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ba I have great pleasure in writing this foreword to
' Dewan Bahadur K. S, Ramaswami Sastriar's book on
| %4 (HINDU CULTURE'. As the title of the book indi-
. cates, it is a series of lectures on various aspects of
. % Hindu Culture, delivered by Sri, Sastriar under the
F
:

1 auspices of the Annamalai University.

o Like his illustrious fathér K. Sri, Sundararama [yer,
-+ Sri. Ramaswami Sastriar is held in high esteem throughout
Tamilnad. He is a scholar of considerable eminence in
i Sanskrit, Tamil and English and his vast erudition has
. heen enriched by his rich and varied experience of life.
Born in a deveut Hindu family steeped in the richest
traditions of the Hindu way of life, he is eminently fitted
to speak with authority on the essentials of Hindu Culture.
These lectures were very much appreciated at the time
‘they were delivered, and this enthusiastic response has
prompted the University to bring out these discourses in
book form so that they mightgbe easily accessible to a
wider public.
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"Culture ' is an elusive term that defies analysis and

eludes definition. But Sri. Sastriar has succeeded in

_ giving us a fairly comprehensive idea of Hindu Culture in

* all its various aspects, its heritage and its impact on Indian
Society.
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The author has devoted one full chapter to * Tamil
Culture ' and its significant contribution to the Indian
way of life. He points out that Sanksrit Literature and
Tamil Literature are among the oldest Indian Literatures ;
and he pays a discriminating tribute to the hoary anti-
quity and the great wisdom of the Tamil Classics,
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He has dealt exhaustively with various theories of
the origins of the Dravidians, and their contact with the
Aryans. He concludes that the Dravidians were the
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original inhabitants of South India and - were not
immigrants from foreign countries. He gives reasons,
reinforced with authorities, to believe that ¢ civilisation
first arose in India and was probably associated with the
primitive Dravidians'* However speculative thése theories
might be, Sri, Sastriar's conclusion that the present-day
Hinduism is a product of the synthesis of both Vedie and
Tamil cultures is certain to meet with universal
acceptance, -

. In his lectures Sri, Sastriar has referred to the
important contributions made by the West to the Eastern
Civilisation and culture, such as Democracy, Nationalism
and Science. In his opinion these should be properly
absorbed and assimilated into our way of life, At the
same time he warns us against slavish imitation and blind
admiration of the West. Ours is a rich heritage which
should be jedlously gudrded in its essentials, but which
sheuld be reinforced time and again with borrowings from
whatever is good in western civilisation and culture.

[ have no doubt that the public will be grateful to
Sri. Sastriar for his efforts to put together in sucha
suceinctand readable form so many profound thoughts on
this great subject of our glorious Hindu Culture,

T. M. NARAYANASWAMI PILLAT.

* P, 332 words of Dr. Chatterjl quoted by Sri. Sastriar from The Modern
Review Dec, 1924,
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PREFACE

This work rei)resents my effort to présent a
panoramic picture of the evolution of the Hindu Culture
and reproduces the lectures delivered by me at the kind
invitation of the Annamalai University in 19564, The
concept of the aims and the way and the goal of human
life as visualised by the Hindu Culture is sought to be
adequately presented herein. [am grateful to S T. M,
MNarayanaswamy Pillai, the learned and distinguished
Viee-Chancellor of the Annamalai University, for his
having been good enough to pen a weighty and valuable
foreword to this volume and commend my humble work.

Madras'l
Niv;ﬁrgMF K. S. Ramaswami Sastri
October.
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CHAPTER 1

What is Hindu Culture?
. The Essence of Culture.

Culture is a word more easy to understand than to
define. Dr. Sir. S. Radhakrishnan has brought out this
truth in a somewhat cryptic and paradoxical way when
he says : “ Culture is that which remains when we forget
everything that we learn even as Character is what
remains when we forget all the deeds we do” (4=
Idealist view of fife, Page 209) Dr. Sir C. P. Ramaswami
Aiyar has defined Culture as “the art of living an
enlightened life.” Thus Culture is more an outlook
on life, an attitude towards Man and Universe and God,
than a mere sum-total of the ever-changing patterns of
human behaviour in the matter of dress, manners, speech,
thought, customs and institutions. Matthew Arnold
summed it up as sweetness and light. It is thus a fusion
of the intellectual and emotional and moral and spiritual
aspects of our being. It is not mere adjustment to our
environment but is also moulding the’ environment a
little “nearer our hearts’ desire™ It is increasing
creativeness and decreasing possessiveness, It is the
synthesis of our attitude towards the world and humanity
and God. It is a fusion of realism and idealism It is
attaching equal importance to sociology and economics
and politics as also to literature and art and philosophy
and religion with some stress or ‘bias towards the latter
aspects. Itis, in short, the entire range of human values
and specially the highest values of life viz. Beauty and

1
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Goodness and Truth, It is the living of a full life and a
rich life and a happy life for all “in widest commonalty
spread.” It is not something which is a highbrow attitude
or superiority-complex mentality, though very often those
who make a fetish of culture fold their robes around them
and seek to live in isolation in an ivoty tower and assume
airs of superiority in relation to the common man or the
man in the street. A really cultured man never loses his
touch with essential humanity. Marcus Aurelius’ motto
“ Homo Sum humani nihil a me alienum puto” (I am a
man and nothing that relates to man is alien to me) is
one that deseribes best the mentality of a truly cultured
man. Fle does not sacrifice the past for the present or the
future or the present for the past or the future, or the
future for the past or the present. He lives on the past
in the present for the future. He does not sacrifice order
for progress or progress for order. He fits himself to
the world but he has also a divine discontent and looks
before and after and pines for what is not. He does not
neglect the body in his desire to improve the mind or
neglect the mind in his desire to strengthen the body.
“ Mens Sana in Corpore sano * is his ideal. He does not
scorn rural or urban scenes but loves and benefits by
both. He does not scorn books but he is not one whose
" days among the dead are past.” Akbar was not literate
but was a man of deep and wide and high culture. A
cultured man loves living beings and delights in refined
conversation but does not on that account fail in his duty
to converse with “ the noble living and the noble dead
who have produced many “a good book which is the
precious life-blood of a master-spirit embalmed and
treasured up on purpose to a life beyond life™ and which
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contain words which are jewels which “ on the stretched
forefinger of all time sparkle for ever” He can

confldently say :

“ Much have I trawelled in realms of gold
Many goodly states and kingdoms seen.”

Even in the realms of books he has no exclusions
though he may have preferences. He delights in the
literature of knowledge as well as in the lterature of
power. He delights in science asmuch as he doesin
literature and delights in literature as much asin art,
and he delights as much in philosophy and religion as in
literature and art. He has thusin him a wholeness, a
ripeness, a mellowness, a balance, a poise which emanates
and radiates from him in a natural and irresistible
manner. He has an open and growing mind instead of a
closed and stunted mind. The more he knows the more
he seeks to know. He is not afraid of the roughness of
life’s road but delights in making it smooth for himself
and especially for others. He is affable and pleasant and
[ull of good manners for * manners are not idle but the
fruit of a loval nature and a noble mind . He is tolerant
of the views of others and is free from arrogance and
assertiveness. He knows everything of something but
at the same time knows something of everything. He
eschews all narrowness and cultivates wide interests in
life. He follows in short, Goethe’s motto ; “ Live in the
Whole, the Good, the Beautiful .

Let us not forget that the word Culture has two
affiliations. One affiliation is that it implies tillage or
cultivation. A cultured man does not scorn the good
things of this world, the pleasures and amenities of life,
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But another affiliation of the word Cuffure is to “ cultus ™
ie., faith and ideals and a world-view and a way of life.
It is only by combining these two aspects of * Culture ™
that we can have a integral vision of the full meaning of
Culture. In short, the Soul of Culture is the Culture of
the Soul.

I have said above that culture implies not only an
adaptation to the environment but also a desire and a
power to remould the environment “ nearer our heart's
desire™. History is the maker of man ; but it is equally
true that man is the maker of history. In these days of
Marxism and post-marxism there is a great and potential
danger of the tyranny of the determinist view of man as
the slave of his environment and of the materialistic
interpretation of history, just as at one time Carlyle
over-emphasised the importance and shaping potency of
great men.  With characteristic clarity and originality
Dr. Sir 5. Radhakrishnan said recently :

“ Man is not body and mind alone. He has, in
addition, the spiritual dimension. As long as the nature
of man is interpreted by science, natural and social, and his
life and world are shaped according to these concepts, the
essentially free spirit of man is overlooked, and yet it is
that free spirit that accounts for the waywardness and
the unpredictability of history. Man is a moral agent,
who can determine his behaviour. He can grow by the
exercise of the will. 1f a human being loses his creativity
and becomes an item in an enormous crowd, the knowledge
which he now possesses through science and technology
may choke him and the power he now commands may
wipe him out. But he can control the knowledge and
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use the power he now has if he has a sense of values and
does not betray his own creativity in his love for routine .

Thus culture is the means by which the potencies of
life arc controlled by the highest values of life. Science
and Agriculture and Industry add to the comforts of life
by increased production. They cannot teach us how we
can use it best. Sociology and economics and politics
enable us to live together. They cannot teach us how to
live the good life, the happy life, the holy life. Culture
alone can do this by telling us how to control the physical
and social sciences by the moral and spiritual sciences.

Culture is thus the sum-total of our attitudes and
activities which, however, stem from the national genius
while transcending it, and are not a disconnected diversity
but are a unity in diversity and a diversity in unity.
John Dewey says well in his Fresdome and Crlture: * No
matter what is the native make-up of human nature, its
working activities, those which respond to institutions
and rules, and which finally shape the pattern of the
latter, are created by the whole body of occupations,
interests, skill, beliefs that constituts a given culture®.
(Page 4). 1 have shown how literature and art and
philosophy and religion are as wital as sociology and
economics and politics. Nay, they are even more vital.
It is a well-known and true saying that if one could
make the songs of a people, one need not care who made
their laws. The moral aspects of culture are all—
important because they dominate the material aspects,
and the spiritual aspects control the latter and give free
scope to the former. The power of love must hold in
leash the love of power. Ethics alone can sublimate
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sociology and economics and politics by up-lifting them
to the realm of values. With ethics they will become
divine forces (Daive Sampath i.e., to use the language of
Sri Krishna in the Bhagawad Gita.) Without ethics they
will become demoniac forces (Asuri Sampath).

Let us be clear in our minds that democracy is
difficult to be successfully maintained without a pervasive
spirit of culture. Such culture is hard to preserve without
a proper system of national education in which a sense of
ideals and wvalues such as are inherent in the national
genius is given the foremost place. Democracy is based
on the sense of the infinite worth and value of the human
personality, just as philosophy 15 based on the integration
of the human personality, and religion is based on the
essential and innate and inherent divinity of the human
personality, Science is based on the unity of the universe
and its pervasion by law. Art is based on the beauty and
glory of the universe of life and the life of the universe.
Education is and should be the key to them all. It alone
can fit the heritage of the nation to its present and its
future and saturate the people with culture and make the
world safe for democray and democracy safe for the
world by casting over our material life the halo of the
life divine of the spirit.

Though culture is a human fact and though we must
not over emphasise its two aspects as Eastern Culture and
Western Culture, there is an element of truth in the view
of Swami Vivekananda, which I shall elaborate later on in
this work, that the West has emphasised politics while the
East_has emphasised Religion. 1 do not mean to suggest
that the West is devoted to material values while the East
is devoted to spiritual values. There is much spirituality

T e A e—
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in the West and there is also much devotion to material
welfare in the Fast. [Illiteracy and hunger and disease
and squalor stalk the East today and there is naturally a
clamorous demand for the abolition of these de-vitalising
and de-humanising and de-divinising agencies. The ideal
society is one in which they are non-existent and there is
also a wide-spread appreciation of spiritual values. But at
the same time we must recognise and realise that the ideal
of ahimsa and a sense of the pervasive and immanent
and transcendent divinity are a more frequent and
emergent phenomenon in the East than in the West,

What I desire to affirm and emphasise in this work
is that Hindu Culture while it shares in the illumination
of human culture as a whole embodies in fulness the
special traits of Eastern and particularly Asian Culture.
In fact, it is the parent of most of the eastern cultures and
has profoundly influenced them all and is influencing
today western culture as well. T[ts key-words-Abhaya,
Asanga, Adwaita, Dharma, Artha, Kama, Moksha etc.
are now the beacon-lights for the whole world. Dr, Sir C.
P. Ramaswami Aivar has said well: * Indian Culture in
the past is analogous to a subterranean river that has been
fertilising many countries which have not always acknow-
ledged that fertilisation, but the subterranean river has
its unseen but formative influence not only on the lands-
cape but also on all the countries of the mind.” He has
shown how we see manifestafions of the pervasive
influence of Hindu Culture in Greece and Egypt and in
Pern and in Meéxico as also in Sumatra and Java and
Bali and in Burma and Siam and Cambodia and Indo-
China and even in China and Japan. He has shown how
Vedanta has. inspired the Sufi doctrine. He has shown
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also how the permeation of the people by the Hindu
Culture alene can preserve the integrity of the national
genius, and also how Hindu Culture can do much even
today to soften the asperities and and harshnesses of life
and can do a great deal to effect a reconciliation of the
seemingly irreconcileable mighty power blocs of today
and to make the ideal of One World, the concept of

“ That God which ever lives and lives

One God, on Law, one Element

And one far off Divine event

To which the whole creation moves ™,

the thought of * the parliament of man, the federation
of the world ™ a reality instead of being a dream.!

I quite realise that Hindu culture has been influenced
by human culture as a whols and especially by western
culture. Hindu culture has always been tolerent and also
absorbent and has contacted all the world—cultures and
absorbed whatever was assimilable and good in them.
But at the same time my endeavour will be to draw
pointed attention to the genivs and essentials of Hindu
culture and to show how it is a living and growing force
and is of value to the world as a whole and is even
today influencing the culture of the world. Dr. Sir C.
P. Ramaswami Iyer says well: * India can play its part
and play it most effectively by being a lender and a
borrower.”

