukh managed for a while (1404-1447) 
to maintain the power and dignity of the Empire, but 
after his death the dominions were split up into petty 
principalities, which made way for the Safavids in 
Persia and the Shaybanids in Transoxiana.

Shaybanids (1500-1599).—It was Muhammad Shay- 
bani, a Mongol by descent, who founded the Uzbeg 
kingdom in Transoxiana, which was ruled by sever^ 
successive dynasties. These Uzbegs were a constant 
source of annoyance and danger to the Safavid kings 
on their eastern frontiers.

Safavids (1502-1736).—We cannot here follow the 
fluctuating successes of the various princes who ruled 
over Persia during the century following Tamerlane’s 
death, but must pass immediately to the rise of the 
Great Safavid Dynasty, which revived the ancient 
glories _q£-Persia and gave her an independent and 
na.tional status which she had never really .enjoyed 
since the overthrow of the Sasanian Chosroes in the 
seventh century.

There was a certain Shi'a family who had, during ’ 
the fourteenth century, acquired a reputation for 
sanctity, and the most celebrated among them was a 
certain Shaykh, Safi ud-Din of Ardabil. From this 
saint was descended, in the fifth generation, Shah 
Isma'il who, first entering on a career of conquest at 
the age of thirteen in 1499, three years later defeated 
the Turkomans and set himself up as king in Tabriz. 
Within the next few years he made himself master of 
Khurasan, including Herat. On the west his frontier 
marched with that of the Ottomans, and his Shi'a 
propaganda embittei^d the religious antagonism be
tween the Shi'a Persians and the Sunni Turks, which 
continued down to the beginning of the seventeenth 
century. They were also engaged in continual wars 
against the Uzbegs on the north-eastern frontier.
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Shah Isma'il, in spite of a signal defeat at the hands 

of the Turks in 1514 (see below, p. 74), during a 
reign of twenty-two years managed to introduce a 
sort of national unity into Persia and to establish the 
Shi'ite belief, which had always been so dear to its 
native inhabitants. It is for this reason that he came to 
be regarded as both hero and saint,

Tahmasp, who succeeded his father in 1524, reigned 
for fifty-two years, and in spite of many losses to the 
Ottomans—^including Baghdad and the holy places of 
the Shi'ites, Nejef, and Kerbela—he managed to main
tain the honour of his kingdom. It was this king who 
received the Indian Emperor Humayun during his 
exile from India (see p. 67).

The greatest of die Safavids, however, was_ Shah 
‘AbbasT7~(i''^-i629), whose reign was celebrated for 
the revival of arts and literature, the development of 
public works, and an enlightened foreign policy, which 
brought him into relations with his three equally 
renowned contemporaries Queen Elizabeth, the JE™"- 
perorAkbar, and SulaymanjKeTdagmficent.

The chieF ambition of his life was to recover from 
the Ottomans those provinces which had been lost to 
them by his predecessors, especially Azarbaijan and 
Georgia. In order to effect this he desired to ally him
self with the Christian princes of Europe, who for 
their part were only too thankful to find someone who 
would share with them the task of suppressing the 
powerful Turk.

CHAPTER IX
THE DYNASTIES OF INDIA

After the recall of Muhammad ibn Qasim (see above, 
p. 17) the Muslims retained some foothold on the 
west bank of the Indus, but they were in such small
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numbers compare^ with the Hindus that they were 
gradually merged'dnto the native population and en
tirely lost touch wi^ the Caliph of Baghdad. In Man
sura they openly aJi^pted Hinduism. Sultan Mahmud 
had, therefore, the l^ofold object in his repeated inva
sions of India of winning back the former conquests 
of the Arabs and of extending the realms of Islam.

It should be remembered that the Muslim king
doms of India never at any time stretched southwards 
beyond Golkonda on the east and Mysore on the west. 
The English were the first people to attempt the rule 
of the whole of the Indian Peninsula from Cape* 
Cormorin to Peshawar; and, apart from this, there is 
no record in Indian history prior to the rule of the 
British Raj of any period of as much as ten years with
out internal warfare. Since 1858 very few shots have 
been fired in anger in the whole length and breadth of 
India.

The Ghurids.—The dynasty founded by Sultan 
Mahmud (see p. 42) was in a.d. 1155 driven out of 
Ghazna by one of these Ghurid kings who had risen 
to power iii Eastern Afghanistan between Herat and 
Ghazna, and for a while the Ghaznavids settled in 
Lahore. The last king of this house was defeated and 
killed by the brother of the Ghurid king, who con
quered many important cities, including Kanauj and 
Delhi, between the years a.d. 1175 and 1194, whereby 
the Ghdrids became virtual masters of Hindustan. In 
A.D 1202 this Ghdrid king died and was succeeded by 
his brother Muhammad who had carried out these 
conquests. In a.d. 1206, Muhammad the Ghiirid was 
murdered and his throne passed to his slave, ijutb 
ud-Din Ai-bek (or Moon-Lord), who became' the first 
of the so-called “ Slave kings ” of Delhi.

The real history of Islam in India begins with his 
accession" "to the throne,' although already in 1195, 

, while Muhammad the Ghdrid was conquering upper 
India, a certain Muhammad, ibn Bakhktiyar, entering 
Bihar, had conquered Bengal, where he established
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himself as independent king wit;,- Jaur (Lakhnawtf) 
as his capital. This conqueroi - ind first Muslim 
Governor of Bengal belonged to ne Afghan-Turkish 
tribe of Khalj, of which we shall hear again.

The Slave kings of Delhi ruled , from 1206 to 1287.’ 
The most distinguished of them was ,^tamish. (more 
correctly Il-tutmish or World-Grasper) who, during his 
reign of twenty-five years, conquered Sind, made 
Bengal subordinate to Delhi, and drove off the re
doubtable Jalal ud-Dfn, the son of Muhammad 
Khwarazm-Shah, who aimed at establishing himself 
in Hindustan after being driven across the Hindu 
Kush by the Mongols. The authority of Il-tutmish 
extended over the whole of India north of the Vindhya 
Mountains; and he was, the first Muslim ruler In India 
to be recognised as such by the Caliph of Baghdad. 
He died in a.d. 1235.

After a year of dispute regarding his successor 
among his sons and grandsons, the choice fell on his 
daughter Razfa, who, as S. Lane-Poole says, “ was 
the only wdrnan who ever sat on the throne of Delhi 
until Queen Victoria figuratively took her seat there 
in 1858.” After a short and disturbed reign she was 
taken prisoner and killed by the Hindus. We shall see 
below that Nur JahanTtEEffamous wife of the Mughal 
Emperor Jahanjir, was de facto ruler during most of 
her husband’s reign (see p. 70).

In A.D. 1290 the slave Dynasty was ousted by Jalal 
ad-Dm Firiiz who belonged to the tribe of KJialjis, 
from which this dynasty received its name. The most 
remarkable man of this house, which only ruled over 
Hindustan for thirty years, was the nephew of the 
founder, ‘Ala udT)m"'(i2Q‘5-i3i5), who distinguished 
himself not only as^ general in the field, but also as 
an administrative and a religious reformer.

It is interesting to note that after the defeat and 
death of the Caliph of Baghdad in 1258 (see p. 52) the. 
sovereigns of Delhi had continued to write the name 
of this Caliph on their coins down to the accession of
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‘Aid ud-Dm, who was the first Muslim ruler in India 
to style himself Caliph on his coins. His conquests 
included the Dekkan and the strong Rajput fortress of 
Chitor. There was constant rivalry at Delhi among 
the representatives of the various Turkish and Afghan 
tribes, which persisted and was accountable for the 
various changes of dynasty down to the time of the 
Mughals.

The Khaljis were succeeded by another Turkish 
dynasty known as the Tughluqids, which was founded 
by a slave named Tu^lud? The second ruler of this 
line, Muhamrnad ibn JTughluq, was one of the most 
remarkable men that ever ruled in Muslim India. 
Thougfi full of original ideas he seems to have been 
totally lacking in reasoning power, and thus, with the 
best of intentions, he attempted drastic reforms which 
were from the first doomed to failure. He took the 
whole administration into his own hands, and though 
he was much given to discussion of spiritual and 
material problems he never listened to the counsels or 
warnings of the wise. He found, for example, that in 
spite of the immense wealth that had flowed into the 
coffers of Delhi from the rich provinces of Northern 
India, the finances of the state had been seriously 
depleted by vast military undertakings and the greed 
of the Turkish and Afghan nobility: he, therefore, 
one fine day issued an order that in future gold coins 
should be struck in copper, and that this new currency 
should be accepted at the gold standard by all his 
subjects on pain of death. This ridiculous innovation 
naturally led to endless troubles both with the army, 
who had to accept their salaries at the old rate, and 
with the cultivators, who had to sell their produce at 
the new rate and pay taxes at the old. The troubles thus 
caused at the capital, and the notion that the recently 
acquired Dekkan provinces could not be efficiendy 
ruled from far-away Delhi, suggested to _this thick
headed genius the absurd plan of removing  the seat of 

' the government to Deo^r, one hundred and fifty
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miles south of the Vindhya Mountains, and transplant
ing there by force all the inhabitants of Delhi, high 
and low. He hoped thereby not only to distract tine 
minds of his dissatisfied subjects, but also to be able 
to replenish his treasury with loot from Southern India. 
Deogir now received the name of Daulatabad. The 
plan was, of course, a failure, and half these unfor
tunate people perished either on the way thither or on 
the return journey. Muhammad ibn Tughluq died in 
A.D. 1351, and although his house continued to reign in 
Delhi for a further period of sixty years, the kingdom 
gradually lost all its outlying provinces, notably Bengal 
and the Dekkan, where independent dynasties arose,, 
while the Rajputs recovered most of the strong places 
that had been taken from them.

It seemed, however, that the glory of the Delhi 
Empire was to be revived under Firuz Shah, the son 
and successor, who tried to heal the wounds made by 
his father, and devoted himself to building canals and- 
bridges, and to restoring the buildings which had been 
neglected during the previous reign.

But the misfortunes of Delhi were not at an end,, 
for in 1398 the redoubtable Jamerlane made his fateful' 
raid on Northern India and turned that city into a> 
shambles.

The ^yyid^ who were Shi‘as, superseded the Tugh- 
luqids in a.d. 1414 and reigned in Delhi for forty years,, 
but did nothing to increase or revive their decadent
kingdom.

The Sayyids were followed by the Afghan house- 
of Lo^; and at last the Afghans had an opportunity 
of showing their worth, for all the other rulers with- 
the exception of the Shi‘a Sayyids had been Turks. 
Bahlul Lodi, his son Sikandar, and his grandson 
Ibi-ahim ruled from 1451 to 1526, when the arrival of 
the victorious Babur from Kabul brought about an 
entire change in the affairs of Muslim India.

Before speaking of the advent of the Mughals, a' 
brief reference should be made to the various king-
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doms which had arisen in India before and during the 
disastrous reign of Muhammad ibn Tughluq.

Bengal holds a unique place in the annals of 
Muslim India, for from a.d. 1202 down to a.d. 1576 
she always had her own rulers, either governors or 
kings, who, thanks to her remoteness from Delhi, were 
more often than not totally independent.

In A.D. 1347 a certain Hasan Gangu, presumably an 
Afghan with a Hindu name, taking advantage of the 
troubles in the Dekkan which Muhammad ibn Tugh
luq had brought upon himself, placed himself at the 
head of a party of insurgents and set himself on the 
throne at Kulbarga, and founded the dynasty of the 
Bahmanids, who for nearly two centuries held sway 
over the greater part of the Dekkan. At the end of 
the fifteenth century local governors with the Bah- 
manid kingdom began to throw off their allegiance, 
and thus out of one state there arose five independent 
dynasties in Berar, Ahmadnagar, Bidar, Bijapur, and 
Golkonda.

The most important of the kingdoms which were 
established south of Hindustan was that of Gujarat. 
This rich country, with its extensive sea border and 
its important harbours, though long coveted by the 
Muslims, was not actually conquered till the end of 
the thirteenth century. It remained subordinate to the 
Delhi Sultan until a certain Zafar Khan, the son of 
a Rajput convert, who had been appointed its Governor 
in A.D. 1396, assumed independence and founded a 
dynasty “which ruled over that country down to a.d. 
1^2, when it was invaded by the Emperor Akbar and 

'again became an appanage of Delhi.
During the ascendancy of this dynasty several re

markable men ruled over Gujarat, the most famous of 
whom were Ahipad (1411-1443), who founded the 
beautiful city” of Ahmadab4d, which he made his 
capital; (1458-1511) Mahmud Begarha, who distin
guished himself by his successful campaigns against 
his Mussulman and Rajput neighbours, and his mari-
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time exploits against the Portuguese who first sailed 
into the northern ports in 1507, when they were 
defeated in the port of Chiul, but gained a victory over 
the Indians two years later in Diu. It was reserved for 
Sultan Bahadur (1526-1536) to give the Portuguese 
their first foothold in Gujarat, for, being hard 
pressed by the Emperor Humayun, who had driven 
him back to the coast, he gave the Portuguese 
the right to build a factory in Diu in return for 
assistance in men and arms, which were, however, 
never forthcoming. When Humayun suddenly again 
withdrew (see below, p. 66), Bahadur regretted his 
promises to the Portuguese, and it was in the course 
of an interview which he held with the Portuguese 
Governor on a Portuguese ship, with a view to 
arriving at a setdement of their differences, that 
Bahadur met his death in 1536.

From this time down to the arrival of the Emperor 
Akbar in 1572, Gujarat had no king worthy of the 
name: its history during these years offers a strange 
picture of rival nobles continually at war with one 
another, and during which the nominal king passed 
from the custody of one successful noble to that of 
another.

Such being the state of the country, it was small) 
wonder that the Porluguese were able to cstaBlisfiT' 
themselves securely in the ports of Gujarat. Separate * 
kingdoms were also established in Malwa (1401-1530) 
and in Khandesh (1399-1599), which held out against 
the Mughals longer than any other Dekkan state.

The Great Mughals.—We now come to the greatest 
and the last of the Muslim dynasties in India—namely, 
that of the Great Mughal.

The adventurous career of the young Prince Babur, 
who was seventh in descent from the great Tamer
lane, is one of the most romantic in the pages of 
Eastern history, and thanks to his personal memoirs 
which have been preserved to us, his deeds and his 
thoughts are both alike known to posterity. These

3
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memoirs, which were originally written in Babur’s 
native language, Turki, have been more than once 
translated into English, and are readily accessible to 
the curious.

Babur, who had succeeded an uncle as ruler of 
Kabul, had long cherished the ambition of becoming 
King of Hindustan, and conducted many raids into 
the Panjab, which served the double purpose of en
couraging' his troops with loot and of giving him an 
opportunity of spying out the land. He also made 
himself master of Candahar and the surrounding 
country in order to leave open a road of retreat should 
this prove necessary.

The Lodi Sultan Ibrahim (see p. 63) in 1524 was 
faced with many dangers, especially from rival 
claimants to the Lodi throne. Babur knew how to 
take full advantage of these family quarrels. Never
theless, it required almost unexampled courage on his 
part to lead into this densely populated country an 
army of not more than thirty thousand men. The 
decisive battle was foughCbn the historic plain of 
Panipat, ten miles_north of Delhi, and on April 21, 
1526, Ibrahim, with his hundred thousand men, 
suffered a crushing and final defeat. Three days later 
Babur entered Delhi, and thus established the Mughal 
Empire of India, which at the time of his death in 1530 
only extended from the Indus to the borders of Bengal.

He was succeeded by his son Humayun who, 
though only nineteen years of age, had already dis
tinguished himself as a soldier; he did not, however, 
inherit his father’s gifts as an administrator and 
politician. During his reign of ten years he en
deavoured, but without success, to complete his 
father’s work. He came very near to conquering the 
rich province of Gujarat from Sultan Bahadur, but at 
the critical moment, alarmed 4)y reports of trouble 
in Agra, withdrew. When he began his march into 
Gujarat, Bahadur was engaged in attacking the Hindu 
fort of Chitor, and as in the case of Tamerlane and
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Bayazid (see p. 57), Humayun was reluctant to inter
rupt a fellow Muslim in his Holy War against the 
infidel. The simile may be carried yet further, for it 
was the acrimonious correspondence between Humayun 
and the King of Gujarat &at hastened the opening of 
hostilities.

Meanwhile, the Afghans had found a new leader in 
Shir Khan, a man of genius who had usurped the 
throne of Bihar and made himself master of Bengal, 
and now aspired to recover all Hindustan for the 
Afghans and himself. Humayun in vain tried to call 
him to order, and improvidently entered Bengal where, 
having spent six months of inaction, he found his 
retreat cut off and was allowed to retain Bengal. 
Finally, in 1540, the rebellious Afghan, marching on 
Agra, totally defeated the opposing forces under 
Humayun at Qanauj on the Ganges. Taking (he 
title of Shir Shah, he quickly made himself master of 
all Hindustan, while Humayun fled first to Sind and 
finally to Persia, where he was kindly and honourably 
received by the Safavid Shah Tahmasp (see p. 59).

For fifteen years Shir Shah and his family ruled 
over Hindustan—and Shir Shah’s six years’ reign was 
marked by great administrative reforms and good 
government—only to become disunited by family 
quarrels as the Lodi Afghans before them. It was 
this disunion that rendered possible in 1555 the return 
of Humayun to Delhi. But he only enjoyed his throne 
for six months, for at the beginning of the following 
year, while descending the steps of his observatory, 
suddenly hearing the Muezzin call to pray, he slipped, 
and falling, injured himself fatally. As Lane-Poole 
says : “He tumbled through life and he tumbled out 
of it.’’ ■■ ■ -

Akbar.—Of the Emperor Akbar, - who succeeded 
his father Humayun at the age of thirteen and re
tained the throne for nearly fifty years, it is impossible 
to speak here at suitable length. Of all the Muslim 
rulers mentioned in these pages he was in many
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respects Ae greatest: others have governed wider king
doms, and many had engaged in greater and more far- 
flung campaigns, but none had known how to hold 
and to keep and to leave a united empire to their suc
cessors. The whole of Akbar’s attention was devoted 
to Hindustan and the neighbouring lands on the 
Indian side. World conquest never engaged his 
thoughts. When he came to the throne his kingdom 
did not extend beyond Delhi and the Panjab. The 
Afghans still held Bengal and the Ganges valley, and 
were not finally conquered till 1567. Gujarat, though 
conquered in 1572 (see p. 65), had to be retaken in 

^1584. Only a small portion of the Dekkan was annexed 
in Akbar’s lifetime. As Lane-Poole says: “ In spite 
of wise statesmanship, matured experience, and a 

. clemency and toleration which grew with advancing 
years, to the day of his death Akbar seldom knew what 
it was to enjoy a year’s freedom from war.”

Nothing was more notable in Akbar’s reign than 
his conciliation and assimilation of the Hindu chiefs. 
In 1562, as a result of his alliance with a Rajput 
princess, he abolished the jizia, or poll-tax, which had 
never before been remitted by any Muslim ruler. It 
may be imagined how popular this act made Akbar 
with the Hindus.

But the Emperor’s tolerance towards men of other 
creeds than his own sprang from an intense sympathy 
and curiosity in regard to all religions, which culmin
ated in his devising a new one, to which he gave 
the name of Dfn-i-Ilahi, or The Divine Faith—a kind 
of eclectic pantheism containing elements taken from 
all the faiths of which he had any knowledge. His 
acquaintance with Christianity was derived from 
Portuguese Jesuits whom he invited to reside at his 
Court. Even after promulgating this new religion, 
the spirit of toleration did not desert him, and thus we 
find that the band of the so-called elect was quite a 
small one, and we hear of nothing in the shape of 
propaganda or forcible acceptance.
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Among the elect was his great friend and counsellor 

Abul-Fazl, who in 1597 published his famous life of 
Akbar called the Al^bar Nama.

Akbar’s old age was'clouded with many disappoint
ments and sorrows. Two of his sons had become hope
less drunkards, and Prince Salim, who eventually suc
ceeded him, displayed the most flagrant insubordina
tion, and went so far as to cause die murder of the 
faithful Abul-Fazl in 1602, Akbar never recovered 
from the blow, and he died in 1605, the greatest 
Muslim king that ever ruled in India, and one of the 
most remarkable sovereigns that the .world has ever 
seen.

It is fortunate that of such a man’s deeds we have 
the fullest and most reliable records, thanks to the 
pen of Abul-Fazl: to his artistic taste and his love of 
beautiful buildings, the peerless architecture of Fathpur 
Sikri and many other noble structures bear ample 
silent witness.

Prince Salim on his accession took the tide of 
Jahangir, “ World-Grasper,” being the Persian equiva
lent of the Turkish Il-tutmish, a tide held by a king 
of the Slave Dynasty (see p. 61).

Like, his brothers he was given to drink, and even 
had the effrontery to strike coins depicting himself 
holding a wine-cup. Though he did not carry on 
the Dfn-i-Ilahi, but reverted to orthodox Islam, he 
practised the same policy as his father of toleration 
towards Hindus and Christians.

In 1597 the Dutch had begun to compete with the 
Portuguese for the trade with the Indies, and on 
December 31, 1600, was incorporated the first English 
East India Company; and shordy afterwards the trade 
of the Portuguese began to decline.

In 1615, Sir Thomas Roe was sent to India as the 
Ambassador of King James, and by tact and courage 
won important diplomatic successes and paved the way 
for the official recognition of the English factory in 
Surat.
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Jahangir’s reign, down to the outbreak of the civil 

war of succession in 1624, was singularly peaceful, 
thanks mainly to the wise counsels of his wife Ndr 
Jahan, whom he adored. This remarkable woman, 
with the help of her astute brother Asaf Khdn, to all 
intents and purposes ruled India during the greater 
part of her husband’s reign, and her name appears on 
his coins side by side with his own, “ a conjunction 
unparalleled in me history of Muhammadan money.”