{l. World Culture and Hindu Culture
My main purpose in this work is to present the
essentials of various important aspects of Hindu Culture.
In my general volume “ Ainde Cultnrs”, T have shown the
essential features and characteristics of Hindu Culture,
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In other works, each dealing with various aspects of
Hindu Culture in their historic evolution, I have shown
in detail the entirety of the synthetic Hindu philosophy
of life in some of the realms of the real and the ideal
The general volume contains only the framework of
Hindu Culture. The other works are necessarily somewhat
bulky because the attempt to show the synthetic Hindu
philosophy of life from the point of view of the historic
growth of ideas and institutions and from the point of
vizw of the comparative study of universal ideas in each
aspect of life must necessarily involve a great deal of
elaboration. In this work which will occupy an inter-
mediate place between the general volume and the special
volumes, I shall show the working of the Indian spirit in
each branch of the real life and the ideal life - but
without undue terseness or unduoe elaboration,

That India has been a cultural unit in the history of
universal culture is now an admitted fact, though the fact
won only tardy recognition. Ewven now there are some
men like Mr. Archer who think that the civilisation of
India is only a splendid barbarism and nothing more.
Even now there are some ethnological specimens in
India itself—though it is a vanishing type—who think that
the Indian civilisation has been a stationary civilisation,
that it has excelled only in philosophy and religion, if at
all, and has never had anything notable in the realm of
positive culture, and that a wholesale transplantation of
European standards of life and thought is our only
guarantee of future progress. But despite such deviations
from the normal, it is generally recognised by fair-minded .
observers from without and within that Hindu India has

been a great cultural unit. Mr. Vincent Smith says in his
2
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Eardy History of India: *India, encircled as she is by
seas and mountains, is indisputably a geographical unit,
and as such is rightly designated by one name. Her type
of civilisation, too, has many features which differentiate
it from that of all other regions of the world, while they

are common to the whole country, or rather continent,

in a degree sufficient to justify its treatment as a vnit in
the history of human, social and intellectual develop-
ment.” Mr. Ramsay Macdonald says in his interesting
and spirited introduction to Professor Radhakumud
Mookerii's book on The Fundamental Unity of India:
“If India is a mere geographical expression, a mere
colleciion of separate peoples, traditions, and tongues
existing side by side but with no sense of nationhood in
common, Indian history cannot be the record of an
evolution of a civilisation—it can be nothing more than
an account of raids, conflicts, relations of conquerors
and conquered. That this is the common view is only
too true; that a superficial view of India lends all its
weight to that view is only too apparent; that it is the
view of many of the present governors is proclaimed
without secrecy from Ceylon to Afghanistan. Those
who read this book will find that there is another view,
and that the Hindu, at any rate, from his traditions and
his religion, regards India not only as a political unit
naturally the subject of one sovereignty—whoever holds
that sovereignty, whether British, Mobammedan, or
Hindu —but as the outward embodiment, as the temple—
nay, even as the goddess—mother—of his spiritual culture.
India and Hinduism ave ot ganically related as body and
sout” My aim in this book is to show how India is the
temple, nay, the goddess, of our spiritual culture and

T
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how “India and Hinduism are organically related as
body and soul.”

I have already explained myy view of culture and how
the word “culture” implies the idea of cultivation or
tillage. Tillage implies the physical element of soil, the
human element of seed —throwing and other effort, and the
divine element of rain. Inthe same way culture implies the
physical element of a self-contained and fertile and holy
land, the human element of a united and active and brave
nationality, and the divine element of God’s grace.
MNational culture implies a great inheritance, a present
effort to preserve and improve it, and far-reaching
auspicious results in the future. It means past attain-
ment, present refinement, and future advancement.

That India has had a great culture in this sense is
an event which even he who runs may read. India's
culture has not only a national and special value to us
but has also an international and vniversal value. To us
it has a vital value as well as'a cultural value. To other
lands and peoples it has a great cultural value. At the
present moment it has an intensive value to us and to
others. Mot only is India now at the crossroads:
universal cuolture itself is at the crossroads today. Not
only is there an Indian renaissance today; there is a
universal renaissance all over the world. I have tried to
realise and express the latter ‘sweeping movement in my
work on The New Fdealissm which is as yet unpublished
in book form. It is the significance and value and
essentials of Hindu Culture that I am going to express and
elaborate in this work. Dr. Rabindranath Tagore once
stated in an expressive phrase “ The Festival of Lamps ™
the very essence of the significance of culture in the world.
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All the great cultures of the world form a Degpavals ot
Festival of Lamps. Even if one small lamp is missing
or blown out, to that extent will the world’s illumination
be less. In this festival of lamps India's light has always
occupicd a central place, It has not been a wick lighted
by man's hand and fed with the oil of labour pressed
from the energies of slaves or of exploited peoples and
placed in a lamp made of gold stolen from other
treasuries. [t is rather what the poet Jayadeva calls in
his beautiful drama Frasammaraghava as Monimaya-
mangaladeepa in his description of Sri Rama as an
auspicious gem-light which the tempest of Parasurama’s
wrath cannot extinguish or even cause to flicker. This
beautiful and pregnant word makes us realise that the light
shines with a natural and steadfast and God-given lustre -
that it is not liable to the laws of decay and death ; that
its lustre is not derived in respect of its splendour or its
basis from others by loan or theft; and that it can with-
stand any tempestuous onslaughts of attack or extermi-
nation, Mo other word can bring out so well the secret
of India’s unexampled power and vitality. Indeed what
other civilisation presents to the world such a continuous
record of self-realising glory and such a seemingly
immortal life? The culture of China has owed its
long-continued vitality to the fertilising and vivifying
ideas sent from India. The great ancientcultures of
Western Asia and Europe and America have gone
and gone for ever. The shining civilisations of today
in the west are of new growth and are but a few
centuries old and are like children playing in the mud. Of
course that fact does not in any way detract from their
great achievements in science and commerce and adminis-

-
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gration in recent times. But if from this fact any Indian
thinks that apart from some vitalising new ideas, their
literature or art or philosophy or religion or social or
spiritual life is to be cur model hereafter, he is the most
deluded of mortals and the most insidious of Indis's foes.

As already stated above by me India is at the cross-
roads today. Her future-nay, the world's future-hangs
in the balance and depends on her choice of ways and
means and ends today. She is at the cross-roads today
not as a beggar or as an outcaste but as an Empress
coming into her own. Her renaissance is the most real of
all the real facts in the world to-day. If this book of
mine helps in the least the self-realisation of Indian
Renaissance it will be the best justification for its writing
and publication. I can best express the value and
significance of the Indian Renaissance in Kalidasa's
magnificent stanza in the first Act of Fikramarvaitiya
describing Urvasi. There the regaining of consciousness
by Urvasi after a state of swoon is described by three
similes. It was like the night released from the darkness
by the silver beams of the rising moon; it was like a golden
light lit in the night and overcoming with increasing
splendour the enveloping smoke; and it was like the
Ganga recovering white and limpid purity after a
temporary turbidity during her leap from higher to lower
levels and strata in the course of her resistless forward
movement. These similes contain a crescendo of thought,
The evolution of thought in them js in the direction of
suggesting that the agency of self-realising self-restoration -
and self-assertion is from within rather than from without
and that God's grace completes and crowns national
endeavour in the direction of righteous self-realisation.
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One of the great universal facts is the diversity of
Europe and Asiain temperament and in achievement.
Though the opprobrious epithet ** Unchanging East™ has
been flung at Asia by over-confident and over-arrogant
Furope, - yet the East has not been unchanging and
stationary. The East has tried to harmonise order
and progress. But western poets and thinkers have
chosen to speak in uncomplimentary terms about it.
Milton spoke of the East that ** the gorgeous East with
tichest hand showers on her kings barbaric pear! and
gold.” Matthew Arnold spoke of the East that she

“ bowed low before the blast
And plunged in thought again .

Kipling has drawn & sharp line between the East and
the West and says that “ East is East and West is West ",
Tennyson says: * Better fifty years of Europe than a
cycle of Cathey ", Stephen Phillips speaks of * Asia in
meditation plunged .

Such splendid denunciations easily invite retaliatory
denunciations but neither set of denunciations is or can
be truc. Itis not, and it cannot be, true that the East is
unprogressive, superstitions and barbarous or that the
West is convulsively  revolutionary, materialistic, and
inhuman. There are elements of progress and rationali-
sation and civilisation in the East in an abundant measure.
and there are elements of stability and spirituality and
sympathy in the West in an abundant measure. But there
is no mistaking the fact that the stress of life, the efenm
vital (to use Bergson's famous and illuminating phrase),
has been functioning diversely, though not in utterly
opposed and contrary ways, in Asia and in Europe.
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Greece was the mother of Europe, and India has been
the mother of Asia. In regard to Greece Shelley has
said well in Hellas ;
“ But Greece and her foundations are
Built below the tide of war,

Based on the crystalline sea
Of thought and its eternity,

Her citizens, imperial spirits,
Rule the present from the past,

On all this world of men inherits
Their seal is set ™,

The very same words uttered in the very same spirit
may well be said of India in relation to Asia.

Swami Vivekananda in one of his rapt and inspired
moods has said : * The voice of Asia has been the voice
of religion. The voice of Europe is the voice of politics.
Each is great in its own sphere. The voice of Europe is
the voice of ancient Greece, To the Greek mind, his
immediate society was all in all, Beyond that it is barba-
rian, none but the Greek has the right to live......... It
is intensely human in its sympathies, intensely natural,
intensely artistic. Therefore, the Greek lives entirely in
this world. He does not care to dream. Even his poetry
is practical. His gods and goddesses are not only human
beings, but intensely human, with all human passions and
feelings almost the same as with any of us. He loves
what is beautiful but, mind you, it is always external
nature, the beauty of the hills, of the snow, of the
flowers, the beauty of forms and figures, the beauty in the
human faces and more often, in the human form,—that
is what the Greeks liked. And the Greeks, being the
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teachers of all subsequent Europeanism, the voice of
Europe is Greek. There is another type in Asia. Think
of that vast, huge continent, whose mountain tops go
beyond the clouds, almost touching the canopy of
heaven’s blue, a rolling desert of miles upom miles, where
a drop of water cannot be found, neither will a blade of
grass grow ; interminable forests and rivers rushing down
intu the sea.  In the midst of all these surroundings, the
oriental’s love of the beautiful and the sublime developed
itself in another direction. It looked inside and not out-
side...... In Asia even to-day birth or colour or language
never makes a race. That which makes a race is its
religion ... And then again, the Oriental, for the same
reason, is a visionary. a born dreamer. The ripples of
the waterfalls, the songs of the birds, the beauties of the
sun and the moon and the stars and the whole earth, are
pleasant enough; but they are not enough for the
Oriental's mind. He wants to dream a dream beyond.
He wants to go beyond the present. The present, as it
were, is nothing to him.”

To put this truth in another way, Asia has been the
home of emotion and imagination and spirituality ;
Europe has been the home of intellect and will and
material power, Asia hss excelled in religion and art;
Europe has excelled in law and economics and politics.
It has been tersely and aptly said Ex-Oriente Lux; Ex-
Occidente Lex. Asia has excelled in synthesis; Europe
has excelled in analysis. Asia has perfected the art of
life; Europe has perfected the art of government. Asia
hes achieved supremely noteworthy things in literature
and art and philosophy and religion ; Europe has achieved
supremely noteworthy things in science, history, commerce

P
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and administration. Once again let me state that this does
not mean that the excellences of Europe are wanting in
Asia or that the excellences of Asia are wanting in
Europe. The difference is one of stress and emphasis.

Let me point out also that India and Europe will
and must owe much to each other. But that can only
be when each is full of self-consciousness and self-realisa-
tion and is-at the same time full of mutual admiration
and reverence. India must rise to the height of her stature
and look Europe in the face as an equal. So long as
India is prone in the dust and is full of self-humiliation
and self-abasement, she can be of no use to herself or to
the world. I shall quote here two passages—one from
Swami Vivekananda and the other from Doctor A. K.
Coomaraswami which express tersely and beaunfu]ly the
future inter-relations of Indian and Furopean Culture.
Swami Vivekananda says well: “Just as the western
ideal is to keep up luxury in practical life, so ours is to
keep up the highest form of spirituality, to demonstrate
that religion is not mere frothy words, but can be carried
out, every bit of it in this life... ... Competition, cruel, cold
and heartless, is the law of Europe. - Our law is caste, the
breaking of competition, checking its forces, mitigating
its cruelties, smoothening the passage of the human soul
through this mystery of life......Tf we want to rise, we
must also remember that we have many things to learn
from the west. We should learn from the west her arts
and her sciences. From the west we have to learn the
sciences of physical nature, while on the other hand, the
west has to come to us to learn to assimilate religion and
spiritual knowledge. We Hindus must believe that we are

the teachers of the world. We have been clamouring
3
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here for getting political rights and many other such
things. Very well, rights and privileges and other things
can only come through friendship, and friendship can
only be expected between two equals, When one of the
parties is a beggar, what friendship can there be? It is
all very well to speak so, but I say that without mutual
co-operation we can never make ourselves strong men .
Dr. Coomaraswami says well: “The impulse towards
this mastery of the conerete; the critical historical and
sense ; and above all, the restatement of her own intuitions
in the more exact terms of modern science, are the things
which India will owe to the West * (Zhe Message of the
FEasl).

Il The Genuis and Essentials of Hindu Culture

I have been dealing till now with the general content
of the concept of culture, with the indivisible and invidable
and indestructible geographical and social and economic
and political and cultural and artistic and religions
unity of India, and with the mutual contacts and
assimilations of oriental and occidental cultures. The
value of the Hindu Culture to the world has been
admitted on all hands. Mrs. Manning says: * The Hindus
had the widest range of mind of which man is capable,
Professor Max Muller says in /ndia: What can it teach
us: “If Twere to look over the whole world to find out
the country most richly endowed with all the wealth,
power, and beauty that nature can bestow—in some parts
@ very paradise on earth—I1 should point to India, If
I were asked under what sky the human mind has most
fully developed some of its choicest of gifts, has most
deeply pondered on the greatest problems of life, and has
found solutions of same of them which well deserve the

B e
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attention of those who have studied Plato and Kant,
I should point to India. And if I were to ask myself
from what literature we here in Europe—we who have
been nurtued almost exclusively on the thoughts of the
Greeks and the Romans and of one Semitic race, the Jewish
—may draw that corrective which is most wanted in
order to make our inner life more perfect, more compre-
hensive, more universal, in fact more truly human, a life,
not for this life only, but a transfigured and eternal life,
again I should point to India......Whatever sphere of the
human mind you may select for your special study, what-
ever it be, language or religion or mythology or philosophy,
whether it be laws or customs, primitive art or primitive
science, everywhere you have to go to India, whether you
like it or not, because same of the most valuable and
most instructive materials in the history of man are
treasured up in India and in India only ™.