His son Khurram, who succeeded him in 1628 with 
the tide of Shah-Jahan (or King of the World) was a 
man of very different stamp to nis weak wine-bibbing 
father. He was temperate in his habits, and though 
fond of public display was affable and gracious to all 
who came into contact with him. He owed his ulti
mate accession to the throne, after suffering utter 
defeat at the hands of his father in the civil war of 
1624, mainly to the fact that he had married the 
daughter of Asaf Khan, who, after his sister Ndr 
Jahan, was the most influential person in the kingdom. 
Though an orthodox Sunni, he was on the whole 
tolerant towards those professing other religions. He 
employed many ffindu generals, and Welcomed the 
Jesuit missionaries to Agra. It must be remembered 
that his mother was a Rajput princess, as was also 
his grandmother, and thus he had more Indian than 
Turkish blood in his veins.

Only three years after his accession his adored wife 
died when giving birth to their fourteenth child. To 
her memory he built the famous mausoleum known 
as the Taj Mahal, which took eighteen years to com
plete.

The lady’s real name was Arjumand Banu, and she 
came to be known as “ Mumtaz-i-Mahal ” (“ the elect 
of the palace ”). By some curious confusion the 
exquisite monument raised in her name at Agra 
came to be known by her name, and finally as “ the 
Taj,” as if one were to speak of the Albert Memorial 
as “ the Albert.”
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Shdh Jahan’s reign of thirty years was on the whole 

one of peace and prosperity; and the splendour of his 
Court, both at Agra and after the completion of Shah- 
jahanabad at Delhi in 1648, is spoken of in the most 
glowing terms by a number of European eyewitnesses. 

Towards the end of his life, however, he began to 
grow self-indulgent and lazy, and his four sons who 
had been appointed to various viceroyalties began to 
usurp the status of indejiendent sovereigns.

In 1657, when Shah Jahan was believed to be dying, 
his four sons prepared to fight for the throne, and a 
civil war of succession began, which ultimately ended 
in the victory of Aurangzib.

Shah Jahan, meanwhile, recovered from his illness, 
and thus Aurangzib found in his own father his only 
serious rival. By employing a ruse he now entered 
the fort of Agra and made his father a prisoner in the 
castle, which he never left again during the seven 
remaining years of his life. He was, however, pro
vided with every comfort and luxury, and indulged 
alternately in satisfying his senile appetites and his 
religious proclivities. Aurangzib constantly sought his 
father’s advice, but the two never met again.

To-day visitors are shown the tower where Shah 
Jahan spent so many years accompanied by a devoted 
daughter, and whence he was wont to gaze on the 

•wonderful view of the Taj from the river side.
An Indian historian (Khafi Khan) says that for 

order and arrangement of his territory and finances, 
and the good administration of every department of 
the state, no prince ever reigned in India who could 
be compared to Shah Jahan.

The whole annals of Islam can show no king more 
wholeheartedly devoted to the religion of the Arabian 
Prophet than Aurangzib, who was descended from a 
line of kings noted for their religious toleration, and 
whose grandmother and great-grandmother were 
Rajputs. He intrigued and struggled for the throne, 
as nis father had done before him, with a total dis-
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regard for his brothers; he was cunning and hypo
critical, and had no scruples regarding means to an 
•end; and yet his desire for the throne Was not prompted 
■by the usual lust for power and wealth, but was the 
■outcome of a firm conviction that he had a great 
mission to perform as King of Hindustan in uphold
ing Islam.

He led a life of the strictest austerity, and though 
he maintained the outward pomp of Court ceremonial, 
he indulged in none of the extravagancies and luxuries 
hitherto associated with the private life of the Mughal 
emperors.

During the first twenty years of his reign there was 
neither serious persecution nor religious disabilities, 
although he ordered the destruction of one or two 
Hindu temples. He did, however, rcimpo^e .the 
which had been abolished by Akbar7 which raised a 
storm of popular feeling against him, especially among 
the Rajput princes. There were risings which were 
put down by punitive expeditions. But now a new 
enemy appeared, in the shape of the Marathas, who 
dwelt between the Indian Ocean and the River Warda. 
Their strength lay in the inaccessible fastnesses of the 
Western Gnats. We never hear of them before the 
reign of Shah Jahan, and it was the kings of Bijapur 
and Golkonda who first made use of mem in their 
armies. The actual founder of their power was a man 
named Sivaji, whose father had been Governor of 
Poona. He became the inveterate enemy of Aurangzib, 
and it was the Maratha Wars, which continued after 
the death of Sivaji in 1680, which finally brought about 
the ruin of the aged Aurangzib and led to the collapse 
of the Mughal Empire.

Aurangzib died in 1707, at the age of eighty-nine, 
after a reign of fifty years.

I must now pass rapidly over the remaining period 
of Mughal rule in India. In 1738, Nadir Shah, and in 
1748, Ahmad Shah Durrani, invaded Hindustan. In 
1757 was fought the Battle of Plassey, as a result of

    
 



THE DYNASTIES OF INDIA 73 
which Bengal came under the rule of the East India 
Company. Exactly one hundred years later the Indian 
Mutiny brought the nominal rule of the Mughals to an 
end in India.

Of the six great Mughals who ruled from 1526 to 
1707, four were certainly men of remarkable personality 
and gifts, and even Humayun and Jahangir, though 
less eminent than the others as rulers, possessed qumi- 
ties which entitle them to our admiration.

CHAPTER X
THE ATABEGS—THE MAMLUKS^THE 

OTTOMAN TURKS—AFGHANISTAN
During the twelfth century, when the power of the 
Seljuqs was beginning to weaken, it became the 
practice of their princes in Syria and Mesopotamia to 
appoint Atabegs, or Guardians, to train their youthful 
heirs, and to fight their battles for them. Of the many 
Atabegs who, taking advantage of their position, 
themselves assumed sovereign rights, only the Zangids 
of Mesopotamia and Syria need be mentioned here. 
Their founder, Zangi (1127-1146), especially distin
guished himself as champion of the Muslims against 
the Crusaders, as did also his son Nlir ud-Din (1046- 
1073), who made himself King of Syria. It was in the 
service of this prince that the Great Saladin first won 
his spurs.

The Mamluks.—From 1260 to 1517 Egypt was 
ruled over by two separate dynasties of Mamliiks (or 
Slaves): the Bahrfs (1260-1382) and the Burjis (1382- 
1517). The real founder of the Bahri Mamluks was 
Baybars, who, in 1260, two years after the sack of 
Baghdad by the Mongols (see p. 52), established him
self on the throne in Cairo.

The last of the Mamluks of Egypt, Qansauh Ghaurf,
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was sixty years of age when he came to the throne in 
1501. Like almost all his predecessors, he had been a 
slave. It was his reign that saw the Red Sea trade with 
India, so valuable to the Egyptian Exchequer, suddenly 
ruined by the discovery of the Cape route to the East. 
Hitherto the Indian spices sold in Europe had to be 
brought across Egypt, and high ad valorem duties 
were demanded, first in Jedda, then in Cairo, and, 
finally, in Alexandria. The carrying as far as Suez was 
done entirely by Muslim sailors. The direct trade with 
India, which at once followed on Vasco da Gama’s 
first journey round the Cape in 1498, was disastrous 
both for the Egyptian Government and for the 
Arab merchantmen. Qansauh, noticing this, actually 
appealed to the Pope to put a stop to these Portuguese 
interlopers, threatening in case of refusal to destroy 
the sacred places of the Christians in Palestine and on 
Mount Sinai. The threat was idle, and the Pope, of 
course, did nothing, but Qansauh at length, in 1507, 
fitted out a fleet in Suez and sent it to the aid of the 
Muslims of Gujarat: but it was too late now to re
cover the lost Red Sea trade.

When Sultan Salim had disposed of Shah Isma'il 
on the Persian frontier, he marched on Egypt, and 
Qansauh, though an old man of seventy-five, bravely 
set out to meet the enemy halfway. On August 24, 
1516, the opposing forces'met near Aleppo, and, owing 
partly to treachery and partly to the superior artillery 
of the Ottomans, Qansauh’s troops were defeated, and 
he himself Was slain on the field. His son Tuman, 
who had been left in charge of Cairo, was unable to 
offer resistance to the victorious forces, and, with the 
entry of Salim into' Cairo in January, 1517, the 
Mamluks of Egypt came to an end, after ruling over 
that country for nearly two hundred and fifty years.

The Ottomans.—The Ottoman Turks (so called 
after their eponymous founder ‘Othman, the Turkish 
adjective being ‘Othmanli) do not seem to have been 
Seljuqs, but probably belonged to another branch of
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the Ghuzz, who were driven out of Khurasan by the 
pressure of the Mongols, and arrived in Asia Minor in 
the thirteenth century, where in return for military 
services the Seljuqs allowed them to pasture their 
flocks. ‘Othman was born, according to tradition, 
in 1258, and exacdy one hundred years later the 
'Othmanlis crossed the Hellespont and established a 
garrison in Gallipoli. This was the first step in the 
conquest of the Byzantine Empire in Europe: by the j 
end of the fourteenth century these Turks were in 
possession of the whole Balkan peninsula except Con
stantinople and its neighbourhood. That the capture 
of the capital of RiSm was postponed for a further 
fifty years was solely due to the arrival on the scenes 
of Tamerlane, for, as we have seen (p. 66), Sultap 
Bayazid was actually blockading Constantinople when 
he was called away to meet Tamerlane and defeat on 
the fateful field of Angora (1402).

Had the Arabs been inspired to effect a foothold on 
the peninsula before attacking the city itself, it is quite 
possible that the Byzantine Empire might have fallen 
prey to them in the days of the Caliph Sulayman. It 
was Muhammad I. (1402-1413) who recovered in Asia 
Minor all that the Ottomans had lost in the Timurid 
Convulsion. He also transferred the capital from 
Brusa on the Asiatic coast of the Marmora to Adrian
ople in Europe.

During the reign of his son Murad II. (1421-1451) a 
terrible foe made his appearance in the person of 
Hunyady, the Hungarian national hero who inflicted 
grievous losses on the Ottomans, especially at the 
battle of Hermannstadt in 1442.

The attacks of Europeans on Turkey in Europe 
were brought to an end by Murad’s victory at Varna 
in 1444, against Frankish crusaders under Cardinal 
Julian.

It was Murad’s son, Muhammad IL, who, in 1453, 
at last brought Constantinople within the Muslim 
fold. But the greatest expansion was given to the
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Ottoman Empire by Salim I., who took Kurdistan 
and Diyar-Bakr from the Safavid King Isma'il of Persia 
by the batde of Chaldaran in 1514, and captured 
Egypt, Syria, and Arabia by his defeat of the last 
Mamluk in 1517.

There has long been a popular belief—due to the 
Swedish historian of the Mongols, d’Ohsson—that 
Sultan Salim, after the capture of Cairo, received from 
the hands of the last Abbasid “ Caliph ” the dignity of 
Caliph by a formal act of transfer. It has been clearly 
shown by Sir Thomas Arnold that although Salim 
eventually carried the Caliph with him to Con
stantinople, no steps to assume the Caliphate were 
taken either by him or by his successor Sulayman the 
Great, and that not till the nineteenth century did 
Ottoman Sultans begin to lay stress on their claims to 
be regarded as the inheritors of the Abbasids.

Sulayman I., the Magnificent, succeeded his father, 
the conqueror of Egypt, in 1520, and his reign of forty- 
six years forms the most glorious period of Ottoman 
history. As a soldier and as a ruler he yielded to no 
prince in Europe, even in an age which produced 
Charles V., Francis I., Elizabeth, and Leo X. None 
of these could boast a more resplendent Court or a 
more efficient army. By the Turks he is known as 
Kdntini, or the founder of the canon of domestic law.

In 1522 he turned the Knights of St. John out of 
Rhodes. The attack on Malta in 1565, however, was 
successfully resisted by the Knights. In 1521 he took 
Belgrade, then a Hungarian frontier port, and in 1526 
he utterly defeated me Hungarians on the famous 
field of Mohacs, slaying their king, Louis IL, and 
twenty thousand of his followers, as a result of which 
Hungary became a province of Turkey for one 
hundred and fifty years. In 1529 he laid siege to 
Vienna, which made such gallant defence that he 
abandoned the enterprise after eighteen 'days. To his 
other exploits by sea, reference has been made above 
(see p. 37).
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From the death of Sulayman IL in 1566, the power 

and prestige of the Turks in Europe began to decline. 
/ Afghanistan.—From the foundation of the Slave 
Dynasty in India in 1206 down to the beginning of 
the eignteenth centUry, Afghanistan had no dynasty of 
its own—with the exception of the local dynasty 
of Kurts in Herat (1245-1389). It was a province of 
Persia, under the 11-K.hanids and the Timurids. 
During the rule of the Delhi Mughals, Kabul and 
Candahar were generally included in their empire, 
while Herat belonged to Persia.

After the death of Aurangzib (1707), Kabul and 
Candahar again passed into the hands of Persia, and 
an organised revolt of the Afghans in 1713 laid the 
foundations of Afghan power, and Afghanistan as a 
distinct kingdom first came into being. In 1720 the 
Afghans, crossing the deserts of Seistan, attacked 
Kerman.

Two years later they marched agaipst Isfahan, and 
on March 8, 1722, they gained a decisive victory over 
the Persians at Gulnabad, which decided the fate of 
the Safavi Dynasty as surely as did the battle of 
Qadisiya in 635 that of the Sasanians, or the battle 
outside Baghdad in 1258 that of the Abbasids. The 
actual domination of the Afghans over Persia endured 
less than ten years, although their invasion led to 
seventy-three years of anarchy (1722-1795), illuminated 
by the meteoric career of that Napoleon of Persia, 
Nadir Shah, and ending in the establishment of the 
Qajar Dynasty.

At the end of 1722 Sh4h Husayn, the Safavid king, 
abdicated, and his son Tahmasp Mirza, who now 
caused himself to be proclaimed king, was reduced to 
the miserable expedient of invoking the help of Russia 
and Turkey. In September, 1723, a treaty was signed 
whereby in return for the expulsion of the Afghans 
and the restoration of his authority, Tahmasp under
took to cede to Russia the South Caspian Provinces, 
including the town of Baku. In the following year
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) Russia and Turkey signed an agreement for the parti

tion of Persia!
The Ottoman Turks meanwhile were pressing for

ward against the Afghans, and in 1725 captured Tabriz 
—but in 1727 the Afghans concluded a treaty of peace 
with Ottoman Sultan. It was at this juncture that 
there appeared upon the scene the last great conqueror 
in Islamic history, in the person of Nadir Shah. We 
know little of this military genius prior to 1727, when 
he was about forty years or. age. Having set himself 
the task of expelling the Afghans, he began by cap
turing Nishapur, and then, taking Tahmasp under his 
care, he proceeded to occupy other important towns, 
and in 1730 had finally dispersed the Afghan armies.

I cannot here follow the amazing career of this 
adventurer, who controlled the destinies of Persia for 
nearly twenty years, and not merely won back almost 
all that had been lost to Turkey and Russia by battle 
or by treaty, but in 1737, after taking Candahar, 
Kabul, and Pc^awar, crossed the Indus and entered 
Delhi without striking a blow. His visit to Delhi bears 
a fatal resemblance to that of Tamerlane in 1398. For 
on account of a riot, in which some of his soldiers 
were killed, he ordered a general massacre of the in
habitants from 8 a.m. to 3 p.m., in which one hundred 
and ten thousand persons perished. Like Tamerlane, 
Nadir Shah had only come for loot, and had no inten
tion of holding India. Nddir’s loot included the 
famous jewelled Peacock Throne, which was valued 
by a French traveller at six millions sterling. Nadir 
Shah, during his reign of eleven years-—he only 
assumed the royal title in 1736—^had made himself 
thoroughly detested by the Persians, mainly on account 
of his attempt to impose on them the Sunni doctrine. 
He was, moreover, cruel, avaricious, and extortionate. 
The Persians, as a whole, were probably not aware of 
the fact that Nadir had saved their country from being 
split up between the Russians and the Turks!

From 1750 to 1794 most of Persia was ruled over by
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jan undistinguished dynasty known as the .Zand, In 
1779 Aga Muhammad the Qajar gained supreme con
trol over all Persia, and founded a dynasty which 
lasted till after the Great European War.

On the assassination of Nadir Shah in 1747, the 
Afghans selected as their head a certain Ahmad Khan 
Durrani, and ever since Afghanistan has remained an 
independent kingdom. The Durranis ruled till 1842, 
when their last king was routed by Dost Muhammad, 
who founded the reigning dynasty of Barakzais.

NOTE
In the course of this brief survey of Islamic history, I 
have been compelled to omit even the names of many 
dynasties. The most notable of such omissions are:

1. The various lines established by the sons of 
Chingiz Khan and their descendants, of which I have 
only mentioned the Il-Khanids and the line of Chag
hatay. These seemed to belong rather to the history of 
the Mongols than to the history of Islam.

2. The various dynasties which ruled over the 
Yaman either in Zabid, Sana'a, or Aden.

3. The local dynasties in North Persia during the 
tenth,' eleventh, and twelfth centuries.

4. The local dynasties in the Malay Peninsula and 
Archipelago, whose conversion to Islam under the 
influence of Arab and Persian traders, began towards 
the close of the thirteenth century.    
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YOGA METHODS
PART I

OCCULTISM AND HIGH THOUGHT. 
PHYSICAL REGENERATION.

The observation of the preacher of old, that 
“ there is no new thing under the sun,” was 
never truer than it is at the present moment, 
when we are witnessing on all sides a more 
or less complete displacement of the estab
lished order in favour of a system of thought 
more in keeping with the aims and ideals of 
modern life. For, in reality, men are be
taking themselves not to the new, not to the 
untried or recently-discovered; but to the 
ancient, primeval, and long-established. 
And what is known, in popular parlance, as 
” New Thought, ” is no exception to this

7
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prevailing rule. It is merely a revival Of the 
old, old thought. Truly it has been said his
tory repeats itself. The only new thing 
about “ New Thought ” is its name.

New Thought, in point of fact, is the very 
oldest form of thought of which we have 
any record extant. It is nothing but a resus
citation of the objects which have been en
shrined within the soul’s sanctuary from 
time immemorial. Those, therefore, who 
have entered the movement in the hope of 
discovering some novelty—something out 
of the way—in the tenets which are pro
claimed by its teachers, will before long 
have found themselves on the wrong tack. 
For, whilst it teaches men to live a new life, 
such philosophy is itself based upon those 
eternal ordinances which were instituted be
fore the foundations of the world were laid.

As science is continually reminding us, 
man is a creature whose existence is estab
lished and maintained solely by those 
august laws whose sovereign decrees assert 
themselves in the seas, the hills, the 
plains, and the sky—the intelligent
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forces (known as mineral, fluidic, gaseous, 
and igneous) being comprised within his 
physical body; and this fact of itself has en
titled man to the appellation of “ micro
cosm,” or little world.

The nature of man, indeed, read aright, 
and studied with the close scrutiny which a 
careful investigation of the laws of Being 
renders possible, becomes, as it were, a clue 
and a key to the entire creative plan, and 
enables us to appreciate the axiom that man 
is, even if made a little lower than the 
angels, both an epitome of the solar system 
and a creature made in God’s own image 
and likeness.

Whilst, however, man is linked, on the 
one part, to the Invisible Goodness, or 
Spirit, he stands in the most intimate rela
tionship (for present-day purposes, at any 
rate) with the physical realm, oVer which he 
has seen fit to exercise lordship and do
minion, and to which, in a sense, he is in
debted for his earthly embodiment.

There may be differences of opinion in re
gard to the Darwinian theory; it may be an
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open question whether you and I are the 
direct lineal descendants of the ape, and 
whether fresh species can or cannot be 
created through natural selection. But no 
one can deny for an instant that, whilst our 
possibilities are immensely—ay, iinmeasur- 
<ably—greater than those of the beast of the 
field, the fowl of the air, and the fish of the 
sea, we may fairly be said to share with 
these creatures our bodily structures, at any 
rate in a general sense. Doubtless there is 
some modification of detail in these bodily 
dwellings, which places the human brain 
and nervous system above that of any other 
mammal; yet this is more a question of 
adaptation to—or rather discovery of—en
vironment, than due to any fundamental 
difference of organisation.

All 
when 
man. 
man 
is an animal; and that if he be even 
a god in the germ, yet he cannot 
realise his godhood so long as he ignores

this is particularly significant now 
we proceed to discuss the nature of 
For it goes to show us that, even if 

be not only an animal, yet he    
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and misunderstands his relationship with 
his younger brethren, the ape and the tiger. 
For it is to these that he is indebted for at 
least the instinctual side of his life, which 
heredity has handed on to him in his bodily 
equipment.

We little think, even when we are most 
disposed to regard life as in some sense con
tinuous, how closely we are in touch with 
the animal creation through the cell-con
sciousness of our bodies. We seldom trouble 
to reflect upon the myriads of lives with 
which our bodies bring us into the closest 
relationship. How seldom perhaps we reflect 
that man is man only just in so far as he can 
demonstrate that he is master of his body— 
only just in proportion as he is able to 
declare himself lord of the< situation—as he 
is able to realise his oneness with the All!

We may regard evolution as something 
in the' nature of the ascent of a spiral. Here 
stands the mineral, and there the god. Man 
has reached somewhere about halfway up. 
That is, he has outgrown, to a great extent, 
the sub-conscious life of the mineral and
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vegetable and brute, whilst he has not yet 
arrived at what we may designate the^ 
superconscious-levels—for he has not yet 
transcended the rational function, which to
day enables him to exercise his reason and 
to proceed along the plane of average human 
experience.

If now we regard this spiral as a sort of 
spring, upon which man is for ever clam
bering upward, and that in that degree in 
which he rises, it is trying to force its way 
back, or to react upon him, then we perceive 
that, whilst, on the one hand, man, through 
the exercise of his higher faculties and in
dividual will, rises, on the other hand the 
accumulated resistive energy in the spring 
(which is being steadily pushed under) 
makes the task more and more difficult of 
achievement the higher the man gets.

The applicability of this analogy to the 
evolution of the nature of man may at once 
be understood when we proceed to consider 
the process of human development in the 
light of Oriental philosophy.

The very termQ“ man ” means nothing

    
 



Occultism and High Thought. 13 

more than a thinker—an intelligent animal; 
one, that is, who has transcended sense or 
instinct, and who stands, as it were, midway 
between lowest matter and highest spirit, j

This definition enables us to conceive of 
man as possessed of a threefold nature—as 
comprising (i) body, (2) soul (the indi
vidual conscious centre of experience), and 
(3) spirit (unconditioned), and as, therefore, 
containing the greatest possibilities within 
himself.

This view of man in no way conflicts with 
the conceptions which have been formed by 
either “ materialists ” or “ idealists,” since 
it provides for both subjective and objective 
investigation into the laws of our being, 
showing us that though there be two sides to 
the question, the Ultimate Reality, or 
underlying fact of individual experience, is 
not either necessarily force or matter, or the 
properties of matter, but both—a trinity in 
unity.

Quitting, now, for the moment, the specu
lative aspect of this question, let us proceed 
to consider man in the capacity of an animal
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—as a body. This can, of course, be under
taken only by recognising that we are some
thing more than a body—from the rational 
plane of our being; since to have knowledge 
of a thing we must necessarily be able to 
distinguish between it and ourself. And 
though, as I have pointed out, the body is 
an aspect of the man,|our study of human 
nature should show us that the Real Self is 
not the body, but the conscious spark within

Now, I think it well to depart from the 
ordinary course of considering “ man, the 

.thinker,” first of all, for this reason; that, 
unless you proceed from the known to the 
unknown, unless, that is, you consider with 
me the means and modes of activity of the 
mind in its relation to our present stage of 
being, you will not grasp the matter as 
clearly as I could wish. Of course, you must 
be careful not to identify your emotion na
ture, your mind or your moral and spiritual 
self, with your body; and yet I want you 
clearly to understand, before we go further, 
that, in a sense, the mechanism of your
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body, whilst you use it, becomes the re
flector, as it were, of yourself.

Evolution, remember, does not, in reality,, 
proceed upward. It is not a thing of the 
body. It actually takes place from above to 
below. Thus: physical evolution is rendered 
possible only by mental evolution; and 
mental evolution is assisted, in its turn, by 
spiritual evolution. It is not so much a 
thing of the conditioned manifestation—it is 
rather an expression of the unconditioned 
all the while.

Well: keeping this fact before you, I want 
you to realise that no rational physical cul
ture—or system of Hatha ^oga (to give it 
its Eastern name)—would be possible unless 
it involved the mind as well as the body, 
for the training and care of the body will 
depend solely upon the awakening of the re
sponsiveness of the mind to its several needs 
and requirements.

This being so, let us pass on to consider 
the body, and more particularly the control 
of the instinct-nature working through the 
functions of the organism—often called the 
lower nature.
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notion that matter is neces- 
or “ evil.” Matter is nothing 
It is simply negative: just 

It can do nothing until 
Spirit, therefore.

Theology has spoken of this aspect of 
man—the more material side of his constitu
tion—as “the flesh,” the carnal man, the 
old Adam. And this term is not altogether 
wide of the mark—if only we can rid our 
minds of the 
sarily “ bad ” 
of the kind, 
what we make it. 
it is energised by spirit.
or rather force, may be regarded as the posi
tive pole of the Ultimate Reality: matter, as 
the negative pole.

Now, Hatha Yoga shows us that, not only 
does thinking make things good or bad, as 
the case may be, but that our earthly taber
nacle, rightly or rationally considered, is in
trinsically a wonderful and beautiful object, 
since it is of utility and attractiveness just in 
so far as its organs and functions are pro
perly understood and lawfully exercised— 
that is, in such a way as experience shows 
us will be productive of the highest degree 
of happinfess to ourselves and others.

Our body, as well as our brain, we must
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remember at the outset, is intimately con
nected with the mechanism of conscious
ness, since all the intelligent processes are 
conditioned by both the cerebro-spinal sys
tem and the functional activities of the or
ganism. And this fact of itself renders it 
evident that a knowledge of the uses and 
adaptation of the body to our practical needs 
cannot be over-estimated.

As the body would therefore be useless 
without the so.ul, so the soul could not func
tion upon the earth-plane without the assist
ance of the body. And hence it is that the 
sensorium, the brain, and the nerves, have 
been evolved in response to the man’s re
quirements upon the present plane of his 
Being.

These assuredly may seem perishable and 
comparatively transient modes of manifesta
tion, but we must not forget that they repre
sent the means whereby the inner nature is 
first of all awakened and by which it is -put 
into Communication with the outer world. It 
is here that the dawn of consciousness takes 
place.

2
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First, as to the Brain. You are doubtless 
aware that unless a man possessed a certain 
kind and quality of brain he could not ex
press any capacity for thought. The brain 
is the great co-ordinater of the mental pro
cesses, and the organ by means of which the 
sensations are wrought into feelings and 
ideas. Without the brain you would be 
unable to perform any intelligent operation, 
and be an apparent imbecile. All of which 
goes to show us that the physical organisa
tion of a man’s being counts for something. 
The physical organism may not—will not, 
indeed—explain the man per se; but during 
its temporary association with him, it inter
prets his nature.

Again, mind and body being in the 
closest possible association throughout, not 
only does the brain serve as an index to a 
man’s capabilities, but we find that the 
digestive organs, the lungs and circulatory 
system, and all the rest of the functions, are 
concerned in conditioning the mental life. 
Hence it is that, when we come to study man 
as a whole, we cannot assume to disregard
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the physical nature, as has so often been 
done, with such disastrous consequences.

This is why Health conditions call for 
early and urgent attention on the part of the 
would-be Yogi.^nless there is perfect equi
librium on the body-side, you can have no 
real moral or intellectual balance."^ For, as I 
have said, the one is mutually associated with 
the other :jAe two are interdependent.^

Health, then, means simply this; the 
normal state of the natural man, or rather 
of the cor-poreal-aspect of the man. People 
all too often speak of disease as if it were a 
right and lawful thing; they talk as if it 
were providentially arranged for them; and 
some even confess “ to enjoying bad 
health.” Now that is absurd, and simply 
shows that those people are entirely ignorant 
of the fundamental laws of their being. For 
disease is due, in the first place, to an in
fringement of a law of the physical man, 
and, secondly, to the effort which Dame 
Nature is making to eliminate the waste 
materials which are impeding her opera
tions. Coughs and colds, stomach-aches.
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bilious attacks, and the rest of it, therefore, 
although evils to be avoided, are yet neces
sary evils, and should not be suppressed. 
They are true blessings in disguise—so long 
as men are foolish enough to incur them— 
since they act as safety valves, and are the 
means by which foreign matter is ejected 
from the system. Sir Frederick Treves, one 
of our foremost medical men, has recently 
asserted this as his view of the question of 
disease; and it must be admitted to be a 
great advance as against the old theory, 
that ill-health was an end in itself.

The first lesson which the Yogi must 
learn, therefore, is that^isea^is not an end 
—not of itself an entity. "Inis only the result 
of ignorance of Nature’s laws and a method 
of re-adjustment to normal conditions.}

The body of each individual has resident 
within it a vital principle, which is some
times spoken of as the vis viedicatrix 
naturt^, but which in the East is called by 
the name oi ■prana; and this will repair, re
juvenate, and restore us of its own accord, 
if only we will allow it.
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There is a great deal being written and 
said of the “sub-conscious self”—of the 
value and importance of auto-suggestion, 
and the wonders of hypnotic treatment. All 
this has been recognised long since in the 
orient, where, however, the various phe
nomena of obscure states of consciousness 
have been accounted for by using somewhat 
different terminology.

In order to understand a little about the 
distribution and importance of the vital force 
of the body, which we take in and absorb 
from everything around us, from the atmo
sphere, through the action of the lungs, 
with our food, and so forth, it is absolutely 
necessary that we grasp the fact that the 
operations of the chemical laboratory of the 
organism are performed in reality by sub- 
conscious mentation—by mind, that is, 
carrying on its work on the sub-conscious 
plane of action.

The sub-conscious (or instinctiye) depart
ment of our mind is not alone concerned 
with the “ animal nature ” of man—with his 
appetites, passions, and desires—it also
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takes charge of those functions which are 
carried on through the agency of the sym
pathetic system.

This fact shows us how closely inter
related are mind and body. But it is only as 
we come to study the activities of the organs 
enclosed in the trunk of the body—the ab
dominal and thoracic functions—that we 
are enabled to obtain a real insight into the 
workings of the sub-conScious factor in rela
tion to body and mind.

For instance, take the digestive process. 
Now, the manufacture of the life-fluid—the 
blood—is a question not only of diet, but of 
mastication. Certainly, one should select 
the most nutritious diet possible; and take 
as little meat and stimulant, by all means, as 
one can. But one must remember that it is 
not only that that which goes into the mouth 
proves a stumbling block and a rock of 
offence—it is what one assimilates alone that 
nourishes one.

Here let me give a hint or t'KO.C,Learn to 
. take time with your meals. Nothing in the 

world can be worse than eating against
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time.J If you have not the leisure or inclina

tion to consume a square meal7 content 
yourself with a sandwich or a bun.

Allow Nature to dictate to you; she is the 
safest guide in the long run.

Then consider the teeth, for unless you 
get into the way of chewing your food thor
oughly—unless, that is, you extract every 
bit of flavour from i^~and make a business 
of your meals, you will never be able to 
digest properly.

There has been an attempt made to prove 
that there is a connection between giving 
forty or fifty bites to every mouthful that 
one takes and living to be eighty, ninety, or 
a hundred. That may be overstating the 
case. But of one thing we may be perfectly 
sure, and it is this: that until we can direct 
the function of mastication and deglutition 
properly—from the conscious plane—we 
shall not have learned how to eat.

The thing for us all to bear in mind is: 
L never bolt your food—eat when you feel * 

hungry, and never -partake of -more than you 
can do with. J It is not a bad plan to make
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up your mind to rise from the table a little 
hungry, rather than satisfied: then there 
will be no chance of having over-fed.

Now, recollect, I am not advocating as
ceticism. I do not consider it to be necessary 
or desirable. It harms the body more than 
it is likely to benefit the soul. Western 
civilisation could not tolerate or understand 
it. I am only recommending “ moderation.”

The next item is the machinery which 
drives the circulation. This is of paramount 
importance. When the nourishment has 
been taken into the body, then assimilated 
and afterwards converted into blood, we 
have to make mention of the organ which is 
the most intimately related with the circula
tion. And that is the Heart. As you know,^ 
the blood starts its journey through the 
arteries—proceeds by way of the capillaries 
—and returns to the heart by way of the 
veins; before doing so, however, it is re- 
oxygehated by the lungs.

Now the lung-system, which is most 
closely related with the heart, must receive 
detailed attention from us, because control
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of the breath is one of the principal Yogi
practices.
t^The Prana, or life essence, is absorbed in 
the food which we eat, in greater or less 
quantities. But it is also imbibed in the air 
which we inhale—^and the deeper we inhale 
the more prana we shall specialise.^

Hence we read in the Bhagavad Gita: 
“ Others pour as sacrifice the outgoing t 
breath in the incoming, and the incoming in 
the outgoing, restraining the flow of the 
outgoing and incoming breaths, solely ab
sorbed in the control of breathing.” (This 
is known as prSna yama.) And again such 
a passage as this:—

” He who thinketh upon the Ancient, the 
Omniscient, the All-ruler, minuter than the 
minute, the supporter of all, of form un
imaginable, refulgent as the sun beyond the 
darkness, in the time of forthgoing, with 
unshaken mind, fixed in devotion, by the 
power of Yoga drawing together his life
breath in the centre of the two eyebrows, he 
goeth to the Spirit, supreme, divine.”

The fact is, that brain action and lung
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control are almost one and the same thing. 
Breathe in a measured, rhythmic manner, 
and you set up, as it were, a steady train of 
thought; or pursue a line of thought for a 
few moments and then, watching your res
piration, you will notice its perfect syn
chronism with the movement of the lungs.
(^Fright, fear, worry, anxiety, anger, not 

only set up a disturbed state of mind; they 
cause a jar in the nerve centres of the body, 
and so react upon the lungs. This shows us 
how necessary it will be for 
secure plenty of fresh air and 
proper way to inhale it.)

Most people are indifferent 
these matters. They not only live in stuffy, 
ill-ventilated apartments, but you will notice 
them walking about with contracted chests 
and open mouths, for all the world as if they 
had no air passages or respiratory organs at 
their disposal.

Now all this is radically wrong. They can 
never progress, mentally, morally, spiritu
ally or physically, so long as they continue 
to ignore their breathing. To live and to 
breathe are one and the same thing.

us 
to

both to 
learn the

to both of
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To breathe properly, we must inhale from 
the diaphragm*—the muscle which sepa
rates the chest from the stomach. By so do
ing one will bring every part of the lungs, 
every air cell and every respiratory muscle 
into play. This will not only increase the 
chest cavity; it will contribute to mental and 
physical vigour and longevity.

For instance, to take what is known as 
the “ complete ” Yogi breath—

Sit or stand erect, keeping the spine 
straight and closing the mouth; breathe 
gently but steadily through the nostrils, fill
ing first of all the lowest part of the lung. 
This will have the effect of distending the 
abdomen somewhat. But in any case, in
flate the lowest part of the lung to its fullest 
extent. Next, ceasing inhaling, force the 
air into the middle part of the lungs, by 
slightly pushing out the chest and breast 
bone. After that, fill the highest part of the 
lung by collapsing the abdomen somewhat 
and protruding the upper part of the chest. 
Then, lastly, exhale.

* “ Clavicular ” breathing is directive—mental; 
“costal” breathing is moral and impelling; whilst 
“ deep ” breathing is vital, sustaining, and physicaL
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Now, this movement, remember, mustiCe 
continuous—rhythmic—not jerky—to prove 
effective. A little practice on your part will 
soon enable you to acquire this. And bear 
in mind that you must learn, when you have 
inhaled, to retain the breath a few moments, 
previous to exhaling again. The lungs, it 
should be remembered, must never be held 
emptied of air.

Such a practice as the foregoing will 
render you immune from pulmonary 
trouble, throat difficulties, and similar com
plaints. But it will do more than that. It 
will provide a physical basis, or material 
groundwork,. so to say, for the erection of 
a fine mental superstructure, with which I 
shall deal when we come, in the next 
chapter, to treat the conscious plane of 
Being, and its phenomena.

For the present, let me content myself 
with remarking that if this breathing be 
accompanied by the following physical 
exercise in the morning, great benefit will 
accrue to you throughout the day:—

(a) Standing erect, and whilst you are 
inhaling through the nostrils, raise
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the body slowly on the tips of the 
toes.

(b) Maintaining the tip-toe position, 
hold the breath a few seconds.

(c) Then, slowly resuming your normal 
position, exhale the air.

This practice may be repeated several 
times, and by employing first one leg and 
then the other, as a variation.

Upon concluding thiS exercise, inhale and 
retain the breath, and then expel it with 
force through the lips in a succession 
of “puffs,” as if you were about to 
whistle. This is known as the “ cleans
ing breath.”

All this sounds easy enough. And it is 
—“ simplicity itself.” For there is no mys
tery-mongering about Yoga. Assuredly, 
those of you who have progressed along 
this line will be able to accomplish a good 
deal more than I have indicated, f^r you 
will have acquainted yourselves with, cer
tain secrets of nature which will put you in 
possessioh of knowledge and power in 
several directions. But bear in mind that, 
unless you have built up your body first of
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all, it is inexpedient to attempt ambitious 
experiments in this direction.

Attention to dietary, regularity in meals 
and sleep, relaxation, cleanliness, and the 
art of respiration, may be said to constitute 
the sum total of Hatha Yoga or physical re
generation. And remember that, until this 
is complete, you have no right to soar to a 
higher plane of your being. Indeed, you 
cannot do so.

I do not mean by this to be understood to 
say that you should devote all your time to 
your physical body. I do not wish you to 
imagine that I regard body-culture as the 
most important thing. It is not. But it is 
nevertheless a good thing to consider. And 
when you have once bestowed upon it a 
reasonable share of attention you may leave 
it to manage itself—as it will; but not be- 
f^l
\ Vibration is the law of life. All is vibra
tion. From the minutest atom to the great
est sun—nothing is stationary—all is per
petual motion. A single atom at a stand
still would wreck the universe.

You must vibrate, therefore, and, what is
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more, learn to vibrate in unison with the 
whole—to come into tune with the infinite^ 

Then, as you develop, you will be able to 
direct the prana to any part of the body tha 
you choose. As the Gita says:—

‘ * The sense-organs quiescent, the mind 
fixed on the heart, the life breath fixed in his 
own head, concentrated by Yoga.

“ Reciting aum, thinking upon Me, he 
who goeth forth, abandoning the body, he 
goeth on the highest path.”

But that path cannot be entered until the 
groundwork has been gone over. A man 
cannot afford to disregard his body until he 
has first succeeded in controlling it. And 
this will necessitate a knowledge of its func
tions and their legitimate exercise. Disre
gard or abuse of the body is the way to 
court disaster. So, to those of my readers 
who may desire to tread the path which 
leadeth to life, I would say—proceed from 
the known to the unknown. Recognise that 
the life of which you have experience is the 
only life of which you can have a just con
ception, and so seek to live this life wisely 
that you may live the larger life worthily.
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For between that life and this is no gap— 
|ho break—no difference. That life is eter- 
loal and continuous and everlasting, only be- 
Bixuse it includes all manifestations, modes 
pnd aspects of itself—bf which the present 
life is one. The laws which govern the 
cosmos are universal, entire; and it is by 
coming into harmonious relationship with 
them that we establish our claim to inherit 
the heavens.

Can it be that the nature of my theme has 
failed to carry you far enough away—have I 
been speaking to you of things too nigh at 

' hand—has the body proved less interesting 
than the soul ?

I can but trust not. For the one can be 
appreciated and understood only as we are 
willing to abide by the laws which regulate 
and maintain the other.

Effect and cause—cause and effect.
“ For soul is form and doth the body 

make.”    
 



PART II
MENTAL REJUVENATION.

Those who have followed the argument 
brought forward in the preceding section, 
wherein the exterior aspect of the man has 
received attention, will remember that I 
have already alluded to the sub-conscious, 
instinctual, or animal self as constituting a 
third part, as it were, of the human totality. 
This, as I endeavoured to show, is inti
mately allied with the physical being—the 
body. '

It will be remembered, moreover, that I 
explained that man’s nature is, in point of 
fact, a threefold thing; that his mind does not 
alone comprise his primary consciousness, 
but that it is, in reality, a trinity in unity, 
and that, in order to understand it aright,

33 3
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we must consider it as consisting of an (or
dinarily) unconscious, self, a normal self, 
and a transcendant self, which may be clas
sified respectively as the brute, human, and 
divine principles, answering to body, soul, 
and spirit—or intelligence manifesting upon 
the sub-conscious, conscious, and super-con
scious planes.

In the course of my remarks I drew par
ticular attention, therefore, to the “ na
tural,” or lower, man—so designated, not 
because it is in any literal sense ” beneath,” 
but because it comes first in order. I pur
posely so considered this as I was desirous 
of treating man in the Capacity in which we 
all recognise him; and I did this also be
cause it is most necessary that those of us 
who wish to proceed to study his complex 
constitution should begin at the proper end, 
so to say, with the physiological foundation 
upon which human psychology rests, and 
without which we can obtain no clear insight 
into the evolution of individual intelligence.

I attempted previously, you will remem
ber, to explain somewhat the functions of 
the organism, as well as their relationship
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with mental manifestations; and I tried also 
to emphasise the necessity for disciplining 
the physical nature as a means of making 
the first step upon the road to character 
building.

Bearing in mind, however, what I then 
had to say as to the method which it would 
be necessary for us to adopt in order to 
arrive at proficiency in Hatha "Yoga—re
membering that the physical nature was to 
be kept in check by the mind—retnembering 
that personal development might proceed in 
fact really only from the mental plane of our 
being, it is now nece^ssary that I should say 
something upon that system of self-culture 
which is known in the East as Raja Yoga, 
and which is principally concerned with the 
mind and psychic faculties.

As I think I succeeded in making evident 
in the previous section, man is not to be ex
plained merely by regarding him in the 
light of a machine. He is a machine cer
tainly : much of his life is automatic. But 
he is something more than an automaton, 
rightly conceived of. Hence it becomes 
necessary for us to regard man in his true
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light—that of the thinker. For just in pro
portion as man becomes the originator of 
ideas—in the degree, that is, in which he 
transcends mere sense, and so places himself 
beyond the plane of the brute, above which 
he has risen through his volition—in that 
degree he becomes man—in that degree he 
claims his divine birthright to lordship and 
dominion over the face of the earth. j <

And how, it may be asked, is he to do 
this? How, it may be inquired, is he to 
exercise his prerogative, and so assert him
self ?