Such a creation as the Hindu culture is partly the
the creation of the land and partly the creation of the
racial genivs, India has been called an epitome of the
world. The Himalayas which are the highest mountain
range in the world guard the country like a mighty
rampart from the invasion of the devastating icy Polar
breezes and from the deadliar invasion of the more
devastating invaders. The ocean surrounds India on the
other three sides. Two monsoons shower abundant
rains on her. Many and mighty rivers feed her plains and
give us abundant harvests and make her the granary of
the world. The stupendus sublimity and grandeur and
beauty of MNature in India kindled the inner eye of
introspection in India. Racial genius also cooperated in
the same direction,. The Hindus were men of high
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character and patriotism and courage and valour and
chivalry but their most unique characteristic was their
introspection and insight. The Hindu love of truth was
wellknown and elicited admiration and praise on all
hands. Strabo says that ¢ they are so honest as neither
to require locks to their doors nor writings to bind their
agreements.” 1f a man poured out a little water and
solemnly engaged himsell to do a thing, he would do it
cven if the heavens fell. Arrian says: “ No Indian was
ever known to tell an untruth.” Megasthenes observed
with admiration the absence of slavery in India, and the
chastity of the women and the courage of the men.
Hiouenthsang says: * The Indians are distinguished by
the straightforwardness and honesty of their character.
With regard to riches, they never take anything unjustly ;
with regard to justice, they make even excessive
concessions ; straightforwardness is the leading feature of
their administration.” TIdrisi says: “ The Indians are
naturally inclined to justice, arid never depart from it in
their actions.  Their good faith, honesty and fidelity to
to their engagements are well-known and they are so
famous for these gualities that people flock to their
country from every side” Abdul Fazul says: “The
Hindus are religions, affable, courteous to strangers,
cheerlul, enamoured of knowledge, lovers of justice, able
in business, grateful, admirers of truth and of unbounded
fidelity in all their dealings.” WNiebuht says: *The
Indians are really the most tolerant nation in the world.
They are gentle, virtuous, laborious, and, perhaps of all
men, they are the ones who seek to injuré their fellow
beings the least.” - Sir John Maléolm says: * Their truth
is as remarkable as their courage” Cblonel Dueth
praises * their fidelity, trathfullness; honesty, their detess-
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mined valour, their simple loyalty, and an extreme afd
almost touching devotion when put upon their homour.”
Captain Sydenham says: “The general character of the
Hindus is submissive, docile, sober, inoffensive, capable
of great attachment and loyalty, quick in apprehension,
intelligent, active; penerally honest and performing the
duties of charity, benevelonce and filial affection with as
much sincerity and regularity as any nation with which
I am acquainted.,” Warner Hastings says : * The Hindus
are gentle, benevolent, more susceptible of gratitude for
kindness shown to them than prompted to vengeance for
wrongs inflicted and as exempt from the worst propen-
sitics of human passion as any people upon the face
of the earth.” Sir Thoma$ Munro says: “ I civili-
sation is to become an article of trade between the two
countries (England and India), I am convinced that this
country (England) will benefit by'the import cargo.”
Professor Max Muller says: - ** 1t was love of truth that
struck all the people who come in contact with Tndia, as
the prominent feature in the national character of its
inhabitants. Mo one ever accused them of falschood, 1
have been repeatedly told by English merchants that
commercial honour stands higher in India than in any
other country and that a dishonoured bill is hardly known
there”. Bishop Heber says: * They are decidedly by
nature a mild, pleasing, intelligent race, sober and
parsimonious, and where an object is held out to them,
most industrious and persevering, ... .. They are men
of high and gallant courage, courteous, intelligent, and
most eager for knowledge and- improvement, with
& remarkable aptitude for - the abstract scierices,
geometry; astronomy etc,, and for imitative arts, painting
and sculpture ; dutiful towards their parents, uffestionate .



22

to children, more easily affect=d by kindness and attention
to their wants and feelings than almost any men 1 have
met with. I have found in India a race of gentle and
temperate habits, with 2 natural talent and acuteness
beyond the ordinary level of mankind.” Professor
Wilson says: * Frankness is one of the most universal
features in the Indian character. In men of learning 1
found similar merits of industry, intelligence, cheerfulness,
frankness...Men of property and respectability afforded
me many opportunities, of witnessing polished manners,
clearness and comprehensiveness of understanding,
liberality of feeling, and independence of principle that
would have stamped them gentlemen in any country in
the world . - Profegsor Monier Will'ams says, 1 have
found no people in Furope more relipiows, none more
patiently persevering in common duties ™. Mr. Elphinstone
says: * If we compare them (the Hindus) with our own
(the English), the absence of . drunkenness and of
immadesty in their other vices will leave the superiority
in purity of manners on the side least fiattering to our
self-esteem. The cleanlness of the Hindus is proverbial
The Hindus are larpgély vegetarians and teetotallers ™.

Equally remarkable were the intellectusl gifts of the
Hindus. 1 shall show later on how they excelled in many
arts and sciences. Itis enough to state here that the
national mind was not only capacious but penetrative.
They invented the game of chess. Many other inventions
of theirs will be referred to below.

Even more remarkable than their personal virtues
and talents were their patriotism and courage and chivaly.
India was conceived of as the motherland and the holy
land, About Maharana Pratap of Mewar who kept the.
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mighty Akbar at bay for a quarter of a century Colonel
Tod says: * There is not a pass in the alpine Aravalli
that is not sanctified by some deed of Pratap-some
brilliant victory or often more glorious defeat. Huldighat
is the Thermopylae of Mewar, the field of Deweir her
Marathon . He says further : ** There is not a petty state
in Rajputana that has not had its own Thermopylae and
scarcely a city that has not produced its Leonidas™.
About the custom of Ralkliibandban he says: “There is a
delicacy in this custom with which the bond uniting the
cavaliers of Europe to the service of the fair in the
days of chivalry will not compare . Thus Hindu
valour and Hindu chivalry were both remarkable and
unrivalled. Abul Fazl says about the Hindus: * Their
charactor shines brightest in adversity. Their soldiers
know not what it is to flee from the field of battle but
when the success. of the combat becomes doubtful,
they dismount from their horses and throw away
their lives in payment of the debt of valour. When a
Rajput put on the saffron robe it meant that he
had dedicated himself to death. Such courage exists
even to this day” About the Indians of today
Mr. Elphinstone says: “ They often display bravery
unsurpassed by the most warlike nations, and will always
throw away their lives for any consideration of religion
or honour.” The Hindu soldiers and captains were
prone to be over-chivalrous to defeated enemies who
often repaid evil for good later on. This happened often
in the history of the Rajputs., Colonel Tod says: “ But
for repeated instances of ill-judged humanity the throne
of the Moghuls might have been completely overturned”
(Annals of Rajasthan) Vol. 1 page 3791, Reverence for
womanhood is -one of the acid tests of civilisation all
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over the world. Tested by such a test. the Hindus come
out patarnished. The Hindus alone reached a level of
treatment of the fair sex which was free from subjection
and license. The wife is called ardkanginé (half of man)
and sasadkarmind (equal and co-ordinate in Dharma). The
marriage vow is that the wedding is for the increase of
righteousness and progeny (Dhaw ma-prajadhioridiyariam.)

But by far the most unique trait of the Hindu
nature has been his .insight and introspection. The
science of yogs was not discovered and perfected in any
country in the world except India. Emingnce in personal
virtues or social harmony or jndustrial prosperity or
political capacity or military efficiency is, found here,
there, and everywhere in all times and climes though not
to the same degree or in such combination as in India.
But nowhere else do we see such Godward passion or
devotion or insight or introspective ‘-"J.Slnn, -

Equally remarkable is India’s search for umt)r.

amidst diversity. India never cared for a mere mecha-
nical or dragooned and regimented uniformity nor did
she allow & mutually discordant and destructive diversity.
The secret of her spirit of toleratjon was not mere
latitudinarianism but a vital sense of the essentials of
things. Mr E. 5. M. Joad has pointed ouiwell : * Indian
history has been distinguished throughout by a tendency
towards toleration. Other peoples’ faiths have been
preserved, other peoples’ customs respected: and not
only preserved and respected, but assimilated. : Such
toleration is a very rare thing in the history of mankind,
as rare as it is valuable. Throughout the whole course

of Indian history, the charscteristic Indisn endeavour’

has been to look for the common element in apparently

T R——
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different things, the :single reality <that wunderlies ‘the,
apparently many appearances. [t is interesting, then, to,
note this same insistence upon unity, this same endeavour;
to unite many into one as exhibited by the early law-
givers and administrators of India. At the very beginning;
of; Indian history, we find men trying to reconcile the
cqnﬂmtmg ideas held by different people with regard to,
thp right way of living together in society and the right.
way of conceiving God ”. He says further: * Why,
almost alone among early peoples, they should have been,
willing to perform this surely not very difficult feat,
we cannot tell. It -may have been simply that they
possessed that extremely rare quality, a tolerance for,
what was other than their own. It may have been that
they were distinguished by something still TATET, 50 TATe
among men as to be almost unique—an ability to
recognise and a willingness to follow what was guod
simply because. it was good. Whatever Ahe reasonm, it is
a fact that India’s special gift to mankind ‘has been the
ability and willingness of Indians to effect a synthesis of
many different elements both of thoughis and peoples,
to create in short, unity out of dﬁ'ersn.y ” (The Story of
Indian Civilisation pp 5, 6, 20, 21). “They are COSmo-
politan in outlook, tolerant in behaviour, and op-u:n-
minded in thought ™ (Do, pp. 25—5} ' y
: Quite as remarkable as spirituality and toleranon
was the trait of mon-violence. This virtue of affmss was
perfectly consistent with courage and bravery.  The
people of India realised the sanctity. of. life. and held that
non-injury was the supreme, law of life (ahimsa paramo
dharmah). But to preserve.the freedom of<the country
ind' the honour of the women and the safety of thy
4
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chrildren and the wédk and the dld, they ‘were' prephited 10
resist oifensivh violence by defensive violence to theextent’
feeded  to newtraliss  such  offensive - violence. Thiey:
proclaimed and practised the virtue of non-violence'in 4’
minner which has not been found elsewhere in the world.:
" Thus the most characteristic and unique trait of thé’
Tndian Culture is this blend of spirituality and toleratidn’
diid'nofviolence, 'We need not pause fo find out how!
miach was due to the influence of the countiy and how
fiuch was due to the penius of the people.  Perhaps such:
a demarcation of contributory causes is an impossible
féat. It is eriough to note the basic inner traits of the'
péople of India as' they have expressed thmnmhu n
Ihmr outer history.
© "It was such a happy combination and union of 'tI:l’.E1
Physical beauty and sublimity and fertility of the lanf:
and“of the splendour of the racial psychic' endowmerit!
that gave birth'to the Hindu Culture. The vitality of thé
Hindu Culture is one of the wonders of the world.- 1t
was born long before the Babylonian or Assyrian'of
Chaldean or Persian or Greek or Roman Culture wa¥
born. These have gone but that remains.” It rémains, h!l‘
adopt the tense and significant langnage of Mﬂ.ﬂﬁ'ﬂ]ﬂj",
“not a mere antique but full of life and youthful wgour_. d
Its origin is lost in the mists of antiquity. It has beeff
well said that *“no nation on earth can vie with' the
Hindus in respect of the antiquity of their civilisation
and the antiquity of their rellgion.” Those who belive in
the Biblical account of the time of creation must be puzzled
by the fact that modern scholarship takes the origins of
the Hindu Culture and civilisation to 8000 to 10000 B.C
But modern science has enabled us to realise the age of
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the earth, and in fact, the Hindu theory of thgysgasiis

more in accord with science than the cosmogany of-any
other race.

I shall show later in this work that India was the
heart of Asia and that her religion and art spread all over
"Msia, But to-day and owing to the commingling of the
‘Bast and the West in Tndia, Hindu culture has a cultural
value to the whole world. It istherefore necessary to know
the pivotal bases of Hindu culture.- It has always based
itself on its exaltation of the land and of the people and
of the Scripture. The conception of the land as the
holy land and the divine country has been with us from
the most ancient times. The land has been named after
its first great ruler who ruled from Cashmere to Comorin
:and from sea to sea—Bharata the son of Dushyantha.
JIn Acts [ and VII of Kalidasa’s Sakuntala the national
(poet of India idealises Bharata as the Chakravarti and
gays that he will rule without a rival the wlmle. earth with
mll its seven islands. "

An the first-verse of his great poem Kumarasambhmra
Kuhdasa describes Himalaya as ensouled by deity 4nd-4s

Lstretching from sea and sea and as being the measuring-
x ;md of the earth.

o aegerat ff e fea Hﬁmﬁﬂi+
o ghﬁé\wﬁa‘tmhmahmrﬂm n

Lt .
Liios: The well known verse aa#lamﬁu mhﬁ uﬂqeﬁ
baffirms that that the mother and the motherland ' ate
oifearbrofar - tHan heaven. A ‘celebrated’ verse i ‘the
| Vidhnu  Putana emphasises that-the means of spiritial
piberption abound in, India and. that he is the. greatest
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self-deceiver who being born here yet: does not achieve
self-liberation leading to the highest auspiciousness.
afshm, R W SST AESAE |
wgalger: BawwE dfEmi o
The Bhagawata says that cven the Gods desire birth

in the Bharatavarsha (India) because from there alone
runs the path to the eternal Paradise.
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The Prithvi Sooktam glorifies the - motherland,
.The famous verses about the seven holy rivers and about
‘the seven holy cities show how the whole country from
‘the northern and to the southern' end was regarded as a
:sacred unity, The institution of pilgrimage covers many
holy spots from Badarinath to Kanyakumari., The heart

of India was said to be Kasi which was called the Mukti
Ksetra.