I answer, not by reverting to the habits 
of the lower animals, assuredly, but rather 
by considering in what manhood may truly 
be said to consist: in short, by learning to 
discriminate between the aspects of the 
inner nature, which express themselves on 
the one hand as desire and emotion, and 
upon the other as reason and judgment.

Now the Eastern philosophy is of the 
greatest help to all of us who are wishful of 
making progress in the direction of the 
training of the mind.

To begin with, it teaches us that initial
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difficulties have to be removed, and that, in 
order to do this, the following of certain 
definite lines of development is absolutely 
necessary. These, I may observe, may be 
pursued almost independently of any phy
sical practices—without any great attention 
being given to postures or breathing, or 
such like. Yet, as I pointed out be
fore, until the physical nature is under
stood, cleansed and conquered, no real 
advance is to be made—no headway can be 
gained.

Having, then, as a preliminary, we will 
suppose, got our body into good working 
order, and having succeeded in making it 
respond to whatever demand.s we may be 
wishful of making upon it, the next thing 
for us to do is to impress upon ourselves this 
fact: that Raja Yoga teaching is addressed; 
exclusively to the waking mind—to the in-' 
tellect or reason alone; that it has nothing 
whatever directly to do with the sub-con
scious uprushes, or super-conscious influxes, 
and is independent of trance-state, somnam
bulism, hypnotic suggestion, etc. Raja 
Yoga is, in short, neither for babes nor for
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angels, but for men, and it teaches us to quit 
ourselves as such and to become strong.

The best known system of such philo
sophy—Sankhya Yo^a^ it is called—is set 
forth in the well-known Sutras of Patanjali, 
which seem to have~ been written in the 
seventh century a.d.

According to this authority. Yoga is de
fined as “ the suppression of the trans
formations of the thinking principle ”: 
that is, the seer is to set himself the 
task of abiding alone in himself for the pur
pose of controlling the volatile thought
essence.

This is to be accomplished through a com
prehension of right knowledge, wrong 
knowledge, fancy, sleep, and memory.

“Right knowledge,” Patanjali tells us, 
“ is direct cognition, or inference, or testi
mony.”

“ Wrong knowledge is a false conception 
of a thing whose real form does not answer 
to it in reality.”

“ Fancy is the notion called into being, 
having nothing to answer to it in reality.”

“ Transformation — or transmutation —

    
 



Mental Rejuvenation. 39

which has nothingness for its basis, is 
sleep.”

And “ memory is, not allowing a thing 
which is once cognised to escape.”

By following up this method of develop
ment along these lines, it is held, we shall, 
in due time, be able to conquer the inner 
nature, and so escape re-birth, and at the 
same time attain enlightenment and bliss— 
the true nature of our Being.

At the outset, we have to remember that 
the greatest barriers to advancement along 
this track consist in lack of applica
tion, and attachment (the “curse of separate
ness ”): that is, want of balance or equi
poise, and a liability to be carried away by 
the desire-nature, which is attracted to the 
objects of sense—the form, rather than the 
Substance. When we have once accom
plished the task of bringing the mind to a 
standstill, as it were—when we have learned 
the secret of being able to focus it at will 
upon one thing and one thing only, and 
when we have developed a position of in
terior firmness, and are able to practise this 
for a long time without intermission and
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with complete devotion—then we shall have 
recognised that we have it in our power to 
become masters of ourselves, since we shall 
have known, or discriminated between, our 
true nature and the “ not self.”

For instance, let me give you an example.
I am attached to some one person very 

much. He dies, and I am plunged into 
misery on that account. I am then led by 
force of habit to identify myself with this 
state of feeling, the result being that I at 
once lose all control—and am thrown off my 
perch, so to say.

But Yoga shows us that sorrow, and pain, 
and suffering, and sin are illusory, rather 
than real; that they are due to mistaking the 
seeming for the reality (which is change
less), and are begotten of confusion of mind 
—that is, by allowing the mind to become 
unsettled or carried away from' the ideal or 
relatively Teq.1, and so letting it identify 
itself with its lower, or instinctual, nature.

Yoga is the means whereby we acquire 
a comprehension of the working of the 
higher laws which direct our life; and he 
who has arrived at an understanding of the
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true- 
and'

that

forces which are at human disposal for the 
regulation of the various activities upon the 
planes of thought, feeling, and action, will' 
realise the imperative necessity for identi
fying himself with the nature of the 
Self, whose essence is Truth, Love, 
Wisdom.

There are many people who tell us 
they want to do something in the world, 
and in the same breath they inform us that 
their luck is out, that they are failures; they 
would have us believe that they are yearn
ing for success, and they tell us that all they 
need is an opening—a 'chance—a friend-—to 
turn up. These things, they say, never 
come their way. And, what is more, it may 
be added, these things are not likely to 
gravitate in their direction, until they real
ise, and have learned the workings of the 
great law—that we are magnets, and that we 
will attract and repel only in so far as we 
come to apprehend our possibilities and 
powers and affinities.

These are in our own hands. A man to 
do anything whatsoever must first find his 
chance or centre of gravity or polarity—
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make it his own—and then see himself in it.
This is the secret of true concentration. 

Without it one scatters one’s forces and 
reaps only disappointment and vexation— 
the consequence of trusting to the illusory 
and impermanent, instead of to the real and 
abiding.

There are many aids to concentration. 
One such method is to consciously direct 
the attention to some one of the five sense
organs. Thus: you may fix the mind upon 
the tip of the nose, or upon the tongue, and 
so experience a sort of absorption in the 
particular enjoyment upon which you 
happen to be meditating. Again, you may 
fix the attention upon the heart, and ima
gine that you see a lotus-like form, eight
petalled, there, and having its face turned 
downward. This you may think of as turn
ing towards you, as you breathe gently and 
rhythmically, whilst you repeat the sacred 
word “ Om.”

Such a practice as this will have a very 
tranquillising effect upon you.

Meditation, the next departure, is an in
tellectual process. It is possible only after
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one has been able to keep the mind in one 
place and rivet the attention upon one thing, 
to the exclusion of everything else.

It is a splendid exercise. And those of 
you who may be unable to follow out Yoga
study in detail will still derive the greatest 
benefit from practice of the kind.

It does not much matter what you take 
as an object for your meditation. It is best, 
however, in every way, to select something 

. for which one has a special predilection and 
to meditate upon that one thing. One per
son might choose a pig or a cow, supposing 
he happened to be a farmer; another person 
might take a favourite book, or its author, 
were he interested in literature, or even a 
ball, or a picture, or a flower. It does not 
signify in the least what one chooses^-except- 
ing that it is best in every respect to avoid 
such objects as might awaken desire— 
articles of food, and such like—and to take 
those alone which will be calculated to ele
vate the mind and inspire an uplifting of 
the consciousness.*

* Since this practice is an intellectual exercise, and 
the mind is occupied with relationships, an abstract 
idea should not be chosen.
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It is as well to be progressive with this 
practice, because the real aim of such con- 
centrative exercise is to awaken higher 
trains of thought and more exalted states of 
consciousness—to unfold the interior nature, 
and so gradually to pass beyond the argu
mentative or reasoning stage to the realm of 
intuition, or direct cognition, and thus to 
attain revelation and super-consciousness— 
of which I shall speak on a future occasion, 
when I proceed to deal with the inspira
tional, or intuitive, mind.

An excellent mode for you to adopt will 
be to get into the habit of going over each 
night the doings of the previous day. Self
examination, when conducted in the proper 
spirit, tends to foster a habit of right intro
spection; and so enables one to pass in 
review every thought, word, and deed, 
which is against indulging the impulsive, 
rash, instinctive side of the lower mind.

( In the East, this course is followed by the 
Buddhists, so as to enable them to recover 

' their recollection of past incarnations. And 
it is worthy of note that the Buddhist Scrip
tures explicitly state that devotees of other
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sects may thus call to mind their previous 
existences. They enjoin that the period of 
contemplation shall take place in the morn
ing, and recognise four trance states, follow
ing one another in succession, as the pre
paratory steps to attaining the power of call
ing the past to remembrance. Step by step, 
by going back from the present moment to 
the one before, from that to the moment im
mediately preceding it, recollecting the way 
in which each instant was spent and the 
manner in which every previous minute, 
hour, day, week, month and year was occu
pied, one is able, it is maintained, to push 
the memory back and back to pre-natal 
existence, and so beyond that in turn into 
former lives.

It is interesting to compare this somewhat 
speculative belief (as it must inevitably 
appear to Western ears) with the latest dis
coveries of our own psychologists. These 
tend to confirm the opinion that any impres
sion once lodged in the sub-conscious mind 
(however difficult it may be to recall) is 
never completely lost, and that it is possible 
to re-awaken, years afterwards, trains of

    
 



46 Yoga Methods.

thought which have been set up ages ago. 
Thus there are cases on record where a lan
guage heard in early childhood, but appar
ently forgotten, has been spoken years after
wards, when the individual has been in a 
seemingly unconscious or delirious state. 
Phenomena of this kind have given rise to 
the dual and triple personality theory, which 
has only recently been set forth in a learned 
work by two able American scientists.

Stimulated by such research as this. 
Colonel de Rochas, the French hypnotist, 
has been experimenting of late in order to 
discover whether it will be possible to 
awaken memories of pre-existence in hypno
tised persons. So far, I believe, he has suc
ceeded in pushing the memory back into 
early infancy; but I am not aware that he 
has been able to arrive at any conclusive 
results.

But, theories apart, it will be well for any 
of us to adopt similar measures in our own 
case. It may be as well to remember, how-' 
ever, that we need not be actuated by an 
idle curiosity merely as to what our previous 
existences may have been; rather let such a
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procedure form the first step to that condi
tion of “the mind’’ which, as Patanjali 
says, “ is transformation into unity,”

The so-called Siddhis, or miraculous 
“ powers,” are said to follow when one has 
regulated the desire-nature, learned forbear
ance, induced abstraction, and so attained 
the state in which the thinker and the thing 
thought of are one. And these “ powers ” 
include such conditions of being as the fol
lowing •

Knowing the past and 'future.
Recollecting previous existences.
Discerning the mind of another from out

ward signs,
Reading another’s thoughts—Telepathy.
The power to become invisible. 
Knowing the workings of “ Karma,” 
Power of attracting the goodwill of others. 
Acquirement of the powers of any 

creature.
Knowledge of the finer forces of nature.
Knowledge of space; of the stars, and 

the moon, through contemplation upon 
the heavenly bodies.

Knowledge of the internal arrangement of
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the body through “internal autoscopy” 
—i.e., clairvoyance, the introvisional 
faculty'.

Ridding oneself of hunger and thirst; 
making the body fixed.

Intuitive perception; knowledge of the 
mind of oneself or another through con
templation of the nerve centre of the 
heart.

Knowledge also of one’s soul, as distinct 
from the mind; and direct knowledge of 
the sense objects, however far distant in 
space or time.

All of these powers are, however, it 
should be added, liable to the gravest abuse. 
And so Patanjali does not recommend their 
culture.

On the contrary, the following powers are 
deemed to be most desirable:—

The power of entering another person’s 
body and of studying the mind action 
upon the nerves.

Levitation of the body and power over 
death.

Effulgence of the body—auras, haloes, 
and nimbus about the head. Clairaudi-
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distantence and the power to hear 
sounds.

Ability to pass through space.
Universal knowledge.
Mastery over earth, air, fire, water, and 

ether.
Perfect mastery of the body and its 

functions.
Beauty, grace, and strength of person.
Control over the sense-organs.
Lightness of body.
Mastery over alb things.
And, lastly.
The state of oneness, which is to be at

tained by perfect non-attachment—non
attachment even to these last occult 
powers.

It is perhaps Scarcely necessary for me to 
point out that. Yoga being simply the reali
sation of union with the Divine nature, no 
one or more of these powers can be the end 
in view of the aspirant.

The road upon which we are to travel is 
one beset with many difficulties; and these 
are not to be removed by appealing to any 
powers above or outside us; we are to test

4
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ourselves to achieve—or, rather, the power 
which is within us will put us to the test 
before anything can be accomplished in the 
long run.

Now, that being so, the attitude of the 
Raja Yogi in regard to his life-work be
comes at once apparent. For our philosophy 
shows us that his duty is to seize “the living 
present,’’ and to realise the unfailing nature 
of the law of demand and supply, Now.

The Yogi, worthy of the name, is no mere 
Fakir or wonder-worker, no hare-brained 
fanatic, no day-dreamer, no theorist. But, 
on the contrary, he is one who has learned 
the lesson that human.life is all a “trium
phant art ’’—but “ art in obedience to law ’’ 
—and that in co-operating with that law he 
will assist the efforts which the Eternal is 
making to fulfil Itself, and become perfected 
through him.

The Yogi is one who has counted the cost 
of giving up the surface-side of life in ex
change for the deeper realities. He has in
curred the risk, and he must abide by his 
decision. Perhaps the mass of mankind 
hardly suspect that such a course as his is
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worth their while—perhaps they scarcely 
dream that life has another, a fuller, more 
satisfying and complete aspect than that 
which is allied with the mere sense-nature, 
or that there is anything “ to be got out” 
of its more sober side—other than misery, 
bitterness, and pessimism.
- If so, however, they are mistaken—lament
ably mistaken. If they have never seriously 
pondered the lesson which sorrow* and dis
appointment and pain and loss can teach— 
nay, will, must^ teach—they have not as yet 
learned to identify themselves with the 
evolving life within them; they ‘ are yet 
clinging to the outworn or dissolving form; 
they are yet joined to their idols.

And what are their idols ?—what are your 
idols?—what are* my idols? What is it 
we find most difficult to give up— 
to part with—to surrender, if need be? 
What is it makes it well-nigh impos
sible for us to say and to mean, “ Thy will 
be done ”—that is, the wish of the living 
whole (in the interest of Truth and Good
ness, rather than my personal, foolish, 
ignorant wish) be done ?

    
 



52 yoga Methods^

Is it not attachment ?—loss of control over 
the sense-nature ?—lack of consciousness of 
unity with the Divine nature, or Brahm?— 
neglect of the study and evolution of the 
rational factor which enables us to see that 
“ all things work together for good ” to 
those who believe in the Law, and which 
enables those who surrender themselves to 
its dominion to arrive at wisdom?

Truth, for each of us, may be a relative 
thing; conditioned, limited, “cribbed, 
cabinned and confined,” as we appear—it is 
not all apparent and obvious for most. The 
rational plane, which we are slowly climb
ing, is inevitably the plane of stress and of 
struggle. Life is no easy matter, no earthly 
paradise, for those who are directing their 
course from this level. It were idle and use
less to pretend that things should always go 
smoothly to the man who is in earnest. Nor 
would he wish it. The storm arises, the 
winds blow, the vessel is well-nigh capsized. 
But skilful navigation will yet bring her 
safe into port—the place of peace.

For, remember, you are above the intel
lect. Through the dawn of human intelli-
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gence the God within you has asserted Itself 
as It never has done before—through your 
doubts, your perplexities, your capacity 
for undertaking responsibilities, the Divine 
will yet prove Itself; for in these It has 
stirred within you the choice between 
“good” and “evil”—through the exer
cise of your volition and judgment you shall 
yet rise superior to even circumstance; you 
shall yet prove equal to every occasion.

Once recognise that the Self—the Spirit 
of Wisdom—is one with you and you are of 
It, and all will be well with you. Rid your
self of fear, hate, covetousness, and im
purity. Insist upon your independence, 
purity of motive, sincerity of purpose, and 
singleness of heart. -These are the things 
which cleanse the mind, which make life 
lovely, and which lead men to the Bourne 
of Bliss.

The approach to the Highest must be by 
no back door or side entrance. Sages in the 
past, in East and West alike, as well as 
to-day—great religious teachers, philo
sophers, scientists, scholars, even those who 
have been unlearned, but have had a mes-
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sage for their age, to whom the people have 
turned and listened—have all insisted upon 
this cardinal fact; the fear of God—or the 
Supreme—is the beginning of wisdom, and 
the observance of His laws alone shall bring 
peace at the last.

Realise by the heart; prove by the head. 
Feel, as a soul-state, the conditions you 
would enter; then see them as “ mental pic
tures.”

Some of you will find it helpful to couple 
your meditative exetcises with the repeti
tion of a mantram—or prayer. If so, you 
may take a verse such as this from the 
Vedas:—

“We meditate on the Glory of that Being 
who has produced this Universe; may He 
enlighten our minds.” That of itself, if 
offered up in a spirit of sincere aspiration, 
will bring about a definite and tangible re
sult—a. result of which I shall speak more 
fully in the next chapter. At noon, when 
the sun, the visible symbol of light, heat, 
and power, is at its meridian, offer up this 
thought.

Learn to keep the mind settled. You
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may, if you like, rivet it on the centre of the 
head. That is known as Dhrana by the fol- * 
lowers of Sankaracharya; and if, when you 
meditate, you gently draw the breath to- . 
wards the head, the vital current will pro
ceed thither, so that you will be able to take 
some thought and realise it then and there.

Try it f<^r yourself, and you will be sur
prised at the result.

Take the thought of “ hope,” for ex
ample. Fix the idea well in your mind. 
Now, counting one, two, three, four, etc., 
inspire; next, retain the breath, still keeping 
the mind upon the one thought, for a like 
number of seconds; and then exhale, at the , 
same rate. You will find this a most helpful 
practice, many and many a time.

When we were young, and inclined to be 
put out by petty annoyances, we used to be 
told to hold our tongue and to count twenty 
before we spoke. Well ; we could not do 
both at once; and so some of us chose the 
latter alternative, and we found, when we 
grew to years of discretion, that it was in 
complete consonance with the Yogi methods.

There are many such simple remedies in
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absolute harmony with this great system of 
thought; and just for this one reason, that 
it rests solely upon common-sense. The 
science of to-day has much to learn from the 
philosophy of the East, which may hitherto 
have seemed like foolishness to those whose 
minds were not attuned to its subtle sugges- 
fions, whose materiality was a stumbling 
block to the highest wisdom that God can 
offer to man; but, believe me, as we pro
gress—^as our discoveries take us further and 
further afield from the prejudices and follies 
of our childhood, so that we approach 
super-terrestrial territories, wherein the 
subtler processes of mind-action are being 
carried on, so we only go back to the philo
sophy and the science of yesterday, which 
teaches us that the proper study of mankind 
is man, and that in that study we have the 
key to all that exists.

Verily, “ there is no new thing under the 
sun.”

    
 



PART III
THE PATH OF DEVOTION.

Having traversed in the two previous sec
tions a part of the pathway to Reality, and 
having dealt during the course of my re
marks with the more specifically animal as
pect and the rational factor, as an aid to 
human evolution, it now remains for us to 
consider a deeper-lying stratum of conscious
ness within man-—to wit, the Spiritual.

It may be remembered that I have already 
dealt with the “sub-self,” and with the 
“ waking self ” ; with the man “ born after 
the flesh,” and also with the means at his 
disposal for raising himself towards the 
Divine.

But there is yet one phase of human de
velopment at which I have not as yet done

57
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more than hint—i.e., the super-human stage 
of growth; that which is exemplified in the 
lives of the great ones of our own or any - 
other tune,—those in advance of the bulk of 
bumanity; that which flashes forth as genius 
or inspiration; that upon which mankind 
has bestowed the name of divine.

It is usual to speak of this as our “ spiri
tual ” nature; to couple it indeed with asso
ciations which are completely independent 
of material conditions altogether in any 
shape or form; and so to regard it as some
thing vague, shadowy, sentimental, and 
phantasmal.

I do not, for this very reason, altogether 
care to adopt the word “ spiritual ” in order 
to designate this aspect of being, because its 
true significance carries with it something 
very different from the ordinary connota
tions of the word.

Emerson has defined the ** Spiritual ” as 
■“ that which is its own evidence.” And if 
we mean by that “consciousness raised to 
its highest expression”—intuition in 
excelsis, prescience, wisdom—knowledge 
■carried beyond reason and above the incom-
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plete experiences of the lesser life—then we 
shall have, perhaps, as satisfactory a defini
tion of the term as could be given. It is, 
at any rate, in this sense that I employ the 
word, which I shall use as a synonym for 
the super-conscious mind.

Now, I have spoken already of the exhi
bitions of consciousness working through 
the sub-conscious and waking states.

For instance, the waking mind has for its 
special instrument, as you will know, the 
eerebro-spinal system, and in proportion as 
it functions through this piece of mechanism 
so the rational man will receive expression.' 
The sub-conscious mind, again, is connected 
exclusively with the sympathetic system, 
and to the extent that the physiological pro
cesses are stimulated, artificially or other
wise, it becomes possible to awaken the in
stinct nature (which has been transferred to 
the sympathetic nervous system).

Now, however, having dealt with the in
stinctive and conscious minds, and their re
spective modes of manifestation, and having 
shown how the one is woven, as it were, into 
the texture of the organism and represents
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the automatic processes which transpire 
below the threshold of waking conscious
ness, which may be said to form the plat
form of our personal existence, whilst the 
other is dependent upon the exercise of the 
volitio., and understanding of the individual, 
it now behoves us to consider the aspect of 
the self which may be regarded as tran
scending either of these modes of manifes
tation.

There are qualities within us—qualities 
such as, for instance, reverence, faith in the 
true and the good, hope, and love—particu
larly love—which are not included in the 
attributes of either the sub-conscious mind 
or the waking state, and which, therefore, 
belonging to man’s nature, require some 
attention from us ere we can be said to have 
exhausted his possibilities.