An equally sanctified mnmpnan prevailed about the
people and their scripture. Aryavata was called ‘o
becayse the Aryas loved to be born there again and again
-—{ﬂ'llﬂ Btﬂﬁi*;ﬂ g Eﬁﬂi-ﬁm‘ﬂhi Kuﬂukas glosson
Manu, 11, 227.) ~ Thie Scripture is called by Sri Sankara
in his bhashya on the Vedanta Sutras as ‘oiir best. friend

_and protector, more loving than thousands of fathers and
:mothers and as the illuminer of everything and as the
_voice of omniscience. (AAINTRERAsRAETaT A |
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fa7: @igFe@) Dr. A. K. Coomaraswami says well
that the Hindu mind is characterised by three chief traits
ie. a sense of the unity of love, a love of philosophy and
religion and a love of social order. The genius and essence
of Hindu culture lies in its harmonious combination
of various elements which are at first sight incompa-
tible with each other —ahimsa and wveerya, (non-injury
and heroism) Santhi and purushakara, (peace and energy)
Vairagya and Lokasangraha, (dispassion and service)
.Karma and Bhakti and Jnana (action and devotion and
knowledge). Ahimsa (non-injury) is not opposed to
defensive Virya (heroism), though:it is opposed to selfish
offensive destructive heroism. Santhi (peace) iz not
opposed to purushakara (effort in the cause of the
welfare of the soul (sreyas), though it is opposed to the
:selfish pursuit of the joy of the body and the senses
(preyas). Fafragya (dispassion)-is not opposed to Loéa-
isangraka (work for the welfare of others), though it is
‘opposed to work motivated by selfishness. Karma faces
this world, Bhakti faces God with love, and Jnana faces
“Truth with a desire for identification with it. Why
rshould there be any inherent incompatibility among
them 7 We can know and love God and serve man at the
‘same time.
In short, the world-idea which is the central ideal of
“'the Hindu Culture may be said to be the energy of peace.
‘Vmwad along with the world-ideas of other peoples and
Ysther lands—the Athenian ideal of liberty, the Roman
ni'ﬂkal of order, the medieval ideal of unity, the modem
“ideal of Nationality, and the ultra-modern ideal of
Democracy -wie can well realise that it is higher than all
"of them and is consistent with all' of them. India can
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absorb these without losing her own soul. Her gm‘ﬁuﬁ
has insight or spiritual vision as jts soul and the energy
of Peace as its body. What is this Peace ?

“ Not Peace that grows by Lethe, scentless ﬂower-,ﬁ
There in white languors to decline and ease, .

But Peace whose names are also Rapture, Power, .,
Clearsight and Love ; for these age parts of . ;;
(William Watson.) . Peacs,”
Thm is why every Hindu ceremony winds up with the
benediction “Om. Santhih Santhih Santhih” (Peace,

Peace, Peace )]

v A brief Sanskrit word— Diarma—sums up t;h.e
:thdu concepts of the genius of the. Hindu Culture..: It
means a combination of righteousness and: blessedness,
and a proper attitude to here and hereafter. Rabindra-
nath Tagore says well in his essays : ** India has not split
up her Ddarma by setting apart one side ofiit for practical
and the other for ornamental purposes. Ddarmr. in
.India is religion for the whole of society—its roots reach
«deep under ground but its top touches the heavens ;, and
Andia has not contemplated the top apart from the root™~
.ghe has looked on religion as embracing earth and heaven
alike, overspreading the whole life of man like & gigantic
banyan tree. Indian history proves this fact that in the

", civilised world India stands forth as the example of how
.the Many can be harmonised into One. To ealise the
ine in the universe and also in'our inner nature, to set
pup the One amidst diversity, to discover it by means _];yf
. knowledge, to establish it by means of action, to percieye
-, it by means of love, and to preach it by means of conduct-
ythis is the work that India has been doing in spite of
#pany obstacles and calamities, in ill success and good
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fortune alike. - When our historical studies will make us
realise this eterrial spirit of India, then and then only will
the severance between our past and our present cease’
t{') Ix.l?‘ -
The Hindu concept of Dharma in its turn rests on
the Hindu concept of the Gunas, Prakriti (Nature) is a
blend of the three gunas—Sattwa or rhythmic poise, rajas
or inharfonitus activity, and tamas or inertia in diversé
and differing proportions.” We must rise above Tamas
which includes not only inertia and illusion but also
despair and pessimism. Manu says that we must not
underestimate ourselves becanse of our past failures or
pegard auspicicusness as unattainable but should always
strive for the highest auspiciousness,
¢ ArgRamsaa qaifmafafn |

wgal: fwawfasaat a9 goai || (IV. 137):
Nor must we become attached to selfish desireful inhar-
ina #imt of detachment and dispassion and devotion;
gnd -with a clear consciousness of. the real nature of the
soul and the universe and God. We must rise above,
conflict and act in concert and attain communion.
. We can best realise the genius and essentials of a
gulture by knowing its attitude to Nature and to the subs+
human kingdom and to Man and to God. In regard to
Matpre, the Hindu mind regarded it as permeated and
#luimined by God. fmmm faf & afss Aaai =wg—says
the very . first verse of the Isa Upanishad (whatever
moves in the'world should be regarded as indweli by God
and dwélling in God and full of the fragrance of the
Diiving). “Atithe end of the Upanishad the worshipper
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feels dimly that the Sun who is the, splendour ofsplendors)
in the firmament hides a greater gloTy IﬂW_«ﬂ his own. He.
asks the Sun-God to gather his blinding rays that he.
may behold the Light of Lights, the highest innermost,
splendour, The Sun-God grants hIS,L prayer an# ﬂ:I;B
worshipper realises in rapture the identity of God in his,
mind and God in Nature. This passage.1s the sublimest,
in the entire range of the literature of the unjverse.
fironan P swefifidad | ‘
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Such a realisation will come through knowledge and
love i,e, knowing love and loving knowledge. #

tfegrmadl & gsgma w7 | il
India harmonised rural life and urban life.” She was no;
blind worshipper of urbanisation like the west of to-day,
Rabindranath Tagore says well in his Sadkana 1 “ The
civilisation of ancient Greece was nurtured in the city
walls. In fact, all the modern civilisations have their
cradles of brick and mortar, The walls' leave their mark
deep in the minds of men.... Thus inIndid it was it
the forests that our civilisation had its birth, and it took
a distint character from this origin’ and’ environment. Tt
was surrounded by the vast life of nature and had the
closest and most constant intercourse with her varying
aspects. ... His aim was not to acquire.but to realise;
to enlarge his consciousness by growing into his
surroundings. The west seems to take a pride in think-
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ing that it is subduing Nature as if we are livingin a
hostile world where we have to wrest everything' we
want from an unwilling and alien arrangement of things.
This sentiment is the product of the city wall habit and
training of mind. But in India the point of view was
different ; it included the world with the man as one
great truth. India put all her emphasis on the harmony
that exists between the individual and the universal....

... The fundamental unity of creation was not simply
a philosophical speculation for India; it was her life
object to realise this great harmony in feeling and in
action,” Tagore has pointed out further the harmony
of the life of the hermitage with the rural and urban life
and the importance of the part played by-the Tapovanas
and Tapasya and Tapaswis (hermitages and austerities
and hermits) in the life of India. Tndia chose her places
of pilgrimages on the top of hills and mountains, by the
side of the holy rivers, in the heart of forests and by the
shores of the ocean, which, along with the sky, is our
nearest visible symbol of the vast, the boundless, the
infinite and the sublime.

In regard to the kingdom of animals and birds
Hindu culture inculcates affection and a semse of the
unity and sanctity of all life. This was not only because
the same God made them all and becavse they are our
dumb brothers. As the poet says.

* He prayeth well who loveth well
Both man and bird and beast,”
“ He prayeth best who loveth best
All things both great and small,
For the dear God who made us,
He made and loveth all ™.
(Coleridge’s Ancrens Hmmf]
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“The doctrine of Karma links up the human and the
subhumah kingdoms, because the man or woman of
yesterday may be the bird or animal of to-day and
because the bird or animal of to day may be the man or
woman of tomorrow. Thus the “ gospel of mercy” (as
Ouida describes the Hindu attitude to birds and animals)
has a secure basis in India. In fact Vegetarianism be-
came popular because of such ideas. Manu says that flesh
should be given up because it implies himsa (injury) and
that mamsa (flesh) is called so because it implies that if he
eats an animal or a bird it will have its revenge on him
when both are reborn in the course of transmigration,

mgamai et afaamas ®=g |

wfae: edarrRid fEaa |

af & wmfaarsga amaiafeEsd |

caeE Afgd gazfaadifio: |

anigagd S and A 9 hgA |

vafetar sl frafomanse o (V, 48, 55, 56).

The grand lesson at the close of the drama
Miagananda expresses the very soul of Hinduism
especially after it felt the transforming and transmuting
and transfiguring touch of the highest aspects of
Buddhism and Jainism. _

fred amnfiemfies o mgs wigan |

{Cease from the taking of life, as such cessation
an eternal duty. Repent for past injury)

May, every day bhootayajna (feeding animals and birds)
which is one of the Panchamahayajnas (five great
pacrifices) has to be performed and a portion of the
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cooked food has to be given to birds and animals. The
reverence for the cow flows from the same centrality of
ideology and is of the very essence of the Hindu Culture.

In regard to men and women, Hindu Culture has
emphasised their equality ——nay, their divinity. It is often
said that the caste system is a negation of equality. But
" in its highest form as it was originally established it
provided only for differentiation and co-ordination and
mutual service without the sacrifice of equality. All the
castes are equal in the eye of God and all the members of
all the castes and both sexes are equally eligible for
immediate salvation. This truth is stressed in the
Bhagawad Gita (IX, 32, 33). India is the only country
where simplicity of life has been stressed and practised and
where poverty has never been a crime and where charity
is universal and where the samyasd or the man of renuncia-
tion has been honoured more than the captains and the
kings. 'We have no doubt to establish organised charity
and new forms of philanthropy without destroying
individual charity and kindness but that does not in any
way lessen the greatness of the human ideals of the
ancient Hindu Culture.

In regard to God, the Hindu mind was full of
devotion and humility and insight. Its doctrines of
immanence and incarnation added a new extensiveness
and intensiveness to the universal concepts of God.
Bhajana (congregational prayer) and Sankeertana (com-
gregational hymn-singing) are universal in India and are
of the essence of the highest Hindu technique of devotion.

Such are the genius and essentials of the Hindu
Culture. It is because of them there has ‘resulted the
unexampled and unrivalled vitality of the Hindu Culture
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when so0 many ancient cultures have vanished into the
limbs of nothingness and oblivion, Sister Mivedita spoke
about the need for Aggressive Hinduism. We have no
designs or ambitions to subvert or supplant other cultures.
We have no quarrels whatever with them. But we will
not any longer allow them to supplant ‘or subvert or
humiliate or dominate our culture, We want our culture
to become unified and dynamic but to remain dignified
and defensive as it 15 now. We must rewrite Indian
History so as to reveal the self-expression of our culture
in the national life. MNew literature (especially novels and
dramas) and art expressing the soul of our culture must
be reborn.  Owur new aims and ambitions and aspirations
and achievements are best expressed in the following
noble words of Miss Noble (Sister Nivedita) :

“ Great literatures have to be created in each of the
vernaculars. The literatures must voice the past, trans-
late the present, forecast the future. The science and the
imagination of Europe have to be brought through the
vernaculars to every door.”

“* Hinduism no longer the preserver of Hindu custom
but is the creator of the Hindu character.”

“ Art must be reborn, Not the miserable travesty of
would—be Europeanisation that we at present know.
There is no voice like that of Art to reach the people.
A song, a picture, these are the fiery cross that reaches
all the tribes and makes them one. Not only to utter
India to the world but also to voice India to herself this
is the mission of Ari, divine mother of the ideal, when it
descends to clothe itsell in forms of realism,”

In the following pages I shall iry to utter the voice
of the Hindu Culture and finally to suggest how it should
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vitalise and dynamise and organise itself to meet the
present and the future. The last Verse in Chapter XI of
the Bhagawad Gita seems to me to express perfectly its
genius and essentials and manifestations.

AEFAEATA] Agweaalas |

fdteaivig aramAfEies 1
(He who works for ne, who regards ne as the highest,
who is My devotee, who is {ree from attachment and who
has no hatred for any being comes to me, O Pandava.)
The word #@&W&1 (he who works for Me) contains the
essence of Hindu Pedagogies and Aesthetics. The words
79: (he who regards Me as the highest) and ##
{he who is devoted Me) contains the essence of Hindu
metaphysics (including philosophy and religion.) The
words @nafid: (free from attachment) and fadteady
(without hatred to any being) contains the essence of
Hindu ethics and civics and economics and politics,



CHAPTER 11
The Evolution of Hindu Culture.
I. The Foundatlons of Hindu Culture,

It has become one of the common places—nay, even
axioms - of scholarship to separate mentally, and descant
upon, the two portion of the Indian population, viz : the
Aryan and the Dravidian. It is also the fashion to call
India an ethnological museum. But the Aryan and the
Dravidian factors, if they were separate, did not merely
come together but became inextricably blended and hence
all talk about them as two is but a theoretical fatuity. As
E. B. Havell says in his valuable Histery of Aryan Rude
in fndia: * India, whether regarded from a physical or
intellectual stand-point, is herself the great exemplar of
the doctrine of the one in the many, which her philo-
sophers proclaimed to the world.”

Dr. Gibes is one of the latest of the theorists and his
views are adumbrated in the Cambridge History of India.
He says that the word wiros is used in the majority of the
Indo-European languages to indicate men, He uses that
word to denote the races which spoke those lanpuages.
According to him their original habitant was the area
comprised by Hungary and Austria and Bohemia. His
reasons are that they bad domesticated the ox and the
cow and the sheep and the horse and the dog and the
pig and that they knew agriculture, and that the only part
of Europe combining pastoral and agricultural country is
the abovesaid area.

Other theorists have located the home of Aryans in
Central Asia and near the Black Sea and in Norway.
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Lokamanya Tilak started the theory of the Arctic Home
of the Aryas. But there are very good grounds for the
ancient and traditional view that India is the original
home of the Aryans. The Himalayan slopes and valleys
have a temperate claimate and combine pastoral and
agricultural territory.