In view of this fact, it is interesting to find 
that Weissmann, the great biologist, has 
succeeded in establishing two fundamental 
facts:—

(i) The continuity of physical life; and 
(2) that mental and moral and other “ ac
quired ” qualities cannot be transmitted to
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offspring—cannot be passed on to descend
ants; and for this reason, that they do not 
admit of being worked into the fabric of the 
organism.

Doubtless, in one sense, love and faith 
and moral strength are reflected, as it were 
—foreshadowed—in the realm of physical 
nature. No doubt but that the laws of our 
“ natural man ” are closely related with our 
more specifically spiritual and mental states. 
But, if one comes to think of it, our mental 
and moral nature per se is interior and has 
no immediate means of manifesting itself 
objectively to us.

This very fact of itself, no doubt, has 
caused materialistic students to question 
whether these states of our being have any 
real existence 
imagination, 
consider their 
weight. For, 
every particle of experience, our knowledge 
of the world without us, our perception of 
things external to ourselves, is to be re
solved into states of our own consciousness; 
matter itself being known to us only by its

whatsoever apart from our 
But I do not think we need 
arguments as having any 
if you come to think of it,

    
 



62 Yoga Methods.

“properties” (i.e., sense perceptions);—so 
that, after all, we find each stage of our 
growth (the answering to vibrations from 
without) corresponds only to that condition 
within us at which we have arrived and 
which is able to respond after its appropriate 
fashion.

Now, remarking the trend which evolu- , 
tion has taken, in implanting first of all the 
instinct nature, and then the mental nature, 
which works above the level of the body, as 
It were, it is quite logical to regard the 
spiritual state of our being as something 
beyond the human stage altogether. And 
this we find, in point of fact, to be the case. 
For it answers to the super-conscious side of 
our nature—that which lies,
above us, and to which we are 
approaching.

The instinctual consciousness 
have said, essentially concerned 
preservation, is related to the needs of ter
restrial life, and is bound up with the re
quirements of the body. The rational mind, 
again—the product of human experience, as 
representing the stage to which average hu-

as it were, 
gradually

is, as I 
with self-
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manity is attaining—is concerned with cause 
! and effect, expects a return for its effort, and 
is more or less in touch with the phenomenal 
realm.

When, however, we come to the spiritual 
mind, or the super-conscious factor, we find 
a very different thing, for here we encounter 
the “ light within ” which “passes know
ledge,’’ and comes to one as divine revela
tion, to a second as intuition, to another as 
genius, to yet another as seership or ecstasy; 
and so on.

And now, one word of caution ere we 
proceed further. It is quite easy to confuse 
this side of our nature with the lower emo- 

4 tional or instinctual; and it certainly has 
« many points in common with it. For in

stance, the instinct nature, working alone 
(as in the untamed brute), knows no “ evil ’’ 
of itself; it is spontaneous, and acts without 
conscious deliberation; it is a law unto it
self, so to say—absolute, after its own order.

This is why so many people confound the 
sub-conscious and super-conscious pro
cesses, and this is why also so many 
psychologists, who ought to know better.
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are disposed to regard exaltation, ecstasy, J 
and the prophetic gift as merely enthusiasm j 
which is the off-shoot of momentary excite
ment, the result of emotional exercise.

Yet, beyond the fact that both the in- | 
stinctual and super-conscious minds are 
somewhat outside the radius of the full 
waking state (or are respectively below and 
above the threshold of normal conscious
ness), there is nothing in common between 
them. For the super-conscious mind an
swers to that side of us which is concerned 
with what is known as “conscience”— 
which, remember, is not to be explained 
away simply as a matter of custom or geo
graphy, but is really the reaction of the soul 
from within, which speaks to everyone in 
su.ch a way as is necessary for them (and is 
always, it may be assumed, interpreted in 
terms of one’s experience). Jt is often said 
that consciences should not differ; that if 
God pould speak to you and to me. He 
would speak to us all in the same way, in 
the same identical tongue. That objection 
is absurd. It assumes that your capacity 
and mine are the same; it would make God’s
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voice a “ thing in itself,” whereas it is no
thing of the kind. The voice of God is 
heard through the agency of the soul’s 

. mechanism—that creates the voice—and ac
cording to its capacity for receiving the 
Divine influx will it respond; and until it 
can respond perfectly, it is well that it should 
have to strain its ear to catch the utterances 
of the Almighty. It can learn in no other 
way.

Well, as everyone has the spark of the 
Divine life within him, everyone has the 
germ of conscience, however much it may 
be embedded in the instinct nature; and 
this higher ” something ” within us is what 
answers to the super-conscious mind. It is 
not, remember, distinct from the instinct or 
the reason. But it is only in proportion as 
you come to know your real possibilities 
that you will know this.

Every unselfish thought, each prompting 
to a more generous and noble deed, each as
piration, each good word, is a Ray, as it 
were, from the “ Higher Self ” of all. And 
it is That which is the super-conscious or 
higher nature.

51 •
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Now there are many who have not evolved ' 
sufficiently to realise the true nature of the 
spiritual mind: some people deny its very 
existence. Certainly thatus largely owing to 
the fact that they do riot Understand their 
inner natures, because they do not recognise 
that they are a fraction of the Divine nature 
—that they are the reflection of Brahman, as. 
the Vedantins say, and that it is for them to 
make themselves—the mirror in which God 
beholds His face—pure and unselfish and 
kind.

Nevertheless, comparatively few persons 
can be said to be truly alive to their inherent 
possibilities in this direction.

And yet all of us are influenced—uncon
sciously though it be—by this spiritual mind. 
Not a man but receives some faint glimmer
ing of its radiant glory. To one it will come 
in this way; to another in that way.

A man comes to me and says that he has 
solved the mystery of existence, or that he 
has discovered some great scientific fact— 
perchance that an angel told him—or that 
God has revealed Himself before him. Shall 
I discredit his statement? Because I have
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., been so obtuse—so blind—so deaf that I 
could not discover the Divine in the way in 
which he claims that he has done, shall I 
question and deny him his right to the Divine 
nature to which all have access ? God does 
not speak to us in the wind, from the earth
quake, or out of the fire. He informs us in 
the silence, in the cave, in the closet, out of 
the stillness of our own inner beings.

Believe me, low as he may be, the man who 
is beginning to find the Divine even in the 
paths of what we may call sin, is being 
divinely inspired and led. And so he shall 
come to a knowledge of better things. He is 
pursuing a course which will land him—not 
in ruin, but in ultimate safety. Since he will 

■ have obtained all that any of us can have ob
tained in this world—experience.

Man is—must needs be—Immersed in ap
parent ignorance at the start of his evolu
tion. Gradually, however, he rises, ever un
folding, discarding sheath after sheath, ves
ture after vesture, until he learns—nay, he 
knows—himself—that he is homeward bound 
;—Godward destined.

Now all that we consider good, great.
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noble, and true—that seems more than we 
can define—is of super-conscious origin.

Many of us here in the West have high 
ideals; we know—or at least think we know 
—virtue and goodness when we see it. We 
venerate the lives of those who have done 
and died in the cause of their country. We 
perpetuate their memory in our cathedrals, 
and do all that we can to insist upon their 
claim to immortality.

There is a saying, “ Speak no ill of the 
dead.” It is a true and a wise saying. It is 
true and wise because it would have us recog
nise that only the good has a right to persist 
and endure—that evil is the outcome of nes
cience and limitation, or perchance due to 
our own dim discernment, our failing to 
appreciate the meritorious motives of others. 
(For we can never see deep enough to know 
when the Divine reveals itself to our brother. 
He alone can be aware of it—-and often, 
scarce he himself.)

But, though we venerate these ideals— 
these manifestations of the Divine nature— 
there is too often a want of practical realisa
tion on our part. The Christian will speak
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of “ union with God ”; but he is so forcibly 
reminded that God’s nature is “ too high for 
him to attain to,” that he gives up its pursuit 
as a matter of too great difficulty. If you 
speak to business men, you will find that they 
will speak of “ Christian morality ” as one 
thing, and of ” business morality ” as quite 
another thing.

But the Hindus not only accept the pre
cepts of Yoga in theory; they tell us that 
union with the Divine nature is actually pos
sible for all—for any, that is, who will aban
don the interests of the lesser life, who will be 
what they call “ non-attached, ” who will sur
render the “ fruits of action ” to the Spiritual 
Reality in Whom we live, move, and have 
our being.

They tell us that we may attain conscious 
union with the Divine just because it has 
never been separate and distinct from us; 
and that if we will but follow the path of love 
and devotion, or Bhakti, we shall ultimately 
arrive at the goal of our destination—lose, or 
rather find, ourselves in Him whose nature 
is perfect bliss, joy unspeakable—Absolute 
Being.
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Now, we must all admit that man’s journey 
is first of all a toilsome ascent; that it is to 

• be pursued only by ceaseless effort and 
through intelligently co-operating with the 
" great Law.” And it is just in that degree 
in which man is prepared to abandon the 
lesser life—the cares of this world and the 
deceitfulness of riches—in other words, as 
he comes to enter into a realisation of his 
greater self, which is above the body, above 
reason even—that he will follow the path.

To enter that path, however, certain special 
qualifications are indispensable. And it is 
with these that we will now proceed to deal.

I. First of all, in the preparatory stage of 
discipleship, the taking of an ideal, or the 
choosing of a teacher or guru is indispen
sable. Invaluable as are books and argu
ments, helpful as are the world Scriptures— 
the Bible, the Vedas, the Koran—none of 
these can supply the place of another soul. 
All our goodness, remember, is human good
ness, and there can be no human goodness 
apart from humanity itself. Books are poor 
substitutes for affinity of soul.

You will find that in all lands, at all times,
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and all ages, men have required leaders up 
to whom they could look and on whom they 
could rely; until the race evolved to a point 
when some other representative—or symbol 
—of the nation’s ideal appeared. And you 
will find that at all periods in tbe world’s 
history men and women have chosen pro
phets and teachers and kings—nay, angels 
and gods—to instruct them; which has been 
rendered necessary for this reason : that, un
less there were a personal embodiment of 
those virtues and qualities upon which the 
heart of mankind is set, there would be no 
object whereon the soul could be anchored; 
there could be no “ open vision.”

Therefore, let anyone who thinks of fol
lowing the path of love, or Bhakti, take some 
great ideal which seems to him to be the 
visible embodiment of perfection, and strive 
to live the life of that ideal.

Books cannot talk to you in the way in 
-which a living person—eventhough that per
son never utter a word—or the associations 
connected with a living person are able to do.

Those of us who are Christians will find the 
person of Jesus or the Virgin supply our every
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need. The Buddha again will be the aspect 
under which many of our brethren will wor
ship God; and yet others will substitute 
Krishna, or Allah. It matters not. Remem
ber, those who say there are many gods, err. 
There is one God, and one God alone— 
though there be many forms. And those 
who worship in spirit and in truth see beyond 
the form—-beholding the One Life. Those 
who know that God is spirit—an invisible 
Power, equal to every demand which they 
make or can make, an unfailing source of 
supply in the time of necessity—will then 
seek to regulate their lives in accordance 
with the laws by which their being is main
tained.

II. Purity, a true thirst for wisdom and 
perseverance—such are some of the quali
ties which will now have to be cultivated. 
And these will engage the aspirant every 
moment of his time. We know that impurity 
is impossible to him who is steadfastly pur-- 
posed to lead a good life, so that an increas
ing sense of the true and just in thought, 
word, and deed must animate the chela.

III. Then, as to knowledge. It is a law
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of our being that we find what we seek, we 
receive what we require in the long run. But, 
remember, we have to be quite sure that we 
know what we want before we can stand a 
chance of getting it; we have to want with 
the heart as well as the head—not merely to 
be forced into wanting, a very different thing, 
if you come to think of it.

To want true religion or holiness is not an 
easy thing. There must be a great sense of 
purity and virtue first. As H. P. B. has said 
in The Voice of the Silence:

“ Beware lest thou shouldst set a foot still 
soiled upon the ladder’s lowest rung. Woe 
unto him who dares pollute one rung with 
miry feet. The foul and viscous mud will 
dry, become tenacious, then glue his feet 
unto the spot, and, like a bird caught in the 
wily fowler’s lime, he will be stayed from 
further progress. His vices will talre shape 
and drag him down. His sins will raise their 
voices like as the jackal’s laugh, and sob after 
the sun goes down; his thoughts become an 
army, and bear him off a captive slave.” So 
it must ever be, until we have learned to con
quer desire, self-interest. We must learn
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to endure—to take our stand and wait 
patiently.

Success may sometimes come suddenly ,- or 
appear to come suddenly. Many are taking 
part in “ revivalism ” at this moment who 
tell us that they are “converted”—saved 
even. Well, it is not for us to laugh at them 
—it is not for you and me to judge them. 
Remember, our negative attitude in the 
matter is not one whit superior to their posi
tive assurance. But if anyone should have 
arrived at a sense of the deep significance of 
the larger life, we may be quite certain of one 
thing, and this is, it did not really come in a 
moment. It was worked up to, from various 
causes; and when the time arrived, it was 
suddenly realised as never before.

Some of us, who are not particularly de
votional, may find it hard to awaken this at
titude within, and some of us may have a 
positive distaste for religious books, goody- 
goody conversation, and such like. We may 
possess our souls in peace. Rest content; the 
true spirit of the Highest does not consist 
simply in the reading of Scripture portions; 
that is for the unthinking Or for the scholar.

    
 



The Path of Devotion. 73

Words are no passport to the attainment of 
Peace.

IV. Some of you will find assistance for 
meditation if you will take up Light on the 
Path or the Gita. But, remember, it is not 
only the words which you read that will help 
you. Even supposing you were able to repeat 
the work backwards as well as forwards— 
that you knew when Krishna was born, the 
date when the classic first appeared, and all 
about it—wherein would you be bettered? 
That would be a mere question of verbal 
memory.

What it must be your duty to cultivate is 
the sense of these sublime teachings; you 
must endeavour to feel—to know—to live out 
what is set forth; and by so doing you will 
find “ the Light.”

V. Realising all this, and being prepared 
to recognise that the true teacher is the Light 
within us—realising that intuitive experience 
alone will be the illuminator—we must learn 
to put aside all vain argumentation and pro
fitless discussion upon the Divine nature. 
One man will find a book help him ; another 
will derive help from a priest or an image.
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These things, remember, serve as a peg 
whereon he can hang his own conceptions of 
the Divine.

Vivekananda has told us of an ignorant 
man who was asked to make an image of the 
god Siva, and who, after many a hard day’s 
work, fashioned the image of—a monkey!

Ignorant—^was it not? But what is any 
human knowledge but ignorance ?

Each of us makes his little idol—a pig, or 
a hero, or a saint, or a sage, or somebody— 
and calls it “ God,” and forthwith falls pros
trate before it. And, remember, that idol— 
or rather the devotion that idol evokes, is 
God—until a man learns better.

For we identify ourselves with our ideals, 
and so we become them, and they in turn be
come us. So God becomes man, and thus 
man in turn becomes God.

For God and man, remember, are one—in 
kind, if not in degree. And as we surpass 
ourselves, so we become divine.

VI. Prayers, mantrams, the repetition of 
the sacred Hindu word Owi, are all helpful; 
but they help the devotee rather than they 
can be said to please God; though let us ever
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bear before us the fact that God is “ well 
pleased ” when men have well done—since 
it is the function of the Divine Nature to 
ceaselessly expend itself.

God, remember, is love, and love pours 
itself forth alike for all, and is aloof from 
none—not even the vilest.

As man evolves, then, he grows more God
like—that is, he becomes more loving. He 
begins as an isolated thing, as it were; he 
ends by coming into touch with the Infinite 
about and within him, by embracing the uni
verse.

Justice, equilibrium, compensation, and 
attraction are embodied upon each plane of 
this great cosmos. But though they be ex
emplified in all, yet they ever unfold more 
and more until, in man, they become the 
abstract principles for which nations will 
contend—for which men will risk reputation, 
money, husband, wife, aye, and life itself.

As man’s spiritual vision enlarges, he - 
learns to cease making nice distinctions. He 
sees that the knowledge of his finite intellect 
and his limited experience do not permit of , 
his presuming to pronounce judgment and
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justice: that he leaves to the Power which is 
above him.

But in doing so, he proves, as he has never 
proved before, a statement which is in his 
own Christian Scriptures—which he heard 
in his youth—to which he perhaps gave little 
heed at the time when he learned it, but which 
he now seems to grasp—“ the greatest of 
these is love.”

For now he has at length learned resigna
tion to the Divine will—knowing that the 
lesser, of which he is the conqueror, cannot 
vanquish himhe has thrown himself upon 
the Greater—the Divine—nay, has seen God 
face to face. Forms may be shattered—^the 
vestures of the soul may be frayed, outworn, 
discarded—the Real ever remains for him. 
He has renounced the outer; he has attained 
the inner; has reached Moksha; he has real
ised liberation. The thraldom of the flesh— 
hell, hate, fear, ignorance—have fled. He 
abides alone with all in the Divine. He has 
identified himself with the World Soul. 
Why has he thus been content to turn his 
back upon the temporal ? What has wrought 
the change ? It is Bhakti, the path of devo-
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tion. He now knows, as he never before 
knew, that separation—apartness—the pain 
and the sorrow, the sense of loss and grief— 
are only illusions of the lower, the lesser, 
self; that they are gains in disguise—glory 
under a certain aspect—an aspect most cer
tain.

Instinct alone will make a man only nega
tive. The intellect unaided will not make a 
man good nor godlike; but the growth of the 
super-conscious mind will tend to make him 
divine. As man unfolds in this direction, he 
must needs feel and know his oneness with 
every other being, animal, mineral and 
vegetable, as well as human. He cannot ex
clude aught. His intellect—his sciences, his 
systems, his creeds—may have compelled hfs 
intellectual assent to such a proposition. But 
it is not until he unfolds the God-conscious
ness within him that he can certainly ex
claim, “ I am one with the All.”

Man, as he stands at this moment, is strug
gling between the flesh (the sub-self) and the 
spirit (the super-conscious mind); but it re
mains with him to decide as to how far he 
will progress. All is committed to his keep-
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ing. Now, as never before, is he free; now, 
as at no time, however remote, may he assert 
his full strength and claim his divinity. And 
knowing himself to be spiritual, he shall yet 
triumph. Many of us have known what it is 
to be led of the spirit; some of us have even 
yet experienced the new birth which awaits 
every son of God. And it is as we learn and 
affirm the true nature of that sonship that we 
become children of the All-Father. And this 
is the end and the aim of Yoga—the being 
made at one with the Author of our being,— 
and so justifying the petition, “ Here am I, 
send me to do Thy Will.”

WALTER WATTS AND CO. LTD. PRINTERS LEICESTER,
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INTRODUCTION.

The Eastern religions stand forth as 
a guiding star to the English student 

of occult and philosophical subjects, beckon
ing him onward to the mysterious unknown 
worlds which he fain would explore, luring 
him from the prosaic rush of Western life 
to the dim unrealities which lie hidden 
beyond the Hymalayas, where dwell the 
Adepts, who, so report says, have been since 
all time.

The Wisdom Religion, as Yoga has been 
called, is undeniably a very beautiful one in 
many respects, albeit selfish, for it certainly 
causes its votaries to shirk their earthly 
duties and responsibilities. Its philosophy 
is grand, its students pure and devoted to 
their creed. Many of them attain consider
able powers, and are able to produce the 
phenomena dear to the heart of the Western 
races; others, no wit less pure and devoted, 
are still unable to reach such a high state 
of perfection.

The study of Yoga undeniably purifies the 
body, improves the health, and strengthens 
the mind. For these reasons alone it may 
be recommended ; and although many of the 
postures and similes may appear impossible 
and even ridiculous to us, we must bear in

( V )
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mind that to the Eastern student nothing is 
absurd, nothing impossible, and also that he 
commences practice generally whilst very 
young, with all his limbs supple and pliable.

Raja Yoga does not call for the postures 
and contortions which go to make up Hatha 
Yoga, and much of the teaching of Hatha 
Yoga appears disgusting and repellant to us. . 
I have given theory and practice of both, 
with some reservations in the latter case; 
but I have given more space to practice 
than to theory.

Yoga means really the merging of the 
lower self into the higher self—union with 
the Divine will; the overcoming of dark
ness with light; the vanquishing of the animal 
side of one’s nature. Any philosophy which 
enables man to do this is worthy of study; 
and whilst the man who thinks will probably 
be inclined to reject a good deal of these 
teachings, yet in the main he will find them 
helpful.

The enthusiast, I honestly believe, can 
. do all that the Hindoo Adepts accomplish, 

including levitation, if his enthusiasm is 
sufficiently strong to last.

0 HASHNU HARA.
August, iqo6.
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PRACTICAL YOGA.

CHAPTER 1.

Om, Mani, Padme, Om !
The dewdrop slips into the shining sea! 

All life is part erf the Infinite One,
Its inmost soul is one with me.”

“The Silence I retire within.
And seek the consciousness ‘ TO be,’

The mind with Self now softly blends.
The dewdrop slips into the shining sea.”

“ Still deeper into the vast Profound—
The dewdrop slips into the shining sea!—

All consciousness of self is gone.
There is but one of ‘Thee’ and ‘Me.’”

—( Unknown.)

Definitions.

The Eastern methods of development 
are not in every instance suited to 

Western peoples, but every earnest student 
has the same end in view, and it is really 
merely a question of adaptation.