Grant Bjornstjerna says: * It is there in { Aryavarta)
we must seek not only for the cradle of the Brahmin
religion but for the cradle of the high civilisation of the
Hindus, which gradually extended itself in the west to
Ethiopia, to Egypt, to Phoenicia : in the East to Siam, to
China and to Japan; in the South to Ceylon, to Java
and to Sumatra; in the North to Persia, to Chaldaea,
and to Colchis, whence it came to Greece and to Rome
and at length to the distant abode of the Hyperboreons,”

Pargiter in his well-known work dweicnr fndian
Historical Tradition says that the Arvan civilization is
the civilization of the Aila or Lunar race which lived in
Ilavrita in mid-Himalayas : that there was a pre-existing
developed Dravidian culture; that the Vedic literature
reflects a blend of both; that the Arvan civilization did
not come from beyond ; and that it spread to Afghanistan
and Persia and further west from India.

The theory of the Sumerian civilization has been
recently admubrated as the result of the excavations in
Harappa and Mohenjo Daro. Colonel Waddell says
that the Sumerians were Aryan in race and that over fifty
percent of the basic words in Sanskrit are derived from the
Sumerian. His theory is that the Sumerians of Western
Asia were the progenitors of the Vedic civilization and
that the Aryan civilization of India took place in the
seventh century B.C, But is it right to infer from
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linguistic similarities that there was an Aryan immigra-
tion into India 7 Such a fact is equally consistent with
an emigration out of India by the Aryans into Western
Asia. Colonel Waddel says that the Khattivo (Kshatri-
yas) were the ruling caste among the Sumerians and that
it was Bur-Sin (Parasurama) that exalted the Baramas
(Brahmins) over them. This shows that the Sumerian
civilisation was post-Vedic and that the Sumerians may
have been a branch of the Aryans. That there was
an Aryan emigration is hinted by passages in the Rig
Veda (VIL 4, 2 and VIIT 20, 12.) These passages refer
to Indra having been in Ruma and Rusama and Syavaha
and Kripa and to his having crossed the Samudra (ocean),
Dr. J. H. Moulton says in his work Eardy Zarpastrianism
that “we could postulate an -ebb from India without
compromising anything that js really established,”

It is said about the non-Aryan element that the
Kolarians entered India from the north-east and the
‘Dravidians entered it from the north-west. It is said
that the Lemurian continent stretched from the Malay
Archipelago to Africa and was occupied by the Dravi-
dians. Tt is even surmised that the Dravidians came from
Africa, It is said also that even before they came here
there were negrito races in India. But these are all mere
guesses, The Dravidians, like Aryans, have been in India
all along.

It is said that the ancient Tamils divided the Tamil
country into five regions (d=ringi or fully land, palai or
dry waterless region, mflad or wooded land, marudam
or the deltaic portion, and meydal, the seaside track) and
that hence they were different from the Aryans. It is
difficult to see what a classification of the soil has to do
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with ethnological matters, any more than the dividing of
the earth into zones. The Ramayana refers to the Chola
and Pandya and Chera kings. Inthe Ayodhya Kanda
the kings of south India are referred to and in the forty-
first sarga of the Kishkindha Kanda the kingdoms of the
Chola and Pandya and kerala kings are specified and it is
said that the gates the Pandya kings' capital were decked
with pearl and gold. The Mahabharata refers to the
southern kings as having fought for the Pandavas,
Dravida denotes the name of a portion nt‘ India and does
not import any idea of race.

The Vedas are the scripture of the Hindos. They
are four in number efz. Rigveda, Yajur veda, Sama
veda and Atharva veda. They contain four portions iz,
mantras (hymns), and Brahmanas (sacrificial details), and
Aravakas (compositions in forests) and Upanishads
(philosophic truths), There are also Upavedas and
Vedangas and Sutras and Dharma Sastras and Ithihasas
and Puranas and Agamas besides works in Tamil which
are ranked as scriptures and as equal to the Vedas and
which, along with the vedas, became the sources of the
modern reigning systems of philosophy and religion in
India, But all the Hindu shastras admit the superior
and overruling authority of the vedas,

The Rigveda describes the Dasyus as the foes of the
Aryas and invokes the aid of Indra to slay them. The
Dasyns are called also Vritra, Ahi, Krishna, Pani etc.
One possible view is that the invocation is to overcome
drought and let loose the rains. Another view is that
the Dasyus are those Aryas who fell away from Aryan
customs and ate uncooked or forbidden food and did not
perform sacrifices or worship the gods whom the Aryas

&
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worshipped and did not keep up the purity of the Aryan
speech. That the Aryans and the Dasyus could not have
been quite unconnected appears from the fact that in the
battle of the ten kings as described in the Rig veda the
Aryans were accompanied by Vasishta and the Dasyus
were accompanied by Viswamitra. Both Vasishta and
Viswamitra are described as having invoked Indra and
Varuna. Viswamitra could not be regarded asa non-
Arya at all, as the Gayarri was discovered by him and as
he is one of the Rig Vedic risiss.

Even if the Dasyus formed the Dravidian race
which was different from the Arvan race and both the
groups became bound together by a common culture, it
does not in any way affect the theory of the birth-place
and home of both of them being India or the integrity
of the culture of both or the impress of unity left by it
on both. The Dasyus are described in the Rig Veda as |
dwelling in fortresses and as having dwellings built of
earth (wred) and stone {asmamays) and iron (mypast).
They had lands and cattle and precious metals and jewels.
They are described in certain portions of the Rig Veda
as Pisachas and Rakshasas. Yaska explains Rakshasa
as “one against whom we should protect ourselves.”
The Dasyus are described in the Rig Veda as being black
in colour (Krishna twachah) and noseless (anasa.) The
latter word is, however, interpreted by Siyana as devoid
of clear speech (asyarahita). The Dasyas are described
further in the Rig Veda as being skarmanak (without
rites), aerafal (without purposiveness of life), ayajwak
(without sacrifice), adesas (without gods) and aséndrgs
{without Indra).
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1t does not seem to be a proved fact that the Rig
Veda justifics the view that the Aryas and the Dasyus
belonged to different cthnic stocks. Much is made of
the fact that the Aryas had the fire cult whereas the
Dasyus had no fire offerings. How can the fact that
there were two cults justify the view of ethnic separate-
ness?  Siva is described as having destroyed a fire
sacrifice. Lakshmi 15 described as worshipped by
Rakshasas. Differences of dogma or ritual do not
justify us in saying that Roman Catholics and Protestants
are different ethnic groups.

Some scholars say that the Dasyus and Dasas
indicate a religious rivalry between Iranian Aryans and
Indian Aryans. Others say that the Dasyus were primi-
tive Aryans who became black in skin owing to the heat
of the Indian home. - These are all guesses at truth and
not proved facts. The colour of the skin is a gift of the
latitudes and the altitudes and the diversity of customs is
a gift of the longitudes and latitudes. To infer therefrom
any radical diversity of ethnic stock or to detect radical
social differences from the mutual abuses of dissidents is
really going too far. The Rigveda refers to the Dasyus
as being sissadsvas. Modern scholars find in it a phallic
cult quite different from the Aryan fire cult. They infer
from it ethnic differences. But Sayana says that the
word means * immoral * and nothing more.

1t is likely that there were bitter feuds between the
orthodox Aryas and the dissident Dasyus and that these
were conquered in battle and even enslaved. I am
inclined to think that there is no real diversity as between
Dasyus and Dasas. That dissent is the caunse of severity
in description is clear from the fact that after, the dissident
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Iranian Aryans went off into Persia, they called their
deities as Asuras opposed to the Vedic Swras,

Mor does there seem to be any real substance in the
view that the cult of Siva is Dravidian or non-Aryan or
was phallic worship. The Siva cult is an Aryan cult and
Rudra is but Siva in his terrific aspect. There was no
later merger of Rudra and Siva, as they were one already.
The Lingam merely typifies the combined form and
formlessness of God or typifies the flame on the altar,
There is hardly any basis for the supposed transfer or
elevation of Siva into the Aryan pantheon !

Some others equate the Asuras with the Assyrians
and say that they first immigrated into India and that
they were driven further east and south and conguered
and eventually coalesced with the Arvas like the Dasas or
Dravidians, Patanjali describes the Asuras as persons
who spoke the language in a manner which was defective
in purity and accuracy. The Asuras and the Suras are
described as belonging to one family, the Asuras being
the elders (Purva-Devas.) Both are described as having
churned the ocean. Why should we regard the Asuras
as a race separate from the Arvas? The Sukla Yajur
veda refers to seven Asurd metres,

In a recent work entitled fmdo-Asvan [Liferature
amd Cludture published in 1934 Mr. Nagendranath Ghose
propounded the theory that the Frafya-sfema was a
political and not a religious ritual and was used to
absorb Mon-Aryans into the Aryan fold, But there is
little warrant for this view. A vratya was a Dwija who
had not gone through the Samskaras. The stema was but
a purificatory religious ritual and does not in any way
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justify the inference of ethnological difference sought to
be overcome by a cultural and religious assimilation.

The Rig-Feda refers to the Pamchasanak. This term
is variously interpreted. Some say that it means five
Aryan tribes. Yaska says that it refers to Gandharvas,
Pitris, Gods, Rakshasas and Pisachas. Sayana interprets
it as meaning the four castes and Nishadas. 1 do not
see anything mutually incompatible in these views. The
context must determine which is the appropriate meaning.
The Rig-Peda refers also to Pancha-bhemas and Fancia-
Erishers (five soils.) I do not think that any ethnic
diversities could be spelt out of these facts at all.

The Rig-Veda refers to sbhawvarnan (two varnas.)
It seems to me that this is on the basis of the fréivarndka
(Brahmins and Kshatrivas and Vaisyas) and the Sudras
being described as two groups. When all the groups are
thought of as a whole, they were called chafurvarnyam.
When the offspring of mixed unions and the aborigines
also were taken into account the word used was Pamcla-
janak. One finds it difficult to see the basis for the
mystification caused to scholars by these terms. Nor is
there any ground for the mystification caused by the
words Dasa and Sudra. As already stated above Dasas or
Dasyus were those who fell away from Aryan standards
of purity of life and speech and worship whereas Sudras
were and continued to be a portion of the Aryan group.
This is clear from Manu X, 45 Indeed this passage
shows that some Dasyas spoke the Aryan tongue and
others spoke the Mlechcha tongue. The fact must have
been that in course of time Dasas became one with the
Sudras.
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All these speculations have no real bearing on the
realities of today. What we see today that the Hindu
community, despite the complexities of its origin and
evolution, is a unified socicty and has aitained a unique
and uniform type of culture. The groups forming the
Hindu society are inter-related in an organic way and are
on a basis of eguality. The famous Purushasookta
hymn means only that while each group has a distinctive
duty to discharge and a distinctive service to perform,
their inter-functioning must be on the basis of the equal
importance of all the social organs and for the joint and
coordinated welfare of all based on mutual inter-

dependence.

Il. The Evelution and overflow of Hindu Culture.

The following pen-picture of India by Megosthenes
is a fitting prologue to this sketch of the history of Hindu
Culture. He says: " The inhabitanis, in like manner,
having abundant means of subsistence, exceeds in conse-
quence the ordinary stature and are distinguished by
their proud bearing. They are also found to be well
skilled in all the arts, as might be expected of men also
inhale a pure air and drink the very finest water. And
while the soil bears on its surface all kinds of fruits which
are known to cultivation, it has also underground veins
of all sorts of metals, for it contains much gold and
silver, and copper and iron in no small quantity, and
even tin and other metals, which are employed in making
articles of use and ornament, as well as the implements
and accoutrements of war. It is accordingly affirmed
that famine has never visited India and that there never
has been a general scarcity in the supply of nourishing
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food”. He says further: “The Indians live happily
enough, being simple in their manner and frugal. They
never drink wine except at sacrifices. Thefts are of very
rare occurrence. Their houses and property they
generally leave unguarded. The simplicity of their laws
and their contract is proved by the fact that they
seldom go to law. Truth and virtue they hold alike in
esteem ™. :

It is not a wise or correct view that the Hindus had
no historical sense.  'When they excelled in many difficylt
seiences and arts, it cannot be that they were deficient in
the comparatively crude and primitive art of keeping
chronicles, in which much lesser peoples have excelled,
Colonel Tod says well: “If we consider the political
changes and convulsions which have happened in Hinduism
since Mahmud's invasion and the intolerant bigotry of
many of his successors, we shall be able fo hccount for -
the paucity of its national works on history, without being
driven to the conclusion, that the Hindus were ignorant
of an art which was cultivated in other countries from
almost the earliest ages. Is it to be imagined that a
nation so highly civilised as the Hindus, amongst whom
the exact sciences flourished in perfection, by whom the
fine arts, architecture, sculpture, poetry and music wers
not only cultivated but taught and defined by the nicest
and most elaborate rules, were totally unacquainted with
the simple art of recording the events of their history,
the character of their princes and the acts of their
reigns 7 '

Though it is often said glibly that India has never

‘had any historical instinct and that she has never kept
any record of her achievements, such a view is incorrect,
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It is no doubt true that the Puranas exaggerated historical
events and mixed up history with many other things,
But their primary aim was ethical and religious and they
sought to use biography and history mainly to illustrate
and enforce ethical and religious lessons, But in
mediaeval times we have many chronicles like Kalhana's
Raji Tarangini, etc. The Muslim period of Indian
history had fairly accurate chronicles. Archaelogy,
numismatics, grants, traditions and literature all over the
land, in addition to the records of foreign travellers and
observers in India, contain ample material for the recon-
struction of accurate Indian history. But as yet the
historians of India were mostly Englishmen who were
. naturally prons to underrate Indian 4chievement and
overrate British achievement., Tagore says: * Indian
History has concealed the true India. This history has,
as it were, slipped the true holy book of India within a
volume of the marvellous Arabian Nights' Tales. Our
boys learn by note every line of this Arabian Nights, but
none opens the sacred volume of India’s inner history.”
Indian scholars have already begun work in the field of
Indian History. The syndicate of Indian scholars must
produce a clear and vivid and accurate History of India
which would be free from the bias and theory-riddenness
of the Cambridge History of India or the Oxford History
of India and which would be a mirror in which India
could behold to herself. More than anything else we
need a “Short History of the Indian people™ on the
lines of J. R. Green's immortal “* Short History of the
English people.”
The concept of the all-India political unity under the
acgis of a single sovercign was known in very ancient
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times. The words Adhiraja, Samraj, Mandaleswara and
Sarva-bhauma indicate such an idea. Nay, the Hindu
scriptures describe the Viswajit and the Rajasuya and the
Asvamedha as sacrifices to be performed by such a super-
king as distinguished from petty chieftains and ordinary
kings. Dr. Radhakumud Mukherjee has well described
the Hindu ideals as * the composite type of nationality
and policy.”

Mationhood is a matter of psychology unlike race
which is a biological phenomenon. India has always
felt herself to be a nafion, though the obstacles to her
realisation of her nationhood have been many and
tremendous and though internal dissensions and external
invasions have been ever and anon hindering such self-
realisation. Mere talks about the necessity of unity of
race and unity of language and unity of religion lead us
nowhere and do not help us to understand the reality of
the Indian national self-consciousness. These unities
have co-existed with nationality in some countries.
Other countries achieved nationhood in the absence of
some or more of them, The vital element is national
self-consciousness. As Mr. J. H. Cousins says well -
“The real India hovers over India’s head ; it is the totality
of all that lives in the region of the imagination.”

The two vital elements in nationhood are the element
of place and the element of feeling, India 15 marked
off by Nature to be the home of anation. Further.
Indian culture has always felt itself to be pervasive and
unique. The former physical element has been amplified
and intensifled by the sanctification of hills and rivers and
cities and temples and by the institution of pilgrimages.
The latter psychical element has been amplified and

7
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intensified by the universal reverence for the Veda and
the Sanskrit language in Tndia and by the intense and
pervasive love of Indian art and literature. In India
religion is not a set of dogmas but a social and spiritual
environment.

The fact seems to be that the so-called Diravidians
and the so-called Aryans were indigenous people in India
and that the theory of their immigration and incursion
into India is a figment of occidental scholarship.
In Tamil words Dravida is said to be the name of the
Southern portion of India from Tiruvenkatam (Tirupati)
to Kumari (Cape Comorin). The ancient Tamil works
speak of a flood which destroyed the land south of the
Kumari. The term Pancha Dravidas include the Tamils
(including the Malayalis), the Telugus, the Karnatahas,
the Maharashtras and the Gurjaras, just as the term
Pancha Gowdas include the people north of the Vindhyas,
The term Dravida is specially applied to the Tamil
Brahmins in the Andhra ountry and in Maharashtra.

Thus the term Dravida relates to a tract and not to
arace. Dr. Grierson is of opinion that the Tamils are
sborigines in India. Risley says that they and the
Australians are connected tribes but this theory, like the
theory about Lemuria and Atlantis, is a mere guess. In
the same way the terms ° Arya® relates to character and
not to race. The theory of the Aryan immigration into
India from somewhere (no two persons are agreed about
the location of the supposed original Aryan home) has
been so often repeated by the western savants that it has
become almost an article of faith even with the Indian
scholars! But the Vedas refer to the Himalayas as the
Uttara Giri i.. the northern boundary -and contain 1o
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hints of an Aryan immigration into India from abroad.
I have discussed this subject in detail clsewhere. The.
region between the Saraswati and the Drishadvadi as
described in Manu I, 17, was probably the origindl
Hindu home. Manu calls it 3aRf&33d (the country creatéd
by the gods.) From there the Hindus scem to have
spread east and south and west andnorth. A Hindu colony
evidently went to the North Pole and retraced it steps
after the Tce Age there. A branch of Hindu dissidents
went to Iran and became the followers of Zoroaster.
Another Hindu colony went into South India.

 As indicated above, the orthodox theory of western
scholarship which seems to be holding the field now is
that the Kolarians entered into India -through the
north-eatern passes and that then the Dravidians and
then the Aryans came into India. Some scholars hold
that the Mongol races came into North-Eastern India and
that the NAgas existed here before the Tamils and that
the Aryans learnt the Nagari language from the Nagas!
Yet others say that the Vanasras were the Negritos and
that the Rakshasas were the Nigas, and that then the
Dravidians and afterwards the Aryans came into South
India. 1 have discussed these views and showed their
untenability in my two volumes on Valmiks. My view
which I have discussed in great detail elsewhere is that
Kishkindha was ah Arydn or Aryanised colony and that
Lanka was an Aryan colony. In the Tholkapiam it is
stated that there Is a tradition that Agastya brought into
south India somé families from Dwaraka. The author
of Madurai Kanji says that Agastya saved Tamilaham
(Tamil country) from Ravana. Yet Ravana is claimed
totlay as having béen a Tdmilian, though Valdiiki

6692
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describes him as a speaker of Sanskrit and the Rakshasas
as knowers of the Vedas and the Vedangas !

The most outstanding fact relating to the ancient
Hindu culture is the increasing interaction and blending
of the North Indian Hindu culture and the South Indian
Hindu colture. The Pandyas and the Cholas and the
Keralas are referred to in the Ramayana and the
Mahabhiirata. God Siva is said to have been the teacher
of the Sanskrit alphabet and phonetics to Panini and of
the Tamil alphabet and phonetics to Agastya. Agastya
was an Aryan Saint who was also the patron-saint of
Tamil. Dr. Caldwell derives the Tamil Vatwezhuthu
from the Sanskrit alphabet, In the word Tamil Sangam,
Sangam is itself the Sanskrit word Sangham. The
Tamil classics Silappadikaram and Manimelkhalar refer to
the festival of Indhra. Kerala is said to owe its existence
to Parasurama,

Hindu culture did not merely overflow all over
India. It overflowed in all directions outside of India.
Monsieur Delbos says: “ The influence of that civili-
sation worked out thousands of years ago is around and
about us every day of our lives. It pervades every corner
of the civilised world. Go to America and you find
there, as in Europe, the influence of that civilisation
which came originally from the banks of the Ganges.”

It was only later Hinduism that forbade sea-voyage.
This prohibition was due to the obvious slow deteriora-
tion of the Hindu faith even in India and the fear that the
faith will get diluted and destroyed if the Hindus roamed
freely all over the world and settled in diverse places all
over the earth and got dispersed all over the planet.
Today some of the peoples of Western Europe travel
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everywhere and settle anywhere and rule here, there, and
everywhere but keep up their virility and individuality.
The Hindus of ancient times knew such a technique but
later on there was a decay of virility and individuality
and hence there was a prohibitton of sea-voyage. Now
that there is a new renaissance and a new self-awareness
and a dynamic virility and individuality in the Hindu
nation, the medieval prohibition of sea voyage must be
suitably modified, by making ample provision for food
and worship in the places which the Hindu overflow
trends seek to utilise 'for the purposes of trading or
settling or cultural influence. The Nagarathars of South
India and various Hindu communities in North India
have shown courage well as cultural fidelity by settling
priests and establishing temples in recent times in Ceylon
and Indonesia and FEastern Asia as well as in South
Africa and East Africa.

The earliest and most incontrovertible overflow of
the Hindus beyond India was into Persia. The Zoroas-
trian religion was a religion of dissent from the Vedic
religion. Sir William Jones says: **1 was not a little
surprised to find that out of ten words in Du Perrons'
Zind dictionary, six or seven were pure Sanskrit. It is
to be remembered that the name of the Zoroastrian God
Ahuramazda means the Asura of the Medes. Another
explanation is Ahuramazda is Asura Mahita or the
revered Asura. “ Asuras™ were contrasted with the
Vedic Suras (Gods). The Hindu Soma became the
Avestic Homa.” Mr. Pococke says : “ The ancient map
of Persia, Colchis and Armenia is absolutely full of the
most distinet and startling evidences of Indian colonisa-
tion, and what is more astonishing, pracically evinces,
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in thé most powerful manner, the truth of several main
points in the two great Indian poems, the Ramayana and
the Mahabharata. The whole map is positively nothing
less than a journal of emigration on the most gigantic
scale.” Afghanistan was similarly colonised by Hindu
tribes.

Equally clear it is that the Chaldeans and the Baby-
lonians and the Assyrians were of Hindu origin. The
Russian scholar Sheftelovitch says that the Kassites who
took Babylon in 1746 B. C. and established there a
dynasty which lasted 600 years were Aryans speaking
Vedic Sanskrit and worshipping the sun. The identity
of Assyria and Asura is clear. India supplied Chaldea
and Assyria with teak, muslin, rice, ivory etc. We find
there the names of Hindu Gods such as Indra, Surya,
Mitrasil, Arunasil etc. There is a similarity between
the words Abheera and Hebrew. The Hebrew words
Tuki and ahalin came from the Tamil words tokai
and ahil. Palestine was possibly a colony of India.
The Turanians of Turkistan were possibly Hindu
trekkers. Professor Max Muller says : “ Turvas and his
descendants who represent "Turanians are described in the
later epic poems of India as cursed and deprived of their
inheritance.” They seem to have migrated westwards,
There was a colony of the Hindus in Armenia in the
second century B. C.

Thus the Hindu culture went beyond the limits of
India into Persia cte. [t overflowed South and East of
India. Ceylon was colonised long before the third
century B.C. Tn upper and Lower Burma and Siam
also the Indians settled in large numbers. The Burmans
call their Code as Dharmasath (Sastra). It is based on
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Manu's Code. The name Burma itselfl is of Hingdy
derivation. Champa which was a Hindu Kingdom in
South Annam was founded in the first or second cen
AD. Cambodia and Malay Peninsula and the neigh-
bouring Indonesian islands of Java and Sumatra 1
Madura and Bali and Borneo were colonised by the
Indians at about the same time. The name Cambodia is
only the Sanskrit Kanbhoja. The Indian cultural con-
quest of these regions went to the length of implanting
Hindu legal and social institutions and literature and art
and philosophy and religion there. Ptolemy says that the
entire territory near the west of further India was
occupied by the Siwdei (Hindus). We find Hindy
mythology in Java in spite of conversion to the Muglim
faith. Hindu faith and worship as well as Hindu mytho-
logy survive ip Bali. In the Indian Archepelago the
remains of Hindy temples exist to this day. At Jambj in
Sumatra there are the remains of a great Hindu temple.
The temples at Barobodur and at Angkhor-vat are in a
state of preservation even now. Sir Stamford Raffes
says about Bali: * Here together with the Brahminical
religion is still preserved the ancient form of Hindu
mynicipal polity ”.

Let me take by way of detailed illustration the
history of some of the Hindu colonies in Eastern Asia.
Prof. Phanindra Nath Bose says well: ““India has
natural frontiers, which lead scholars to believe that the

ple of [ndia, were always confined within her na

opnds. Such a conclusion, is, however, far from the
truth. Though there are mountains and seas to prevent
the free movement of the people of India, yet there are
passes in the mountain ranges which enable the people to
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go outside India. With boats and ships and a few
trained mariners seas offer splendid passage for com-
munication with other countries, We have got ample
proofs to demonstrate that the people of India always
went outside Tndia. In many cases, they took their
civilisation and culture, and in other cases, they even
founded colonies. These colonies grew up in Southern
Asia. The people of South India with the help of boats
used to cross over to the islands of the Indian archi-
pelago-Java, Sumatra and Borneo and establish colonies
there. From Java, they used to push northwards to the
mainland of Further India. In the course of the first
few centuries of the Christian era, we have the founda-
tion of the Indian colonies in Annam, Siam and
Cambodia. This is the Greater India which grew up in
Further India. Thus, Indian culture and civilisation
was not confined within the natural bounds of India but
spread over a large tract of country outside India.
Indian culture. according to the poet, is a full-blown
flower. With a favourable wind, the seeds of the flower
are flown over to different tracts of land. Wherever the
seed could find favourable ground, there another tree
would grow up with flowers and buds. Thus, #n fhe
Indian Cultural empire, the central flower is India, jrom
where seeds have flown to China, Tibet, Korea, Japan,
Siam, Annam, Cambodia, Java, and Bali.”

In Siam the culture of India took a permanent root.
Even today the names of the kings (such as Prajadhipok,
Ananda ete.) show Hindu influence. The country is full
of the remains of Hindu temples. 1 have already
referred to the kingdom of Champa as a Hindu colony.
Champa is the modern Annam. The Hindu faith was
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established there, though now Islam has established itself

- there. The Hindu colonists named the country after

the ancient Hindu kingdom of Champa near Bhagalpur
in Morth Eastern India. Hiuen-Tsiang, the great Chinese
traveller of the seventh century A. D., calls this colony as
Mahachampa (Mo-Ho-Chen-Po), The colony was
founded about the first century A. D.  We do not know
whether the Hindus went there by the land route through
Burma and Assam or the sea route past Java. South
India also sent emigrants to Champa. There are many
Sanskrit inscriptions in Champa. The first royal dynasty
was founded by Sri Mara. His successor’s Sanskrit
inscription at Vo-can ends with the-words, Vidétam asts
{let it be known). Hinduism became the State religion.
The kings bore the tittle of Farman. There were later
kings like Sri Bhadra Varman and Gangaraja. The
former erected a temple to God Siva calling the deity
Bhadreswara. The latt:r‘ abdicated his throne to go to
India to worship the Ganges (Ganga). This is stated in
an inscription. There were later dynasties, some of
which belonged to the Brahman caste and the others to
the Kshatriva caste. These various dynasties ruled over
Champa for more than a thousand years. Champa
eventually submitted to Cambodia. Hinduism, and later
on Buddhism also, flourished in Champa. As in Bali
today, there were in Champa also the four castes of
Brahmans and Kshatriyvas and Vaisyas and Sudras among
the local Cham population. The Hindu marital and
funeral ceremonies prevailed there. The royal coronation
ceremonies followed those in India. Hindu art and
sculpture flourished in Champa and Hindu and Buddhist
images are still found there. The Indian scheme of
education prevailed there before.
-]
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Cambodia was colonised at about the same time as

Champa. Before it was colonised, there was the Hindu -

colony of Funan which comprised also Cochin China,

Siain and Malay Peninsula. An Indian royal dynasty was |

founded in Funan in the first Century A. D. The first
king was a Brahman. The earliest colonists were
probably from South India. Emigrants from North
India followed soon after. After Funan fell, the king-
dom of Cambodia arcse from its ruins. Professor
Phanindra Nath Bose says : * The Cambodian kings bore
the tittle of Varman, which reminds one of the Pallava
kings of South India. The magnificent temples of
Angkorvat and of Bayon are similar to the Gopuras of
Southern India. = Taking all these facts together, as well
as the introduction of MNataraja Siva from South India,
one thinks that the colonists perhaps came from Southern
India.” He says further: “The whole of India was
lookéd upon by the Cambodians as a sacred land and to
them India was known as Arya Desa” The capital of
Cambodia was Sreshtapura. The total establishment
of Hindu Culture there is shown by an inscription which
compares a princess to Arundhati The Hindu Epics
were very popular. The colts of Siva and Shakti and
Vishnu were widely prevalent. The Hindu literature was
transplanted in Cambodia. Even the Hindu caste system
began to prevail there. Later on Buddhism alse became
popular. The capital was later on shifted to the Mount
Mahendra near Angkor Thom. It was during the reign
of Yasovarman that the magnificent buildings near
Angkor Thom were built. The famous temple of Vishnu
at Angkorvat is one of the wonders of the world, The
Hindu kingdom finally fell about the fourteenth century
A.D. Siam conguered it. In I887 Siam transferied to
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France her supremacy over Cambodia. The present
king of Cambodia is subordinate to France. He 5 a
Buddhist.