The student must possess the qualifica
tions of earnestness and of perseverance, 
or he will never succeed; but given these, I 

( 9 ) B

    
 



IO Practical Yoga.

but 
his 
the 
to 
do 
To

believe that any Westerner can not only de
velop even the higher phases of Yoga, 
that he" can do so whilst carrying on 
usual life and occupation. Of course 
Hindoo adept devotes all his time 
practice, but the ordinary man cannot 
this, and I don’t think it is necessary, 
the ordinary man the practices covered by 
Raja Yoga are, perhaps, the most attrac
tive. There is much in Hatha Yoga repul
sive to European ideas and notions, but I 
propose dealing with both Raja and Hatha 
Yoga in these pages, since, in my own par
ticular way of treating such subjects, I can 
cover a great deal of ground with a very 
few words.

The student may aim merely at the 
attainment of that peculiar spiritual peace 
which descends like a mantle upon the 
man who is accustomed to long spiritual 
communications, high thoughts, and inspired 
ideals; or he may aim at producing pheno
mena, as can many of the Hindu Yogi— 
but not all.

Knowing my Englishman, I also know 
that he will go bang for the phenomena, 
and so I may as well say, that although it 
is possible, it is not so easy as it looks, and 
calls for more severe privations and pro-
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Yama

almost 
natural

longed efforts than the former phase of de
velopment. The student must avoid luxury, 
and endeavour, as far as possible, to lead a 
quiet and regular existence, but, as I said 
before, this need not interfere with his 
ordinary occupations or even pleasures.

The first two steps in the practice of 
Yoga are sufficiently easy to a man of 
ordinary will power.

They are known respectively as 
and Niyama.

The first may be said to consist 
entirely of a contest against the 
wickedness to which all flesh is heir.

The student must learn to be truthful, 
honest, and continent; and whereas it may 
be easy enough to be honest, the first and 
last must entail a considerable amount of 
effort upon the majority of people, and 
often many a battle between the flesh 
and the devil.

For the truth means absolute truth,.and 
continence must also be absolute.

The disciple must also refrain from re
ceiving gifts or presents from anybody, and 
must not kill or cause any living creature 
to be killed.

Niyama consists principally of bodily 
cleanliness and the cultivation of certain
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content- . 
for the 
at any 
and be 
realiza- 
his aim

of unity with

that the Yogi 
to the dumb

moral attributes, for the Yogi cannot be 
too particular in this respect; linen, etc., 
must be spotless, the body pure.

The disciple must also learn 
ment, and, realizing that all is 
best, he must cease to grumble 
hard knocks Fate may give him, 
prepared to devote his life to the 
tion of God or tbe Divine Spirit, 
being to attain a condition 
that Spirit.

It must be borne in mind 
is as careful of his duty 
beasts as to man, and he will not harm or 
injure one of these in any way, Upon 
this point the European will need to give 
some attention, for it will necessitate absti
nence from meat-eating in any form, and 
to the majority of people this means a 
great deal.

I would suggest that the disciple makes 
the change gradually, because any very 
sudden change of diet causes one’s interior 
economy to suffer considerably.

These details, though apparently trifling, 
go far to make up the success or failure 
of the student’s first steps, and success at 
first is encouragement to overcome the 
minor obstacles and inspires courage to go
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forward and confront the greater difficulties 
which beset the path.

After this, we have to consider Asana, 
or the posture of the body—the position in 
which the student places himself, and the 
exercises which he has to practise, until he 
brings mind and body into a state of sub
jugation to his will.

Next comes Pranayama, or control and 
regulation of the breath. This is a most 
important step, as we shall see in later 
chapters.

Pratyahara consists of the complete sub
jugation of the animal senses—the practice 
of introspection.

These five preliminary steps are those 
concerned with the body.

Next to be considered are the steps con
nected with the subjugation of the mind.

First, we have Dharana, or attention ; that 
mental condition known to New Thought 
people as Concentration.

Secondly, Dhyana, or contemplation, medi
tation, with the mind fixed upon one 
object only.

Next we attain SamAdhi, or complete 
concentration—where the mind becomes 
super-conscious and all external matters and 
conditions are forgotten.
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human Atma (the 
Paramatma, or the

to be covered in a

this

has 
the

philosophy and practice of

defined Yoga as the sus- 
mind functions — for the

Finally is attained Nirvikalpa Samadhi, 
or the union of the 
supreme soul), with 
Divine Spirit

This is the ground
few words, and in my succeeding lessons I 
will endeavour to show, as clearly as I am 
able, how the pupil can best obtain mastery 
of these various stages, and so arrive at 
that state of perfection which is the aim 
and end of 
Yoga.

Pantanjali
pension of
Hindoo regards thought as an illusion, the 
world as a myth which results from thought 

, images, and by doing away with thought 
' functions, naturally enough, he expects to 
.. become* free from all worldly ties, all the 

illusions and bonds which bind him to earth 
and keep him away from heaven, and from 
the peace which would otherwise be his— 
and when we consider this definition it is 
at once apparent that the principal practices 
aim towards the attainment of this con
dition.

Chitta, or mind, is an entirely uncon
trolled function in the ordinary man. He 
has no power over his thought life, and so
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far from being able to command and rise 
above his ordinary mental activities, he is 
a slave to his thoughts, and cannot even 
drive away those which are undesirable, 
much less be able to command and hold 
those which he seeks and desires.

To suspend thought and become merged 
in spirit, is as far from being possible to 
an ordinary mortal as a journey to the 
moon.

    
 



CHAPTER JI.

The preliminaries of Yoga having been 
considered, I will first state the 

obstacles which, according to Pantanjali, 
would stand in the path and prevent at
tainments.

These are :—“ Sickness, languor, doubt, 
carelessness, wrong perception, laziness, sen
suality and sensuousnesS, failure to attain 
any stage of abstraction, and instability in 
it when it is attained.”

The student is most certainly assailed by 
more temptations than the ordinary man, 
simply because his whole mind is set upon 
eliminating desire, and, as a natural con
sequence, he thinks a great deal upon 
subjects which, under ordinary conditions, 
the mind dismisses without much considera
tion, and of course his task is rendered 
more difficult, because the discarded “sins,” 
the thoughts and feelings, the passions are 
all aroused to a life that will not be easily 
quelled.

Celibacy is not absolutely a sine qu& non 
( i6 )
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for the Chela (disciple), but chastity most 
certainly is, and sexual desire must be 
overcome as one of the first steps; of 
course the effort to overcome results often 
in merely rousing the sleeping lion.

The mind must also be free from malice, 
hatred, and all uncharitableness. The Chela 
must neither think evil nor speak evil of 
any man, and he must endeavour, to be 
contented with his lot, and to take joy and 
sorrow without either elation or undue de
pression.

In a word, he must make his mind placid 
and calm, avoid letting outside matters dis
turb him, and become indifferent to worldly 
and material affairs, so that he may the 
better be able to practise and evolve that 
state of holiness which is his goal.

Various methods are given by Pantanjali 
to assist the Chela in overcoming the dis
tractions which assail him, and the sins, the 
commission of which 
vent attainment.

Of these I have 
siderable benefit, and 
enumerate the others in this

One is the practice called Pranayama, of r 
which I will treat later on ; the other, that f 
of fixing the mind upon some part of the i

assuredly pre-must

found 
there

two of con- 
is no need to 
little work.
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tbody, and keeping it there until the 
temptation has gone. For instance, the 

I central chamber of the heart, the tip of the 
■ nose, etc.

» But many Yogis use the word Om, the 
4 constant repetition of which has the desired 

effect, and besides that renders them pure 
f and holy.

Having observed these conditions—mind 
you, it is not done in an hour or a day; 

. no, nor even in a month or a year, but of 
course it takes longer with some people 
than with others—you may next endeavour 
to practice Asana.

To begin with the simplest exercises only 
must be attempted, and not for any great 
length of time.

Choose a comfortable position, and sit so 
that the spinal column is perfectly straight 
and erect, the chest must be well thrown 
out and upward, and the chin held in.

When this position is taken up, the Chela 
may now attempt, very gently, to regulate 
his breath.

There are several methods of doing this, 
but the best, I think, to commence with 
is as follows;—

s Sit in the position already indicated, and 
’ close your mouth.
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jerkiness, 
as slowly 
can, and

you can

Now draw a breath in very lightly and 
evenly through the nostrils, taking as long 
about it as you can ; then, when the lungs 
are fully inflated expel it in the same 
manner.

There must be no haste, no 
your one aim must be to inhale 
and as evenly as you possibly 
quite without noise.

To assist you in this matter 
mentally picture the irreath as a fine silvery 
vapour being drawn in slowly, and gradually 
filling the lungs. '

Watch its exhalation in the same way.
Keep this simple practice up for some 

months, or until you are able to extend the 
time of inhalation and exhalation to between 
four and eight minutes.

If you can manage to prolong it to thirty 
seconds to start with, you will be doing 
well, as the majority of people do not 
know how to breathe, and never give the 
lungs proper exercise at all.

Another method is to close up the eyes,, 
ears, nose and mouth, placing the thumbs ' 
in the ears, fore-fingers over each eye, the 
second fingers at each nostril, and the third 
fingers to close the mouth.

The Chela should now lift a finger from
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nostril, and very slowly inhale, closing 
nostril again as soon as the lungs are 
and holding the breath for a short

one 
the 
full, 
time, expelling it by the other nostril in a 
slow and even stream.

Thus, if you inhale through the right 
nostril you must exhale through the left, 
and vice versA.

This is said to purify the system, and 
very often visions of a beautiful nature 
accompany the exercise.

The Guru (teacher) will sometimes recom
mend the Chela to swallow the breath as 
soon as the nostrils are closed. If this is 
done properly it produces a vacuum in the 
mouth and nasal passages, resulting in a 
buzzing, humming noise in the ear, which 
is to my mind very unpleasant.

All these practices must be taken up 
gradually. , I refer especially to Pranayama, 
for if the student attempts too much at the 
first go off he may quite possibly injure 
himself, and overstrain 
bruise them.

The aim and object 
over the respiration is 
attaining unity with the Divine Spirit within 
the body.

At first you will see perhaps nothing, or

his lungs, or even

of attaining control 
for the purpose of
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only the flashing of light due to the pressure 
of your fingers upon your eyeballs, some
times only an intense blackness is percep
tible, but after a time this gradually dis
appears, and the most glorious white light 
appears, unlike any " light that ever was on 
land or sea,” and in this divine brilliancy 
the Chela perceives visions, writings, etc., 
from which he may learn much and also 
gain knowledge of this state of unfoldment.

Many of these visions are symbolical, 
some are of rare beauty. Some again are 
of no account, and merely the result of the 
imagination.

But it is with the object of perceiving , 
this aura, and of penetrating to the Divine i 
centre {Atman) within, that these breathing '• 
exercises are undertaken.

The breathing should be repeated twenty 
times at each practice, and four times daily.; 
At sunrise, at noon, at sunset, and at mid- / 
night.

At the end of three months, if the Chela 
has persevered in this practice, the body 
will have become purified, and he will not 
only be able to perceive -this light, of which 
I have spoken already, but will be able to 
commence the true practice of Yoga.

For the sake of future references, I may
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state that the right nostril is known as the 
Pingala, and the left nostril as the Ida, If 
the student will remember this in future it 
will make it easier for me to refer to them 
by their respective titles.

The mission of Pranayam is to steady 
the action of the brain, to overcome the 
crowded and unmarshalled thought forms 
that congregate there, and to so reduce the 
normal action of the heart by regular 
breathing that they can insure a steady 
and constant flow of blood to the brain.

1, This is impossible so long as the usual 
I passions and emotions consume the body.

Love, temper, hatred, jealousy, all have 
their certain effect upon the blood, now 
causing It to flow and now to ebb, so that 
instead of a constant flow of blood to 
brain, it flickers and fluctuates like 
flame of a candle in the wind.

You must understand something' of 
Philosophy of Yoga before you go 
further.

The Hindoo Yogi holds that the entire 
universe, all that we know, all that we 
guess at, all that which is entirely beyond 
our comprehension, alike comes from one 
source—Divine intelligence.

This intelligence is unlimited by time or

the 
the

the 
any
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space, it pervades al! things, yet does' not 
mingle with them; it is eternal, and cannot 
be destroyed. It is the one true substance, 
all else is false and an illusion {^Maya}.

This Maya is called the mother of the 
universe—that is to say, the universe is 
created out of illusion, and when we destroy 
Maya, or illusion, so we shall destroy the 
world ; which is another way of saying 
that the world is merely tbe result of the 
imagination and unreal, and that when we 
destroy this structure of the brain, that 
which has appeared so real and solid is 
found to' be vapour.

Looking at it in another light, the Yoga 
philosophy may be summed up in the state
ment that all things apparently real are but 
temporal, and that the only things which 
are real are spiritual, which is exactly the 
teaching of our own Bible.

Spirit alone is the one perfect substance 
or element, all else is imperfect.

From spirit all things emanate, and ac
cording to Shiva Sanhita they do so in the 
following order.

From spirit (Brahma) came forth ether, 
from ether the air, from the air fire 
emanated, and from fire water came, from 
the water earth was produced.
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He further states that ether has one 
quality, air two, fire three, water four, and 
earth five qualities; namely, sound, taste, 
touch, form and smell. These we are to 
know by perceiving the same.

The Hindoo teachings hold that the soul 
of man is reborn hgain and again, according 
to its past Karma—.we may regard this 
word as meaning literally the fate one 
makes for oneself by past actions—so that 
our present body is regarded by them as 
a condition of punishment, or the means 
whereby they receive punishment for past 
sins committed in a previous existence, a 
kind of prison or penitentiary for the soul. 
They claim the body to be the abode of 
Brahma (Divine Spirit), and that it has 
been made for the enjoyment of pleasure 
or the endurance of pain.

The amount of pleasure or pain which 
falls to each man in his lifetime is the 
result of the actions he performed of good 
or evil in his last incarnation.

In this way they account for the apparent 
inequality of fate with regard to the con
ditions which affect individual lives.

Everything in the world is said to be 
derived from the five elements, and the 
intelligence which is confined in them is
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called Jiva, which is literally that which 
enjoys or suffers the fruits of action.

This Jiva is in all things, that is intelli
gence in all things, under various names, 
and when during the course of evolution 
the fruits of Karma have been enjoyed, tSe 
intelligence is re-absorbed in the Divine 
Spirit.

Here we have in a few words the philo
sophy of Yoga, and having seen something 
of this, and also of the line of conduct 
necessary for the disciple before he can 
enter into the path of attainment, I will 
now take you on to the practical issue with 
the fullest explanations possible in a manual 
of this size.

The Hindoo Yogi may be said to be a 
creature who loves all things, yet is not of 
them, for he lives above all material matters 
and does not enter into such things in his 
daily life, excepting so far as he is bound 
to by custom. The highest Chelas, or 
teachers, seldom mix with the people at all, 
but live a life of seclusion, and are most 
difficult of access.

«9»
C

    
 



CHAPTER III.

IN following this study of Yoga we shall 
find it necessary to give a certain 

amount of attention to certain parts of 
the human anatomy; I will try to sketch 
this out for you as clearly as I can, 
according to the Hindoo teachings, which 
differ a little from our own system of phy
siology.

The spinal column is the centre, around 
which all else revolves, and the various 
nerve centres have also their specific value.

All the exercises and practices, etc., are 
used with the aim of freeing and develop
ing these centres, and more especially of 
freeing the passage within the spinal cord.

I will try to explain these as far as 
possible in plain English.

The vertebral column forms the Centre, 
and at the top of this is a nerve centre 
known by the poetical name of the “nectar 
rayed moon!'

This moon or centre rains “nectar” con
tinually, and this rain becomes sub-divided 

( 26 )
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in two parts, or streams, which run down
wards. One of these passes on the left 
side of the spinal column, and is called Ida 
—please note that I have mentioned this 
already with regard to the nostrils—the 
other ray runs through the spinal cord, and 
is known as the Shushumna.

At the bottom of this spinal column is 
the centre called “ Sun,” and from this 
passes the passage, on the right side of the 
column, which carries the rays of the “ sun ” 
centre upwards, so that the nerve force 
passes down the one side and up the other, 
in a continual stream of energy.

It will be seen from this that they chiefly 
consider two great nerve centres, one at the 
base of the brain 
column, and one 
column known as

The principal 
means vessels) considered are fourteen, but 
of these again only the three already men
tioned—Shushumna, Ida, and Pingala—are 
of real importance, and of these the Shus
humna, or passage through the spinal cord, 
is principal.

The importance of this passage will be 
seen when you come to practise.

All these vessels, or nadis, are like thin

and the top of the spinal 
at the base of the spinal 
the sacral plexus.
nerves (or nadis, really
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threads, supported by the vertebral column, 
and are chosen to represent the sun, moon, 
and fire.

Within the centre of the Shushumna is 
a hollow called Chitra, and it is in this 
hollow the Divine Spirit dwells. This centre 
is, in all probability, the seat of vitality 
and of life.

At the base of the spinal column, in the 
region of the sacral plexus, is situated what 
they call the adhar Lotus, and here dwells 
the supreme goddess Kundali, which repre
sents creative force. The vessel called Ida 
is on the left side, coiling round the Shue- 
kumna, and goes to the right nostril; whilst 
the nadi, or vessel called Pingali, is on the 
right side, and, coiling round the Shushumna, 
in like manner it enters the left nostril.

The Shushumna has six stages of de
velopment, only the first five of which can 
be made public.

Now the intelligence (or jiva'} dwells in the 
body, chained to the material form by 
Karma, and bound here by never-ending 
desires, possessed of the varying qualities 
which go to make up the man.

Whatever happens to man during his life 
is the result 
which come to us in the present existence

of Karma, and all the desires
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bring us joy or sorrow according to the 
past Karma of the intelligence.

In this way the intelligence which has 
accumulated good in the past has a happy 
life and an easy time here, and the intelli
gence which has accumulated evil in the 
past has much suffering and trouble to face 
in the present existence.

The student must not forget that the aim 
of the Yogi is to live now -in such a 
manner that he produces no more Karina^ 
but is able to kill out the desifes which 
create Karma, and so avoid another incar
nation. All desire and passion can be 
destroyed, but through knowledge alone, and 
it is only by destroying all other principles 
that the true essence or nature can de
velop itself and become manifest.

Of course, in the East, the student does 
not dream of beginning the study without 
the aid of a Guru or teacher, but the 
Western student may commence by himself, 
and trust that a Guru will come to him 
when he is ready.

Those who have been so fortunate as to 
find a Guru will not require this work, but 
it may be mentioned that the student should 
approach his teacher with all due humility, 
and whilst displaying intelligence should
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not attempt to thrust forward any know
ledge he may possess.

The Guru must be served and looked 
after by the Chela (or disciple) with devo
tion and reverence, and it is customary in 
the East for the Chelas of a great man to 
provide entirely for his needs, which are 
in all conscience simple enough.

The student who desires to practise Yoga 
should, if possible, go to some place of re
tirement where he can be alone with nature; 
if circumstances forbid this, then let him 
go to a spot where at least he can be 
quite alone.

He then assumes the following attitude; 
sitting with his feet crossed over, so that 
they can touch the thighs, resting the right 
hand in the_ left. The tongue is then rolled 
up so that it rests upon the palate, and is 
fixed there, but the teeth must not be 
allowed 
directed

Then, 
practise 
directed 
stages of this:—that of beginning; that of 
trance; that of knowledge; and the stage 
of consummation.

The student will find, by paying close

to meet. The gaze should be 
towards the tip of the nose.
in this position, the student may 
Pranayama, as I have already 
in Chapter II. There are, four    
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attention, that sometimes he breathes almost 
entirely through the left nostril, sometimes 
through the right. Food should be taken 
when the breath flows through the right 
nostril of Pingala, or the sup ; and when 
it flows most easily through the left nostril, 
Ida, or the moon, then he should go to 
sleep.

These breathing exercises must not be 
practised upon an empty stomach, nor just 
after a meal; a little hot milk, with a small 
lump of butter in it, may be taken just 
before commencing the practice. At first 
the student may find the exercise induces 
a considerable amount of perspiration; in 
the second stage the body trembles vio
lently ; in the third stage the body jumps; 
and in the fourth stage, when the Chela 
becomes sufficiently advanced, he can walk 
upon the air.

When he is able to do this, he is said to 
have gained success over the air, and he 
must continue to practise Pranayama until 
this is accomplished.

When, he passes from the stage of novi
tiate to that of adept he will be able to 
destroy all his Karma, both that of past 
times, and that of the present, through the 
regulation of his breath, or Pranayama.
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The powers which the Yogi is said to 
attain are that of prophecy; the ability to 
transport his body at will to any distance; 
clairvoyance; clairaudience; the power of 
entering another person’s body; the power 
to transmute the baser metals to gold; the 
power of invisibility, and of moving about 
in the air.

When the student gets to that stage of 
development where he can hold his breath 
for two or three hours, then he may be 
said to have attained all power, and there 
is nothing that is impossible to him.

I don’t think that many Europeans would 
ever accomplish this feat, and, indeed, few 
of them would be able to devote the time 
to it which is necessary; but supposing he 
could give the time, I do not see any 
reason why the European should not be 
able to accomplish this apparently impos
sible condition.

The student is directed to drink the air 
daily, as by doing this he can destroy all 
feelings of fatigue and old age.

The mouth is closed, the teeth firmly 
pressed together, the tongue pressed against 
the roof of the mouth close to the teeth, 
and the air is "drunk,” or inhaled, very 
slowly through the nostrils, closing the
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glottis, and gulping the air taken in. When 
he does this morning and evening, picturing, 
mentally, the air passing to the Kundalini, 
tuberculosis can be cured, amongst other 
things.