The Hindu Culture spread into the far west and
north also owing to the conquest of Herat by Chandra-
gupta and the conquests of Asoka. Sir Aurel Stein's
excavations revealed beneath the sands of the desert of
Gobi the ruins of cities inhabited by Indians. The
Indians went also to Tibet and even beyond into
Mongolia and Siberia and China and Korea and Japan.
Manu says in X 43, 44 that the Kshatrivas went to
China just as they went to Paundra, Odra, Dravida,
Kamboja, Yavana, Saha, etc. Paramachina was
probably Tibet. The adventurousness of the early
Indians was thus an outstanding fact and contrasts with
the home-keeping habits and non-adventurousness of the
Indians of today. In China and Tibet and Korea and
Chinese Turkestan and Japan there was only a cultural
conquest by the Hindus, Sanskrit works on art like
chitrafabshana and skadenga as well as Vatsyayana's
Kama Sutras influenced deeply the * Augustan age™ of
Chinese colture in the eras of the Tang and Sung
dynasties. In Ceylon and Indonesia and South-Eastern
Asia the conguest was a cultural as well as a political
conquest. But the Hindu kingdoms there were not
under the control of the mother country. Hence India
established only a cultural empire in Greater India as
was created in Indonesia and South-Eastern Asia,

1 may here refer to other indications of Hindu over-
flows though the existing remains are not so decisively
probative as in the case of the countries stated above.
Egypt seems to have been colonised more than 8000
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years ago by the Hindus. The mummies of the
Egyptions were wrapped in muslin which was imported
from India. Pococke says:—“I would now briefly
recapitulate the leading evidences of the colonisation of
Africa from North-western India and the Himalayan
provinces : - First, from the provinces or rivers deriving
their names from the great rivers of India. Secondly,
from the towns and provinces of India orits northern
frontiers, thirdly, from the ruling chief styled Ramos
(Rameses) etc., fourthly, similarity in the objects of
sculpture; fifthly, architectural skill and its grand and
gigantic character ; and sixthly, the power of translating
words, imagined to be Egyptian, through the medium of
a modified Sanskrit . The name of the river Nila has
on obvious Sanskrit origin (Meela). The Hindus used
to call the Indus as the Nilab (bloe river), The lotus is
the sacred and royal flower of Egypt. About Ethiopia
Sir William Jones says: * Ethiopia and Hindustan were
possessed or colonised by the same extraordinary race .
In the same way Hindu colonists overflowed into
Greece and Rome as well. Spices, perfumes, muslins,
pearls etc. from India had an extensive sale in Greece
and Rome. The Greek and Latin {ongues belong to the
same family as the Sanskrit. Very possibly the Germans
and the Saxons alse were originally adventurous hordes
of Hindus. It is also likely that the Hindus went into
Scandinavia and Britain. In fact a Hindu colony went
to the MNorth Polar Artic region which enjoved a
temperate climate long ago and retraced its steps afier
the glacial epoch. Itis the remembrance of the Artic
phenomena (such as the unsetting sun, long days and
nights, glowing lights of the Aurora Borealis etc.) that
have left their traces here and there in the Vedas.
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We have got also evidence that the Hindus must
have emigrated to the Pacific islands and finally reached
America. America was known as the Patala Loka.
The Maya civilisation had striking similarities to the
Hindu civilisation. The architecture of ancient America
resembles the Hindu style of architecture. There isa
thousand column temple at Mitla (Mexico). The Incas
claimed to be the children of the Sun. The figures of
Ganesa and MNagas and Linga existed in ancient
America. The American Indians cremated their dead.
They made food offerings in fire. They burnt incense.
They believed in omens. They believed in one Supreme
Being. They were vegetarians and lived on maize and
beans. They used herbal medicines. They chewad betel
with lime. Their dress was like the Hindu dress, They
wore sandals like the Hindus. A decisive fact is that
recorded by Sir William Jones. He says: “Ramais
represented as a descendant from the sun, as the
husband of Sita, and the son of a princess named
Causalya. It is very remarkable that Peruvians, whose
Incas boasted of the same descent, styled their greatest
fostival Rama-Siva, whence we may suppose that South
America was peopled by the same race who imported
into the farthest parts of Asia the rites and the fabulous
history of Rama.” Arjuna married the Patala princess
Uloopi. It is hence clear that though it may be, as
stated in a recent volome in The Umited Stases,
by W. H. Hudson and Irvin S. Guernsey, that * to those
hardy adventurers, the ancient Norsemen, whose light,
swift ships found their way over many seas, undoubtedly
belongs the honour of having been the first of Europeans
to set foot on American soul” the honour of being the
first Asiatics to do so belongs to the Hindus and they
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achieved that honour many centuries prior to the
Morsemen.

The trade relations of India went far beyond the
limits of her political and cultural conquests. Her trade
reached Arabia and Egypt and Greece and Rome and
went even beyond. Pliny says that India drained the
Roman Empire of a hundred million sesterces per annurm.
Roman coins have been found in India in large numbers.
The word Diwara in Sanskrit literature is obviously the
Latin Dinarius,

It is not possible to trace in the course of this
chapter the entire historic evolution of the Hindu
culture. Suffice it to say that the battle of the Kurus
and the Pandavas on the battlefield of Kurukshetra gave
it a tremendous shock and set-back but it gave it and the
world the supreme and wonderful world-scripture of the
Bhagawad Gita. A later consolidation of the Hindu
culture took place until the internal convulsion of
Buddhism took place.

Buddhism gave India an extended life. It was
India’s gift to the outer world, It led Imdians beyond
India and outsiders into India. It was at first a Protestant
Hindu sect but it soon became a world-religion. It never
supplanted Hinduism but it eventually lost its hold on
India but gained a vital hold on Eastern Asia as well as
as Morthern Asia, and thus led to the cultural congquest
of Asia by India and enabled Indian culture to become a
world-force.

Hinduism overcame Buddhism not by persecution
but by its remarkable power of assimilation of the finer
features of Buddhism and by its own inherent charm and
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power. Sir Jadunath Sarkar says well © * This was effected
not by its persecuting or penalising the Buddhists but by
producing greater scholars, better authors, nobler saints,
and finer artists, and above all, by practising greater active
piety or philanthropy.” The Mahayana School of
Buddhism was a half-way house between the old type of
Himayana Buddhism and the new type of reformed
Hinduism. It added worship and ritnal, and devotion
to Bodhisatwas to the old gospel of the puritanic ethical
life. But the revived Hinduism assimilated the best
elements of both the types of Buddhism not by direct
borrowing but by emphasising some of the clements
contained in Vedic Hinduism itself. Ethical life and
meditation and devotion and knowledge were all
synthesised in it. Buddhism was not killed but died.
As Mr. Sarkar says: “ Buddhism in its last stage in India
ceased to be a living and growing faith, becawse it
could not longer produce an expanding and perpetually
moderndsed literature and a fresh stream of teachers in
every generation.”

The Saracens took the Hindu decimal system and
the Hindu sciences of algebra, astronomy, medicine, etc.,
to the west. Sanskrit texts were translated mto the
Arabic. Emperor Harun Al Rashid was cured by
Monkh, a Hindu physician. The Saracens passed on the
Indian culture into Western Europe. Later on, however,
the Muslims came into India as an organised cultural and
religious pecple and hence contribuied and are contri-
buting their quota to Indian culture without being
absorbed by the older culture though feeling its influence.
Islam is dead against polytheism and image worship
and caste and assers that Mahammad is the last and
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greatest of the prophets. The faces of Muslims are still
turned westwards in the direction of Mecca in their daily
prayer. It was Islam that brought India into touch
again with the outer world. It familiarised the people
of India onee again with the concept of an all-India
political unity. It introduced new concepts of arf. It
introduced also new and vital concepts of brotherhood
and unity and a deeper sense of the Supremacy and
Majesty of God among the populace. Sufism was the
meeting point of Mystic Hinduism and Mystic Islam.
Mr. C. E. M. Joad says: “ The large majority of Indian
Moslems identify themselves as completely with other
Tndians as an Englishman does with other Englishmen.”
{The Story of Indian Civilisation, page 24).

Tt was the entry of English culture and civilisation
into India that was the cause of the rapid modernization
of India. The British rule did not merely bring peace
and order into India but opened India’s door wide open
to the world and vitalised India by means of science and
democracy and all-round progress. It has also enabled
India to rise to a new nation-wide political self-conscious-
ness. May, the western civilisation has guickened our
literature and art as well. The vernaculars in India are
rapidly coming to the front as instruments of cultural
self-expression. Indian philosophy and religion, being
far ahead of western thought, have had but little to learn
from the west. But they have been given a new social
bent in the direction of philanthropy and social service.
The Rama-Krishna-Vivekananda movement has done
very effective work in this direction.

When we carefully and intimately study the foun-
dations and history of Hindu culture, certain lessons are
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borne in on our minds. After many centuries of inter-
action between the North Indian populations and
ideologies and the South Indian populations and ideo- -
logies, the Hindus became a unified people from the

.Himalayas to Cape Comorin and evolved an integrated

culture. They were a deeply religious peaceful co-opera-
tive people who were strong in resistance but averse to
economic and political aggression though highly capable
of cultural permeation and conquest. There was a
development of the element of fissiparousness among
them in the mediaeval ages and they have paid the penalty
therefor by foreign invasion and conquest and subjection.
They are now entering into another era of consolidation
and unity and can hence look forward to another era of
economic prosperity and political freedom and cultural
expansion and creativeness,



CHAPTER III

The Positive and Transcendental Aspects of
Hindu Culture

India has been eminent mot only in the transcen-
dental aspects of culture but also in the physical aspects
of culture. She cared for both the physical and meta-
physical aspects of life. Though the excellence of the
Indian achievement in the fields of literature and art and
philosophy and religion is well known in the west, the
excellence of her achievement in the realms of the positive
and practical life is not as widely or as adequately known.
In medicine and surgery, in arts and crafts, in industry
and commerce, in navigation, and in other practical
spheres of activity, the Indians had a very creditable
record and a progressive achievement. Nay, the ideas of
the four vedas having the four wpavedas \Dhanurveda
or military science, ayurveda or medical science, vastu-
veda or the art of architecture, and gandharwaveda or
the art of music) shows what importance was attached
to the arts and the sciences as the outer ramparts of the
citadel and shrine of philosophy and religion.

Let me first of all take the positive sciences. The
numeral system and the decimal system now prevailing
over the whole world originated in India. The very
names of the numerals are of Sanskrit origin. Professor
Macdonell says in his History of Sanskri¢ Literature:
“During the eighth and ninth centuries, the Indians
became the teachers in arithmetic and algebra of the
Arabs, and through them of the nations of the west.
Thus, though we call the latter science by an Arabic name,
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it is a gift we owe to India.” Sir W, W. Hunter says :
“The Hindus attained a very high proficiency in arith-
metic and algebra independently of any foreign influence.”
The romance of the composition of Lilgvati— the
standard Hindu text-book on Arithmetic by Bhaskara-
charya—is very interesting and charming. It deals not
only with the basic elements of the science of arithmetic
but also with questions of interest, of barter, of permu-
tations and combinations, and of mensuration, Bhaska-
racharya knew the law of gravitation. The Swrya
Séddhanta is based on a system  of trigonometry.
Professor Wallace says: “In fact it is founded on a
geometrical theorem, which was not known to the
geometricians of Europe before the time of Vieta, about
two hundred years ago. And it employs the sines of arcs,
a thing unknown to the Greeks.” The 47th propesition
of Book I of Euclid, which is ascribed to Pythagoras,
was known long ago to the Hindus and must have been
learnt from them by Pythagoras.

The Hindus applied the sciences of algebra and
geometry to astronomy.  Mr, Weber says: ** Astronomy
was practised in India as early as 2780 B. C.” The
Hindu statement about the conjunction of planets at the
time of the beginning of the Kaliynga is found op
caleulation to be correct. The Hindu astronomers
correctly calculated and predicted the advent of lunar and
solar eclipses. The Hindu astronomical tables give the
length of the Hindu tropical year as 365 days, 5 hours,
90 minutes, 35 seconds. The Hindus observed the
procession of the Equinoxes correctly and the diurnal
revolution of the earth on its own axis. The word
wechs which refers to the apex of the planetary orbi-
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became the Latin asx. Professor Wilson says: “ The
division of the ecliptic into lunar mansions, the solar
zodiac, the mean motions of the planets, the precession
~ of the equinox, the earth’s self-support in space, the

diurnal revolution of the earth on its axis, the reve-
lution of the moon on her axis, her distance from the
earth, the dimensions of the orbits of the planets, the
calculations of eclipses are parts of a system which could
not have been found except amongst on enlightened
people.”” There were nine Siddhantas viz. “ Brahma,
Surya, Soma, Brihaspati, Gargya, Narada, Parasara,
Paulastya, and Vasishta, Of these the oldest was the
Surya Siddhanta. The Arabs called the siddhania
treatises as Sindhends and translated them. A few
passages from the ancient works may well be referred
to here to show how ancient was Hindu astronomical
knowledge and how the Hindus were highly proficient in
astronomy. The Adtureya Brakmana says that the sun
neither rises nor sets and that the earth has its day and
night owing to its rotation on its own axis :

wagi  Amedifa weae dEa sl waee
figded =wgmaarr 569 O @A |4 o1 A LA
fiogiafa | azd wAEa feslElE | .