When the student can drink the fluid 
(air) day and night, he acquires the powers 
of clairvoyance and clairaudience.

Anybody who practises this regularly for 
six months can destroy all disease and 
become free from sin. By continuing it for 
a year he can conquer the elements and 
make them obey his commands.

    
 



CHAPTER IV.

There are no less than eighty-four 
different postures used by the stu

dents of Yoga in the course of their various 
practices, but those given below are all that 
is necessary for the European student to 
practise.

They are by no means so easy for the 
adult, because once the bones are set, 
these peculiar contortions are difficult to 
attain, and ought really to be commenced 
during youth. Still, with continual practice, 
the adult student will probably be able to 
overcome these difficulties if he is per
severing.

The first posture is known as the SlDD- 
HASANA. The Yogi sits with his legs crossed 
beneath him, the heels pressed against the 
anus. He turns his eyes upwards—as if 
he were trying to see the space between 
the two eyebrows — and the body must 
be kept perfectly still and quite stiff during 
the process. He must then practise the 
regulation of his breath, contemplating 

( 34 )
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divine matters the while; by this practice 
he will become free from sin. Gazing up
wards in this peculiar manner results in a 
species of self-hypnotism—and the method 
might be recommended to hypnotists who 
have difficult subjects to deal with at any 
time—the strain upon the eyesight is very 
great, and intense weariness ensues very 
rapidly.

The next position to be considered is 
the Padmasana. By assuming this posi
tion regularly the student can cure any 
disease with which he may be afflicted. 

' The legs 
is placed 
right foot 
hands are 
on the thighs, 
left thigh and 
right.
. In this posture the student gazes at 
tip of his nose—it is noteworthy that 
also produces a considerable strain upon the 
optic nerves, inducing a condition of coma 
quite easily—then press the tongue against 
the roof of the mouth and against the 
teeth, throwing the head slightly back, the 
chest well out, and inhale slowly, filling 
the lungs as far as they will hold the breath

are first crossed; the left foot 
upon 
upon 
also

the right thigh, and the 
the left thigh; the two 

to be crossed and placed 
the right hand on 
the left hand upon

the 
the

the 
this
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perfect health and per- 
of the chief ideas of

posture is as follows:—

comfortably, and finally exhaling in a slow 
and perfectly even stream.

By this means the adept can attain har
mony in his body and destroy all disease. 
The attainment of 
petual life is one 
Hatha Yoga.

The Ugrasana 
the legs are stretched out Straight in front of 
the student, who must be sitting upon the 
floor; he then takes his head in his hands 
and plates it between his knees, of course 
practising the regulation of breath as before.

It is said that this posture gives to the 
student all psychic powers, and for this 
reason should be practised carefully—it is 
not easy.

The SVASTIKASANA is accomplished by 
simply placing the soles of the feet under 
the thighs; the body is to be kept erect 
and straight, but otherwise the Yogi sits at 
ease.

The ordinary non-athletic adult practis
ing for the first time finds very little ease 
about the posture, and it is extremely diffi
cult to keep up even when it is attained. 
The student who practises this is free from 
disease. It is worthy of note that perfect 
health conditions are sought always before
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psychic powers, and it is notorious that 
these men are always in the very pink of 
condition.

In all four postures the regulation of the 
breath is of paramount importance. But 
the student who wishes to succeed must go 
at it, peg away steadily, regardless of ob
stacles, of weariness, of all discouragement, 
of everything but the end in view.

The next step in development is the 
practice of some of the many Mudras which 
lead naturally to the Mantras, or spells, 
for which the student must go to a Guru, 
as the method of pronunciation, etc., may 
not be given upon paper, nor even by 
word of mouth, excepting by one who is 
qualified to teach.

The words themselves are nothing; the 
method of pronunciation is everything; and 
in some cases a peculiar and intensely rapid 
vibration is set up within the body by 
means of the repetition of some particular 
word.

That this is really and truly a plain 
statement of an undisputable fact, I am 
in a position to declare, because I have 
tested it myself.

The man who attempts to practise some 
of the Mudras must needs be something
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of a contortionist, and although I give 
them here I do not advise anybody to 
attempt them without a proper teacher. 
These practices belong to Hatha Yoga and 
have a more immediate effect upon the 
health than anything else; by means of 
them old age and death are said to be 
alike baffled, disease destroyed, and also 
psychic powers attained.

The Maka-Mudra is to be practised as 
follows:—The student sits down, and stretch
ing one foot out straight in front of him, 
holds it firmly with both hands. He should 
kneel, or rather have the other leg doubled 
up beneath him, pressing with his heel 
against the anus. The position is extremely 
painful at first. He must also practise the 
regulation of the breath the 
and concentrate his thought 
spiritual subject.

This practice will heal any
claim that it will prevent decay 
and even death.
has also the merit of assisting 
to overcome the animal senses

whole time, 
upon some

disease, and 
(old

the 
and

they 
age).

It
Yogi
carnal desires, and enables him to attain his 
ambitions.

The practice must be undertaken in secret, 
and the student should alternate the posture
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from one side to the other. It is considered 
to be most powerful, and will bring success 
even to a student whose development is slow 
and tedious.

The next in order is not printable, at any 
rate in English, so I will pass it over, 
or we shall have the press censor on our 
track.

Khechari Mudra is not so impossible 
to the Western student, although it sounds 
easier than it is in reality, but with a little 
patience he will be able to manage it 
successfully.

Take up the posture of Ugrasana, and fix 
the gaze upwards between the eyebrows; 
now roll the tongue backwards in the mouth 
until it can be fixed in the little hollow 
under the epiglottis, practising the regulation 
of breath (Pranayama) as usual, this being 
a necessity in all the practices.

It is noteworthy that adepts, who have 
consented to be buried alive for a certain 
number of days, always roll the tongue 
back in the mouth in this manner.

In the Shastras the Yogi is directed to 
drink the ambrosial fluid whilst holding the 
tongue in this position—that is the breath, 
as it passes down the one channel and up 
the other side of the spinal cord, from the
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moon “lotus,” or panglionic centre, to the 
“ sun ’’—the sacral plexus.

The somewhat doubtful assurance that 
whoever practises this Mudra will overcome 
all obstacles to progress, even if at the time 
he is more or Jess blackened with sin or 
even crime, makes one pause for a little 
while and wonder if this simple practice 
can really purify the black sheep, or if it 
is merely a metaphor employed to empha
size the immense power attained through 
using it.

JALANDHARA MUDRA is said to bestow 
psychic powers upon the student, and with 
this end in view should be practised every 
day.

The student contracts the muscles of the 
throat and then presses the chin down upon 
the breast, keeping up the contractions for 
as long as possible, practising Pranayama 
the while.

ViPARiT KARANA MUDRA Consists of the 
pupil standing upon his head and moving 
his legs in a circular direction.

To the ordinary man this certainly appears 
something akin to idiocy, and when I state 
further that the practice is to be kept up 
for three hours I believe that most of my 
readers will prefer to leave it severely alone.
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It is said to bestow freedom from death 
upon the Yogi who practises it daily, and 
to give him all occult powers. I think he 
deserves it

At the same time it is only fair to state 
that through the continual practice of any 
one of these Mudras the student can become 
an adept, and therefore it rests with himself 
to choose the one which he can best manage, 
and to avoid those which are not suitable 
to the European physique and method of 
living.

D

    
 



CHAPTER V.

more intensely in earnest 
quicker he will attain per- 
higher the degree of per-

counted the highest form

THERE are four kinds of Yoga—Raja-
Yoga, Laya-Yoga, Hatha-Yoga, and 

Mantra-Yoga; aqd there are also four de
grees of Students—those who go in for 
attainment in a mild manner, those who 
aspire in a moderate degree only, those who 
are ardent in their pursuit of success, and 
those who are intensely ardent.

Naturally the 
the student, the 
fection and the 
fection attained.

Raj a-Yoga is 
of development, because its aim is directly 
spiritual; it teaches the disciple to overcome 
his inner nature and to be master of the 
same, and it seeks the realization of the 
Divine life in all things.

Hatha-Yoga is a more material form of 
development, chiefly assisting the student to 
obtain robust health and to defy old age ; 
whilst Mantra-Yoga deals with the sacred 
spells, the constant repetition of which will 

( 42 )
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perfection to those who

peculiar to the Yogis— 
a similar form of invo

bring success and 
use them.

This last is not 
for the Sufees use
cation, repeating the word monotonously 
some thousands of times. Occasionally the 
practice is accompanied by the most brilliant 
visions.

There are mantras for everything man, 
can want, for power, success, jiurity, riches, 
love, etc., but only a Yogi may give the 
words and their correct pronunciation.

The student, however, can easily practise 
a method of invocation by his sha(h-w, which 
will answer any questions for him he may i 
wish to ask. According to this teaching 
the man who is able to see his own reflec
tion in the sky will obtain knowledge as 
to whether his undertakings will be successful 
or otherwise.

It may appear doubtful for a moment 
how such a thing is possible, but it is 
not so difficult as might be thought

Go out when the sun is rising or else 
use the light of the full moon. Stand in 
such a position that the body casts a 
shadow upon the ground, then fix the_ 
eyes steadily upon the shadow for some 
little time, and then look up into the sky.
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and if a shadow is seen in the sky it is 
a favourable answer to whatever question 
is asked, promising success in the under
taking, of whatever nature it may be.

This is certainly not all “ moonshine,” 
as one might be led to suppose, for I 
have tried it myself with remarkable success.

If no shadow appears the reply is 
negative, and the undertaking will be a 
failure, but if the shadow appears 
reverse, and promises success.

We now come to the different
Dharana or concentration, one of

and attainment.

it is the

kinds of 
the most

proper concen- 
simply because

important phases of study 
especially in Raja Yoga.

To the European mind 
tration is almost unknown, 
the average mind is incapable of it, and 
it is only in a very few instances that we 
find a man who can concentrate his 
energies on one subject to the entire ex
clusion of all else.

The Hindoos call thought mind-stuff or 
chitta, and the waves in this chitta caused 
by thought forms (which they call vittri) 
have to be stilled and made calm.

In the ordinary mind these waves resemble 
the rolling ocean, and they must become 
as smooth as glass before the conditions
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pertaining to proper concentration are 
arrived at.

All thought waves must be stopped, so 
that the mind-stuff may become smooth 
and tranquil. Until this is accomplished 
the Yogi cannot perceive his own soUl, 
and the aim of Yoga, or at any rate ’ 
Raja Yoga, is to come face to face with 
the soul, freed from all shadow or stain, and 
in the light of that to become merged in 
Brahma or Divine Spirit.

It is impossible to see the light of the 
soul free from obstruction until the animal 
side of the nature is overcome and natural 
instincts conquered and subdued.

Until then the light is blurred 
darkened, sometimes invisible, 
soul is the real man, clouded 
overcome by waves in the chitta, 
all the waves are gone the real 
the soul cannot be unfolded.

The student must take up the Padmasana 
posture, of which I have already given 
full particulars. He then puts the tongue 
into the palate, pressing it against the root 
of the teeth.

Now picture to yourself a third eye, . 
situated in the centre of your forehead, i 
and after dwelling upon this thought cott-

and 
this 

often 
until

But 
and 
and 
nature of
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beautiful and brilliant light will 
the student who 
continually upon

concentrates his 
this light be-

of this light 
a part of his

stantly a 
be seen; 
thoughts 
comes free from sin.

If the student thinks 
always, until it becomes
daily life, and he almost appears to walk 
in it, he will be able to see the Siddhas, 
serai-divine Beings who have obtained 
supernatural powers through the study of 
Yoga, and he will be able to speak with 
them and learn from them.

The student who contemplates upon 
space continually—that is to say, makes 
his mind more or less a vacuum—is able to 
obtain the power of walking upon air, and 
of being absorbed in the ether. The same 
applies to the practice of fixing the gaze 
upon the tip of the nose, and the mind 
becoming blank and void of thought and 
so on, with a variety of methods.

But it will be found as a rule that 
; concentration upon any particular organ of 
; the body will very greatly increase the 
powers and sensitiveness of that organ, 

intensifying and strengthening them to a 
wonderful degree.

In any case the object of concentrating 
upon some special organ is really to train
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the mind, and it is very much easier to fix 
attention upon some part of one’s own 
body than upon an outside object. 
Perseverance is the lesson taught, and as 
a natural sequence the well-trained mind 
can be fixed at will upon any object, to 
the exclusion of all else; so that the waves 
in the mind-stuff are stilled, and perfect 
conditions set up; in fact, the student 
becomes a part of that upon which he 
meditates, and so learns of all things the 
lesson which they have to yield up, for 
from the things of nature he passes 
without effort to the Divine and unseen 
world.

His knowledge is given, to him because 
he is able to become identified with any 
object, merged in its history, can feel with 
it, be it almost until he reaches the con
dition of super-consciousness.

The Yogi desires to see the Soul itself— 
to become 
realize that 
the body is

As soon 
fact, he is a long way towards attainment, 
because true understanding soon leads to 
true seeing.

It is, however, curious how dwelling in

merged in this, and he must 
Soul is the real man, of which 
but the vehicle.
as the student can grasp this    
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thought upon any one portion of the body 
causes sensation to rush to that particular 
spot, until it appears to be the only part 
of the entire body which can feel anything. 

This, I think, is often the reason why 
pain is so frequently more intensely felt 
by some people than by others, they allow 
the mind to dwell upon the seat of disease 
or discomfort, and so draw all the senses 
of the body to their 
intensifying the pain a 
all quite unconsciously.

It is not really that 
pain less than others, but simply that' some 
people possess the faculty of putting their 
mind to, other things, and leaving the pain 
to take care of itself

ailment, thereby 
hundred-fold, and

some people feel
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the attention of all EuropeansThe pronunciation of the sacred word 
Om or AUM is one which has 

engaged 
devoted to Eastern studies.

The vibrations set up by this same word 
are so powerful that if persisted in they would 
bring the largest building to the ground.

This seems difficult to believe until one 
has tried the practice; but once having 
tried it, one can easily understand how the 
above statement may be perfectly true and 
correct. Of course I have not tried this 
novel method of “ house-breaking,” but 
I have tested the power of the vibrations, 
and can quite believe that the effect would 
be as stated.

This is the sacred word of Yoga, just as 
Jehovah is of the Jews, Allah of the 
Mahommedans, and so on.

By constantly dwelling upon the word, 
and by repeating it aloud, or covering it 
over mentally as he practises pranayama, 
the student grows powerful and purified-.

( 49 )
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Om signifies God in His every aspect— 
the Trinity in Unity, if I may apply the 
wording of the Protestant Creed to the 
explanation of an Oriental word. It is 
more perfect and comprehensive than any 
similar word we possess, and naturally it is 
considered intensely sacred. Pronounced as 
spelt, even, it will leave a certain effect 
upon the student, but pronounced in the 
correct method it arouses and transforms ■ 
every atom in his physical body, setting 
up new vibrations and conditions, and 
awakening the sleeping forces of the body.

These forces can only be aroused when 
the body has been already purified by the 
practices already touched upon.

But the best way for a student to use 
the sacred word is for him to adopt some 
favourite asana (posture), one which comes 
most easily to him is the best always. 
Now let him close one nostril, and breathe 
very slowly and evenly through the open 
nostril, repeating the word AUM seven times. 
We may take from one to four minutes 
over each pronunciation of the word, and 
should endeavour to regulate the breath 
in such a manner that he takes as few 
respirations as he can possibly manage.

Of course, with long practice these grow
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less and less, until he can go for some 
minutes without taking a fresh inhalation.

Prolong the period gradually, and in
crease the utterance of the sacred word to 
twice seven, then to twenty-one, to twenty
eight, and so on, as able, but making the 
number seven the ratio of the increase each 
time.

To Pronounce OM.
correctly pronounce the sacred word 
the student should utter it in such a 

“ m"

To 
Aum, 
manner that he dwells upon the final 
making it “hum" or vibrate in his throat 
like the humming of a bee, and prolonging 
the note as long as he is able to do on 
the one inhalation.

It takes a little time to get used to this, 
but once the slight difficulty experienced is 
overcome, the effect will be found instan
taneous 
in view 
mantra, 
practice

It is 
vibrating a single note upon a violin, stone 
walls can be made to fall apart, that a 
constant and regular vibration would cause 
any building to conie to pieces in the same 
way if it was kept up long enough.

and little short of magical. But 
of the extraordinary power of this 
students should avoid carrying the 
to excess.
a known fact that by continually    
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So would the continued practice of the 
mantra cause disintegration of any atomic 
substance.

But it is principally in the student 
himself that the effect is keenest

The vibration arouses every atom in the 
body, setting the entire system a-jingle, 
until the polarization of the body is 
entirely altered and re-constrUcted, and 
of course purification from an occult stand
point is achieved.

The vibrations aroused afe so powerful 
that they rout all evil influences, attracting 
the finer, purer influences and vibrations of 
the higher planes, and awakening all the 
occult forces possessed by the student, 
making him a new and infinitely more 
powerful being, for one of the results 
accruing from the practice of this mantra 
is the acquirement of power-^^ho. power to 
attract good from all things, to see good 
in all things.

What the pronunciation of the Sacred 
Word will 
known, but 
pronounce 
revealed.

It is very injurious to one who possesses 
an impure mind or who performs evil

accomplish is already well 
what students seek is how to 
it, and that I have now
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actions. Before you attempt the practice 
and pronunciation of the Sacred Word, 
be sure that your heart is pure, that your 
actions are just, your desires holy.

I warn you that otherwise the results to 
yourself will be dire; whereas, used in a 
proper spirit, the charm or mantra is most 
powerful for good and for success.

Whoever obtains instruction in this 
practice from his Guru will surely become 
great and powerful, succeeding in Yoga, 
and attaining Divine and supernatural 
powers.

The three letters of the sacred word AUM 
signify, the principles of creation A; of pre
servation u; and of destruction and re
generation M; or in the Oriental phraseology, 
Brahma, Vishnu and Siva.

In the same way the three syllables 
represent the threefold element throughout 
nature, from the great unseen forces, upon 
which the greatest scientist can only 
theorize, to the simple matters with which 
even the most ignorant are acquainted.

The word AuM in its entire sense is 
simply a symbol to express the Divinity— 
the Supreme Being.

Aum also stands for the three substances: 
objective, subjective and eternal.
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The objective substance, or matter, is 
symbolized by the letter A and its vibrations.

The subjective substance, or mind, the 
unseen link connecting matter with the 
Eternal, is represented by the vibrations of 
the middle letter u.

And the Eternal Substance, or god, is 
represented by the final M.

The word stands, as I have already said, 
for the three realms of life in its manifesta
tions throughout the infinite.

Thus we have the natural world, or 
that which we can see, objective.

The subjective world, or that sphere 
which oUr senses cannot perceive until they 
are open to the impressions of finer things.

And finally the eternal world, which is 
the life of all.

The word as used by the student is held 
to represent these three states of con
sciousness, Spirit and .thought, in perfect 
concentration; rises from the objective, and 
material, through the subjective to the 
Eternal Spirit—Atman; and as the vibra
tions of the word speed faster, the student 
is carried in spirit to the Divine centre of 
his being.

The power of the. vibration pierces the 
material nature of man, and by transition
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through his psychic or subjective mind 
reaches the Eternal Principle within his 
heart and awakens it to life.

The entire invocation consists of the 
words “Om MANI PADME, Om!” Om, as 
I have already stated, is the symbol of 
the Supreme Deity, Mani signifies wisdom, 
the sage; Padme is the golden Lotus.

The student who is honestly desirous of 
attaining perfection in the sacred studies 
will, without doubt, be brought into touch 
with a Guru, and receive the necessary 
illumination.

In psychic matters information is always, 
accorded to those who seek in earnest.

Books, teachers, knowledge—all are re
vealed to them in due course, nothing for 
which they are ready is ever withheld 
them.

I say this in case the student 
despair of ever attaining the means to 
out to the full the teachings I 
sketched out in this volume.

But I know from experience that all you 
want will come the instant you are ready 
to receive it.

from

may 
carry 
have
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WE now come to the consideration of ' 
the Lotuses of the body.

These lotuses are the psychic centres of 
the body, within which force and life energy, 
together with the Divine forces, are said to 
be stored.

They correspond with the various plexuses 
or ganglionic centres, the nerve groups, where 
vitality and sensation are more strongly 
congregated than at other portions of the 
human frame.

Eastern phraseology, with all its poetic 
beauty of expression, is responsible for the 
terms used, and surely “lotus” is a more 
beautiful term—albeit fanciful—than plexus ?

There are fourteen centres which are 
recognised by Yoga, and which have their 
special mission in the work of attaining 
perfection and in the study of Yoga; of 
these,, nine are of especial value for practical 
purposes.

Vitality is flowing through and centred 
within each lotus, but some are more 
powerful than others.

< 5fi )
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wherein

“ coiled

channel passing through the 
and is centred in the sacral

is the power of Vishnu (wis-

Practical Yoga.

One of the chief centres is that 
dwells the Kundalini force.

Kundalini means, literally, the
up; ” it is the dormant or sleeping power 
of the Supreme Life, which is in every
thing.

It is found at the base of the Shushumna 
(the middle 
spinal cord), 
plexus.

Kundalini 
dom), and said to be mother of the three 
qualities : light or illumination, darkness, and 
activity, or Saliva, Tamas and Rajas.

Here it embraces the three channels already 
spoken of—Ida, Pingala and Shushumna— 
the “ fire,” the “ sun,” and the “ moon”; and 
where these three merge they mingle and 
create a substance known as vija, which is 
intensely powerful and active, and which 
passes through the entire body as a subtle 
force, giving motion, life and sensation, but 
most particularly energy.

The above combination is known as the 
fundamental lotus, the base upon which rests 
all life within the body.

The energy which surrounds this lotus is 
called the seed of love. The whole com
bination is called the Muladhar Lotus; it

E
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has four petals, to which they assign the 
alphabetical letters of V, S, SH, R.

The Yogi who contemplates this centre 
obtains freedom from disease.

He knows all that has been, all that is 
to be, and he becomes the master of all 
sciences, obtains whatever he desires, and 
gains all psychic powers.

By exercising daily he can hope to become 
successful in about six months’ time, but 
of course this is only by constant and 
lengthy meditation, for he must obtain an 
entrance into the middle channel (the Shus
humna), which is one of the points aimed 
at by the student.

The second lotus is called the Swadkisthan 
lotus, and it has six petals.

Whoever contemplates this centre becomes 
generally beloved, and obtains freedom from 
death and disease..

The third lotus is situated near the navel 
and has ten petals. It is said to give all 
things good, including happiness.

The name given to this centre is that of 
the Manipur Lotus, and the Yogi who con
templates this sacred centre is able to 
obtain perfect happiness, he can destroy 
sorrow or disease.

He is also able to enter another person’s
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body, and obtains the power of transmuting 
metals, of healing the sick, and of clair
voyance.

The colour of this lotus is golden.
The fourth lotus is known as the Anahat, 

and it is situated in the heart, and is of a 
blood red colour, possessing twelve petals.

Within this lotus dwells the flame called 
Van-linga, by the contemplation of which 
the Yogi can see, clairvoyantly, objects of 
both the visible and invisible universe.

It is said that all knowledge will come 
to him, concerning both the past, the present 
and the future. That he will become clair
voyant and clairaudient, be able to see the 
adepts, and to walk or rather move in the 
air, and have the ability to travel 
to any part of the world by the 
of his volition.

This is one of the most important
The fifth lotus is situated in the throat, 

and is known as the Vishudda lotus.
It has sixteen petals, and its colour is' 

gold. The Yogis assign to it the seat of 
the vowel sounds.

The student who dwells upon this centre, 
contemplating it continually in his mind, is 
able to understand the Vedas (Sacred Books).

Also if he is angry, and fixes his mind

at will 
exercise

centres.
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upon this lotus, it is said that he can make 
the worlds tremble.

By contemplation of this centre the 
student forgets the daily existence, the outer 
world, and becomes absorbed in this inner 
life.

They say that the Yogi who contemplates 
this lotus may live for a thousand years, 
retaining the full vigour of his body, and 
eternal youth.

Whether this is possible or not I should 
not like to say—it may be—they say that 
there is no such a thing as impossibility!

The sixth lotus is situated between the 
brows, and is that spot which is contem
plated in some of the methods of practising 
for regulation of the breath,

It is called the Ajna lotus, and has only 
two petals.

Here is found the great light, by the 
contemplation of which the most marvellous 
psychic powers are obtained.

It is the principal lotus of the body.
The Shushumna passes up the spinal cord 

to the right side of the Ajna lotus, and 
from there passes to the left nostril.

At the base of the palate is found the 
thousand-petalled lotus, and in its centre is 
what they, call the moon, from which comes
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Pingala comes from the left side 
Ajna Lotus and goes to the right

Muladhar Lotus, situated at the

the 
the

This 
fluid 
left

travels 
stream 
of the 
nostril.

Ajna Lotus, the

the stream of fluid, of which I have already 
spoken in the earlier chapters, dealing with 
the Ida and Pingala, It also passes to the 
left nostril.

The 
of the 
nostril.

The
base of the spine, as we have seen, sends 
forth a poisonous force which 
upwards to the right nostril. 
signifies mortality, whilst 
moon, which travels to 
signifies immortality.

By contemplating the
Yogi destroys all his past Karma, and the 
elementals come to serve him gladly.

If he places his tongue, rolled backwards, 
against the palate, and fixes his mind 
upon this Lotus, he will destroy both fear 
and sin, so that he

The importance 
this sacred spot 
insisted upon.

The Sakasrar, or
is situated, as already described, at the 
root of the palate; here is also situated 
the root or base of the Shushumna, and 
here is the spot known as Brabmarandhra,

is freed from both, 
of contemplation 
cannot be too

thousand-petalled

upon 
much

lotus.    
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or the Hole of Brahma, the knowledge of 
whom the Yogi seeks continually to attain.

When dwelling upon this he must close 
his mouth and nostrils with his fingers.

All the nerve centres are closed and 
bound by right knots or obstruction, which 
prevent man from using the forces of his 
body.

The Kundalini force alone can pierce 
these obstructions, and it is only when the 
air is confined in the body that the 
Kundalini forces its way out of the Hole 
of Brahma.

The object is to get the vital air moving 
in the Shushumna (the central passage of 
the spine), 
is sleeping, 
correspond.

It has to 
forces, atom 
spinal cord, 
student obtain emancipation.

Personally, I think that contemplation 
of almost any one of the psychic centres 
or lotuses will produce the same result as 
contemplation of them all.

The art, shall I say, of contemplation 
is not to be confounded with coticentration 
(Dharana).

In the ordinary man this force 
stagnant, and all his powers

be aroused, and then it slowly 
by atom, up the centre of the 
and not until then can the
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There is, naturally, an object upon which 
the student meditates—in this case one of 
the many psychic centres (lotuses) of tbe 
body.

To concentrate means fixing the attention, 
but in meditation the Yogi allows his mind 
to become blended with or merged into the . 
object upon which his‘ mind is fixed. I » 
think it would be best described as an-^ 
extension of concentration.

The mind takes, on the character and 
colour of the object, and naturally, being 
thus identified with it, is in a condition to 
receive and understand all that the object 
has to teach him.

Now Yoga assumes that all knowledge 
is in man, who is, in fact, but a reproduc
tion of the Universe, the microcosmus, and 
by becoming absorbed in the more intimate 
and illuminated 
all knowledge.

New Thought 
upon the same 
probably borrowed it from Yoga.

When contemplating a lotus always bear 
in mind its occult character, so that your 
efifort at mind-control may bear the correct 
results.

By continual meditation upon things

parts of himself he obtains

and Suggestion are based 
theory, indeed they have
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Divine the student forgets the world, and 
once he can do this, then he is able to 
obtain wonderful powers, for the instant 
the world fails to command him, and to 
dominate his sense, so does he become 
master of all that masters the ordinary 
man, and much more besides, for the world 
of the unseen, the realms of psychic force 
bow down before him, his eyes are open 
to all things, all knowledge is his, and 
all power. To him alike men and angels 
bow down, and nothing is impossible to 
him.

Neither sorrow nor sin can- touch him, 
and he knows 
body.

He can heal 
take possession 
person, or of an animal or reptile, 
walk upon air and’upon the water, in fact 
he obtains all the psychic powers which 
we hear of but vaguely now and again from 
travellers in the East, and which we but 
half credit when we do hear them. Yet 
these things are, and whoever has faith and 
energy can acquire them.

nothing of disease in his

the sick, enter into and 
of the body of another

He can
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CHAPTER VIII.

Persian Magic.

The magic of the ancient Persians is 
based very much upon the lines of

Raja Yoga, so far as training goes, although 
the Persian adepts scorn the Yogi as only one 
sect can scorn and look down upon another.

The training differs in some respects, and 
is certainly much purer in its conception, 
for the sexual element so insistent in Hatha 
Yoga is never mentioned here.

There is an old story about a Hindoo 
and a Persian adept who met, and tried 
each other’s powers in various methods. 
All that the Suffee could* do the Yogi could 
also accomplish, until at length it was sug
gested that they should both turn them
selves into water, to be contained in a 
couple of bowls.

When the two men had dissolved their 
material bodies into H O^, it was found that 
the bowl of water representing the Persian 
adept was crystal clear, whilst that which 
contained the Yogi was all muddy and soiled.-

( 6s )
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I may state that this story was told me 
by a-Sufee, but it serves to show the light 
in which they regard one another.

The student who desires to develop 
occult powers according to the Persian 

■ method, proceeds in a different manner to 
that practised by the Hindoo.

He must start “practice” at the time of 
« the new moon, within the first seven days 

in which it appears, and in addition to this 
he must first commence upon the day which 
corresponds to the number of his name, the 
Christian or first name that is.

The following alphabet will enable the 
student to cast his own number, from the 
value attached to the letters.
A equals value of i N equals value of 50
B if tt 2 0 w II 8
C ft tt 3 P ff >1 80
D >f tt 4 Q II 3
E ft tt 5 R II 400
F ft ft 8 S II II 60
G ft ft 3 T ft II 400
H 11 if 8 U II II 6
I ft ft IO V II II 6
J » ft 3 w II II 6
K ft tt 20 X II II

L ff ft 30 z II II JQQ
M ft tf 40
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J equals 
O
H
N

it

ii

ii

Now supposing the name is John.
3
8
8

SO
Now add together these numbers, thus: ' 

3 + 8 + 8 + 50 = 69.
But 69 is a number which is of no known 

value, so add the two numbers again, 6 + 9 
= IS.

Here again 15 is no use to us, for a 
reason I will explain in a moment; add 
once more 1 + 5 — 6. Therefore 6 is the 
numerical value of the name John.

Now every day of the week has also a 
planetary symbol attached to it, and each 
of the seven planets has its own number.

Monday is governed by the Moon, and 
the numbers 7 and 2.

Tuesday by Mars, and the number 9. 
Wednesday by Mercury, and the number 5. 
Thursday by Jupiter, and the number 3. 
Friday by Venus, and the number 6. 
Saturday by Saturn, and the number 8. 
Sunday by the Sun, and the numbers 4 

and I.
The student must begin practice upon the 

day which corresponds to the number of his 
name.

    
 



68 Practical Yoga.

So that John would begin on Friday, 
which is governed.by the number 6 and 
planet Venus. The sum of the Christian 
name must in every case be brought down 
by addition until it is reduced to one of 
the units, i, 2, 3, 4, 5, 6, 7, 8, or 9.

If he possesses more than one Christian 
name count them both in together. Thus, 
say, John equals 6 and Tom equals 7, 6+7 
= 13, and 1+3 = 4, and having selected 
the right day the student must retire at 
midnight, or shortly before then, take a 
warm bath, and put on a clean robe, 
preferably of some light woollen substance— 
(the Persian adept practises at night, the 
Yogi in the daytime).

He is then instructed in the cleansing of 
his body. To accomplish this a freshly 
plucked rose must be taken, and the 
perfume inhaled now and again during 
practice; then the eyes, nose, ears, and 
mouth are closed up by the fingers of both 
hands, and breath inhaled through 
nostril, which is again closed when 
lungs are full.

Practise this for twenty minutes 
night.

To begin with, confused lights flash be
fore the eyes, then a dark disc will be

one 
the

each
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disc represents the human soul, 
and darkened by sin and ma-

seen with a faint rim of opaque light around 
it. This 
obscured 
teriality.

As the practice continues, this disc grows 
lighter and fainter, until- at length the 
student beholds a blaze of dazzling white light, 
in the heart of which no blackness is seen.

This may be accomplished between one 
moon and the next, or it may take the 
space of several moons; but these are the 
means, and the effect which has to be at
tained. As soon as the light is seen, the 
student may know he is purified, and can 
then proceed.

The Persian adept makes much freer 
use of the Mantram or charm than does 
his Hindoo brother, and the most astonishing 
effects are produced by the constant repe
tition of sacred words.

Those most frequently used are the Ismi 
Jeldl, or the beautiful names of God, of 
which there are over a thousand.

They are used for almost every conceiv
able desire man can have; and for attaining 
wealth, power, vengeance, knowledge, etc.

What is more, the charms are exceedingly 
potent, only calling for time and patience, 
as do all Oriental methods of procedure.
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hard to define this practice and its 
It may indeed be magic, it may 
answer of a Divine Power to an 
and pure suppliant, or it may be 
the natural result accruing from a

It is 
result 
be the 
earnest 
simply 
combination of faith and will-power which 
is sufficiently strong to carry its possessor 
through the wearisome trials to which he 
must submit. Whatever it is, the results 
are there.

One of the charms is as follows:—The 
student, cleansed in body and mind by the 
preliminary practice, must repair at midnight 
to some chamber or closet, which must be 
sacred to himself alone. No other foot 
must enter, and he must clean 
it himself.

It should have no furniture 
cushion for the floor, and a vase 
pure water for the daily blossom used in 
practice, and a small box of sandal-wood.

The chamber should face the East if 
possible. Clad in a loose robe of clean white 
woollen material, and taking with him a 
fresh rose, and one hundred sweet almonds, 
which should always be kept in the sandal
wood box when not used, the student enters 
his chamber, and after a short prayer com
mences practice.

and dust

beyond a 
to contain
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Sitting in a comfortable position upon 
the cushion (on the floor) and facing the 
East, but with closed eyes, the box of 
almonds in his lap, the student will, with 
due reverence, and in a low monotone, re
peat the name, “ Yd I Game Oh I Yd I Game 
Oh!" for one hundred times, without any 
pause between each utterance, and placing an 
almond from the box into his lap each time.

The object of the almonds is to enable 
one to repeat the sacred name the exquisite 
number of times •without counting, for with 
the last almond the student knows the task 
is finished.

This charm is for the attainment of riches. 
“El Game” means “the rich" and 
calling upon him great material wealth 
come to the devotee.

The practice is 
new moon, upon 
which corresponds 
student’s name.

After a fortnight the practice is to be 
increased from One hundred times to five 
hundred, and the charm is to be continued 
until the student has uttered the Divine 
name two hundred and fifty thousand times 
without any break or interval of even a day.

Wealth and success will come long before

by 
will

to commence with 
that day of the week 
to the number of the

the
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he has reached the final utterance, but in 
no case must he allow his faith to falter, 
nor must he doubt, or commit any act 
which might cause him to become impure.

The roses and almonds are to be con
sidered sacred, and must be stored away 
in the chamber, and not touched by human 
hands other than his own.

The visions which come before his eyes 
during the practice will frequently be very 
wonderful, and after a time he will find the 
actual presence of El Ganee before him, as 
a radiant angel of light, with a most beauti
ful face.

When the student is pure enough to 
stand the dazzling splendour of this vision 
without fainting, then all knowledge of 
earthly matter will be given to him.

For the angel will take him by the hand 
and lead him forth, showing to him the 
wonders and terrors of the world.

Everybody is not strong enough to stand 
that terrible journey, when the evils and 
horrors of man are laid bare, and all the 
wickedness which is continually being per
petrated, ali the cruelty and niisery which 
is hidden from civilized society unroll be
fore his eyes, and the bowels of the earth 
are opened before him.
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Then from here the angel. El Ganee, 
takes him to other worlds, to other spheres, 
where bright Beings of celestial radiance 
dwell, and the secrets of the Most High, be- 

■ come clear and definite to his intelligence.

J ■/ 1

/ o r

. r ? r
At first he will remember only part of 

what he sees, but after a time he will re
member more and more, until his mind is 
able to retain all that he has seen and 
all that has occurred to him in his travels.

F
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of a distinct shock.

' El Ganee corresponds very nearly to the 
Adpnai mentioned in “Zanoni.”

The magnetism used by the Persians is 
intensely powerful, for an adept can project 
it to almost any distance, so that people 
are conscious

Also, they have a very real power over 
people, which enables them to command all 
with whom they come in contact.

For this purpose the charm used entails 
a very curious proceeding.

The student takes, each day, two hundred 
and fifty small squares of paper, upon which 
he traces the design as shown on the 
previous page.

A stiff dough of flour and water is then 
made, and each square rolled up and 
covered in the dough, the student 
reciting the words “Y^l Kabiz O,” 
folds up the pellets.

This once accomplished he puts
the pellets until the day dawns when they 
must be taken and thrown into water 
where fish are, so that the fish may swallow 
them.

If this is done every day until 
hundred and fifty thousand pellets 
been made and disposed of by the 
the adept will be able to command

softly 
as he

aside

one 
have 
fish, 
any
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the

the

person’s love, and will have developed 
most powerful Personal Magnetism.

This practice is to commence upon 
first Friday of the new moon in- any month, 
regardless of the name or number of the 
devotee.

The square given may be also graven 
upon a tablet of gold, and worn around the 
neck as an amulet, and if the student is 
fortunate enough to obtain a piece of agate 
from the vicinity of Medina, in Arabia, 
upon which to engrave the mystic square, 
why so much the more powerful will be 
found the charm.

Another method of influencing an absent 
person, as used by the Persians, is not, I 
believe, known amongst Western students— 
indeed, I think I may say the same thing 
concerning the entire contents of this 
chapter.

By this means the active and magnetic 
will of the adept can produce the passive 
and non-resisting form of the (victims, I 
was going to write, but I will call him the 
subject)—"subject” before him, and so im
press the body, or the illusion of that body, 
that the “subject” must obey the adept’s 
will and commands in every way.

As a matter of fact the adept probably
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invokes the astral body, for the, physical 
body of the subject, ivherever he may be, 
will usually fall into a profound sleep, in 
which it remains until the adept has finished 
his spell.

As in all Persian and Arabic magic the 
Science of number plays its part, the 
student must draw up the entire name of 
this "subject” according to its numerical 
value, and setting down the numbers upon 
a piece of paper, he places the paper upon 
his left knee, and gazes fixedly at the 
numbers, thinking all the time of the face 
and form of his “subject"

He must then blow at the mouth of the 
“subject" as he conjures up the vision, and 
reciting the while in a low monotonous 
tone of voice the incantation, “La illdhi ill' 
Ullahj and 
figure closer 
vision.

Now and 
•and all the 
mouth of his subject. *

He then recites the second chapter of 
the Koran, but must not for an instant 
lose sight of the imagined figure, and when 
it appears clearly he may impress his will 
upon it by speaking aloud his desire.

so he appears to draw the 
to him and more clear to his

then he will close his eyes, 
time blow at the imaginary
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By these means a species of witchcraft 
or black magic is enforced, the adept 
making the subject quite ill by willing 
that he should be so, and vice versa.

But whenever the face and figure of the 
subject begins to appear instead of the 
paper with the numbers on, the student 
must blow at its mouth vigorously, and 
recite the words “La illdhe ill’ Ullah’’ and 
state continually vohat he wishes the subject 
to do.

'Once this power is attained it gives its 
owner very considerable power over others, 
and he can perform spells, especially upon 
women and those of weak will.

It is Black Magic, pure and simple, 
though of course it can also be put to 
good uses. Thus a woman can recall an 
absent lover, or draw back to herself the 
love of one whose affection has grown 
cold.

But it needs plenty of faith, and a very 
vivid and powerful imagination, linked to 
a strong will, and it is because it calls for 
these qualifications, which but few people 
really possess, that I have given this 
dangerous piece of Eastern magic, which 
is more potent in its effect than any of 
the scoffers could possibly imagine.
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a liar.
a line . at 
fascination 
and in all

The adept can, if he wishes it, influence 
the subject for good or evil, making him 
experience acutely any condition he pleases, 
whether of joy or sorrow, hatred or love, 
and so forth. But in like manner he can 
confer any gift upon him, such as the 
power of song, the gift of writing, art, 
music, logic, mathematics ; he can make a 
liar truthful, and a truthful man

In fact it is hard to draw 
which this peculiar method of 
may be said to have its limit, 
respects it is a great deal more powerful 
and its effects more lasting than anything 
produced by the European or even the 
Hindoo methods of Hypnotism and Sug
gestion.

In the Middle Ages the witch or wizard 
made a waxen image of the person she or 
he desired to injure, but the Persian creates 
his own image, and the additional will
effort, of course, immensely strengthens his 
power.

All people who attempt magnetic projec
tion will find that any process which entails 
the most powerful will-effort will have 
the most powerful effect, and that any 
continuous effort of the will is bound to 
have the desired effect if it is persisted in.
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This intensity of purpose and dogged 
assertion of will power is the true secret 
which enables. the Oriental to be so much 
more successful in magical operation than 
we are.

Given the same strength of mind, the 
same powers of concentration, and we can 
do all that he can do, and more, perhaps. 
But if anybody doubts let them put to 
the test any of the charms or spells given 
in this chapter. Seeing is believing.
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for either birthday or Christmas gift to young or old, 
and the very book you want on your own reading 
table from which to take your sweet key for each day. 
For each month of the year “ The Every-day Book” 
has a page giving the zodiacal sign for that month, 
and the sentiment, precious stones, colors, flowers, 
musical composers, etc., which are appropriate and 
helpful for those born in that month. Price 4s. 6d. 
neb, post free 4s. lOd. American price, §1.

    
 



Seeing tbe invisible
Practical Studies in .

PSYCHOMETRY, 
THOUGHT TRANSFERENCE, 
TELEPATHY, and
ALLIED PHENOMENA.

BY

JAMES COATES,
author

"Human Magnetism” "How
Thought Readf “ HoW to Read Heads^
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to Mesmerisef “ How to 

i” etc., etc.

Price 5s. net, post free 5s. 4d.
American price, $2.

'With Five illustrations.

P
SYCHIC Science has made great progress during the 

last fifty years, but the facts with which it has had 
to deal are as old as mankind, but that does not make the 
work the less valuable. Facts—albeit Psychological and

Psychical—denied fifty years ago, or deemed only worthy 
the attention of the superstitious and the ignorant, have 
been found to be facts after all, by the investigations of 
men and women who were equal, if not superior, to their 
contemporaries in the highest walks of science, philosophy, 
theology, literature, and art, not only at home but abroad. 
—AuthoPs Preface.
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