Aryabhatta declares the sphericity of the earth and th
fixity of the starry vault and the diurnal rotation of the
earth :

gaaiamsl waar qf@afea: geana )
gerelala agadl qilseadaaa: |

(The earth, situated in the midst of the spherical cage-like
vault of the firmanent, is composed of the five elements
and is spherical in shape.)
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wiay faiegar gaga s gafE) |
qra@aal augaf JEa gami
(The spherical cage-like starry vault is fixed. The earth
turns round and round and causes the rising and the
setting of the planets and the stars.)
Bhaskaracharya explains why the earth, though it is
spherical in shape, appears flat to human eyes. He says:
galta: @WEfe: gaim of 9 v faosdad |
AEmILaaE FOU araa@fEarEEa |
(“ A hundredth part of the circumference of a circle
would appear to be straight. Even so, as the earth is a
big sphere, and as what a man on its back can see is
very small, the earth appears to be flat.” The Sigdianse
Siremant explains the theory of gravitation thus
ArEEgiwaAziaaar aq
gef 08 mifugg agaar |
AFeat agadiaarf
aRgmaag wIafEad: |
(“The carth has a power of attraction and draws
stationary things to itself. What is drawn by it seems to
fall towards it,”, Kalidasa clearly says that the moon
derives its lustre from the sun. He knew also the cause
of the phenomena of amawasya (the obscuration of the
moon on new moon days) and knew further that a lunar
eclipse is caused by the shadow of the earth falling on
the moon.  {See Raghuvamsa, I, 28, VII, 33; XIV, 40 .
9N FEoARAARI, SiREEETT sarafn )
o §fE fEmEiNG emRmETsaar |
(Raghuvamsa, IT 28)
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s aitigaraad syt |
{Kumarasambhava VII 8)

qilad swdarora: ||
(Raghuvamsa, VII 33)

gk afiawestadfa aferm: aafi: o
iRaghuvamsa, IV 40)
Of course it cannot be denied that even in the above-
said sciences the west is today far far ahead of the Hindu
achievement in the past. But all that attainment is less
than two centuries old. Many causes contributed to the
sudden and phenomenal growth of science in the west
just as many causes retarded its growth in mediaeval
India. But what I am concerned with is to show in
what positive sciences the Hindus in the past made
considerable progress which was remarkable'in itself and
was also far ahead of the achievements of their contem-
poraries. Sir P. C. Roy has pointed out in his Aistory
of Hindu Clemisiry the great proficiency attained by the
Hindus in chemical science. Here again it must be
remembered that the achievements of modern chemical
science in recent times in the west is peerless and wonder-
ful and ancient India can in no wise compare with the
same. In fact the modern era is the era of science all
over the world while the ancient era was one of religion
and philosophy and literature and art.

A morethan casual mention must, however, be made
about one science viz. the science of medicine. - Professor
Wilson says : “The Ancient Hindus attained as thorough
a proficiency in medicine and surgery as any people whose
acquisitions are rec orded.” The Ayurveda imedical
science) was regarded as one of the Upavedas. Susruta
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and Charaka and Vagbhata are the Trimurtis (trinity) of
Hindu Medicine. Mrs. Manning says: ** The surgical
instruments of the Hindus were sufficiently sharp, indeed,
s0 as to be capable of dividing a hair longitudinally.”
Sir .‘William Hunter says: * Indian medicine dealt with
the whole area of the science. It described the structure
of the body, its organs, ligaments, muscles, vessels and
tissues. The Materia Medica of the Hindus embraces a
vast collection of drugs belonging to the mineral, vegetable
and animal kingdoms, many of which have now been
adopted by European physicians Their pharmacy
contained ingenious processes of preparation, with
claborate directions for the administration and classifi-
cation of medicines. Much attention was devoted to
hygiene, regimen of the body and diet.... The surgery of
the ancient Indian physicians was bold and skilful. They
conducted amputations, arresting the bleeding by
pressure, a cup-shaped bandage and boiling oil practised
lithotomy, performed operations in the abdomen and
uterus, cured hernia, fistula, piles, set broken bones and
dislocations, and were dexterous in the extraction of
foreign substances from the body....They were expert in
midwifery, not shrinking from the most critical opera-
tions, and in the diseases of women and children.”
Mr. Elphinstone says: “They knew how to prepare
sulphuric acid, nitric acid and micratic acid ; the oxide of
copper, iron, lead (of which they had both the red oxide
and litharge), tin and zinc ; the sulphuret of iron, copper,
mercury, antimony, and arsenic; the sulphate of copper,
zinc and iron, and carbonates of lead and iron.... They
were the first nation who employed minerals internally,
and they not only gave mercury in that manner but
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arsenic and arsenious acid, which were remedies in inter-
mettents. They have long used cinnabar for fumigations,
by which they produced a speedy and safe salivation.
They have long practised inoculation. They cut for the
stone, couched for the cataract and extracted the foetus
from the womb, and in their early works enumerate not
less than 127 sorts of surgical instruments.” The ancient
Hindus used animal vaccination by the transmission of
the small-pox virus through the cow. Ewen more
remarkable were their cures of snake bites by medicines
as well as by spells which survive to this day.

Quite as important and remarkable as the Hindu
science of medicine is the Hindu Science of hygiene. It
may be that in matters of public hygiene the west has
gone ahead in recent times. But in matters of personal
and domestic hygiene, India is far ahead of the west
even today., The Hindus knew and know more of clean-
liness and rhythmic breathing and conservation of
personal magnetism than the wvainglorious moderns of
the west today. The injunction that no man should
slecp with his head placed northward is a salutary injunc-
tion whose meaning is beginning to be understood now.
The earth is a huge powerful magnet and the human
body is a magnetisable object which contains a large
percentage of iron in the blood. We must not do any-
thing which will interfere with our magnetic polarity.
If we sleep with our head placed northward, the poles of
the body and of the carth will repel each other and lead
to the diminution of such natural polalrity by interfering
with and lessening the polarity acquired by the body from
the earth during the day. The Hindu rules about rising
before dawn and about bathing in cold water and about
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prayers to the Sun-God have a hygienic wisdom which
deserves the highest admiration.

I have referred to the fine arts elsewhere in this
work. The excellence of the work in arts and handi-
crafts in ancient India is well-known. Beautiful wark
was produced in wood and metals and gems and ivory.
The Egyptian word for ivory .ebu) and the Greek word
{elephas) were derived from the Sanskrit Ibha (elephant).
Work in the industial arts is referred to in detail in Kauti-
lya's drtha Saséra. The Hindus particularly excelled in
goldsmith’s work. They knew also how to melt iron and
manufacture steel. The cotton and woollen and silk
fabrics of India were of wonderful beauty and delicacy.
The Indian sense of touch is admitted to be delicate and
admirable. Mr. James Mill says : * The delicate frame of
the Hindu is accompanied with an acuteness of external
sense, particularly of touch, which is altogether unrivalled,
and the flexibility of his fingers is equally remarkable.”
Mr. Thornton says that the Indian muslins are * fabrics
of unrivalled delicacy and beauty.” The fame of the
Kashmere shawls endures to this day. The Hindus were

 the earliest nation to discover the art of extracting colours

from plants Indigo is so named after India. It is
called Nila in India. From it is derived the Arab mee/
and the Portuguese »éd. The Hindus had dyes admirable
for brilliance and durability. Professer Weber says well:
“The skill of the Indians in the production of delicate
woven fabrics, in the mixing of colours, the working of
metals and precious stones, the preparation of essences
and in all manner of technical arts, has from early times
enjoyed a world-wide celebrity.”
10
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The English word navy corresponds to the Sanskrit
word MNauh and the Tamil word MNavay. Though the
modern ocean-liners are so big and luxurious that the
ancient Indian maritime craft could not for a moment be
compared with them, yet the latter were very useful and
admirable. Mr. Solvwwns Says: “In ancient times the
Indians excelled in the art of constructing wvessels. The
Indian vessels unite elegance and utility, and are models
of patience and fine workmanship.” At Madapollum on
the Madras coast many English merchants used to have
their vessels built every vear.

There was a time when India had a great part in the
commerce of the world. Mr. Sarda says well: “ They
built ships, navigated the sea, and held in their hands all
the threads of international commerce, whether carried
on overland or by sea.” One of the many articles of the
Hindu law relates to commercial disputes. As stated
already, Hindu commerce with Rome was so vast that
Pliny complained that Roman luxury led to an enormous
drain of gold (about E 4,0 .0,000) from Rome to India.
The Indian silks and scents and precious stones were prized
and valued everywhere and went all over the world. The
Indian commerce connected India not only with Eastern
Asia and Western Asia and even with China but also
with the east and north coasts of Africa and the
European countries on the north coast of the Mediterra-
nean Sea. India being in the centre of Asia had the
world's commerce in her hands and was the emporium
of the world. The eastern and western coasts of India
were full of rich commercial towns and cities, many of
which exist even to this day. It is said in the Fncyelo-
paedia Brifanmica: It (India) exported its most valu-
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able produce, its diamonds, its aromatics, its silks and its
costly manufactures. Gold was first found in India and
India was the home of diamonds and other precious
stones. India was the birth place of the Awi-t-noer.
There are Sanskrit names for all the precious stomes now
known.”

Last but not least was the Hindu naval and military
science. The mercantile marine can flourish only if it
has the protection of the navy. Colonel Tod says:
“The Hindus of remote ages possessed great naval
power.” They were experts also in the military science
including weapons of war and military arrays (zyshas).
They divided their armies into infantry, cavalry, elephant
battalions, and chariot battalions (chaferanga). Ewven
today their bravery and martial spirit have been applanded
in the two great world wars. The ancient Hindus knew
gunpowder and the use of rockzts and firearms and explo-
sives and huge military machines and projectives (sastras,
yantras, sataghnis etc) in addition to asfras or spiritual
weapons. They knew also pémanas or acroplanes. The
Pushpaka Vimana of the Ramayana is famous all over
the world.

But what I regard as the greatest and noblest and
most civilised aspects of the Hindu military science—
aspects far beyond the barbarous methods of modern
civilised (7) warfare which stoops to the bombing of
civilian populations and the use of gas in war and the
carrying out of the damnable scorched earth policy—were
the adoption of humane methods of war and chivalry in
refraining from hurting the unarmed and defenceless and
wounded and terror-siricken persons and the non-
interference with the civilian population and the ordinary
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pursuits of civilian life. Megasthenes says : * Whereas
among other nations it is usual in the contests of war
to ravage the soil, and thus to reduce it to an uncultivated
waste, among the Indians, on the contrary, by whom
husbandmen are regarded as a class that is sacred and
invaluable, the tillers of the soil, even if battle is raging in
the neighbourhood, are undisturbed by any sense of
danger; for the combatants on either side, in waging
the conflict, make carnage of cach other but allow those
engaged in husbandry t0 remain guite unmolested,
Besides they never ravage an enemy’s land with fire nor
cut down its trees.” The modern * scorched earth™
policy was then unknown. Professor H. H. Wilson says :
* The Hindu laws of war are very chivalrous and humane,
and prohibit the slaying of the unarmed, of women, of
the old, and of the conquered.”  Colonel Tod says:  To
spare a prostrate foe is the creed of the Hindu cavalier,
and he carried all such maxims to excess.”
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CHAPTER TV
Dharma Sastra (Education, Ethics and Law)

I. Dharma 5utras and Dharma Sastras -

I have dealt with these in great detail elsewhere in
Manu, the Friend of Man and in Dharma Sufras and
Dharma Sastras. As my aim in this book is to show the
evolution of Hindu cultural ideas and institutions in their
fulness and many-sidedness, I shall content myself with
referring briefly to the Dharma Sutras and the Dharma
Sastras and shall then proceed to deal more elaborately
with Hindu Pedagogies, Hindu Ethics, Hindu Sociology
and Hindu Law.

The Itihasas and Puranas also discuss rules of
Dharma. But the literature devoted to such rules are the
Dharma Sutras and the Dharma Sastras. The Dharma
Sutras are :

(1) Vasishta Dharma Sutras (belonging to the Rig

Veda)

2) Dharma Sutras of Baudhayana, Apastamba,
Satyashada, Hiranyakesin, and Drahyayana
(belonging to the Yajur Vada)

(3) Vishnu Dharma Sutras (belonging to the Katha
school of Yajur Veda)

(4) Gautama Dharma Sutras  (belonging to the
Sama Veda).

The other Dharma Sutras are those of Vasishta, Harita,
Sankha-likhita, Vaikhanasa, Atri, Usanas, Kanva, Kas-
yapa, Gargya, Chyavana, Jatukarnya, Devala, Paithinasi,
Buddha, Brihaspati, Bharadwaja, Sutatapa, and Sumantu,
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Of the metrical Dharma Sastras, Manu is the oldest and
the most venerated authority, Medadhiti and Kulluka
Bhatta have written famous commentaries on it. The
Dharma Sastra which comes next in authority to Manu
is Yajna Valkya, The Mitakshara is a famous commen-
tary on it. The other Smritis (Dharma Sastras) are
those of Marada, Brihaspathi, Harita, Usanas, Angiras,
Yama, Atri, Samvarta, Katyayana, Daksha, Satatapa,
Gautama, Apastamba, Vasishta, Vyasa, Vishnu, Devala,
Prajapathi, Vyaghrapada, Rishyasringa, Karsnajini, Fita-
maha, Pulastya Prachetas, Prajapathi, Marichi, Yama,
Laugakshi, Viswamitra, Vyasa, Harita, Sankhalikhita,
and Parasura. Parasara Smriti is said in it to be
the most authoritative for the Kali age. But even
today Manu's supremacy is admitted by every Hindu.

FA g WAa wAaaal Aaw wam |
gt GafelEal w2 qumt s )

It has got a famous commentary by Madhava, In
my work on Diarsea Surras and Dharma Sastras
published by the Sri Venkateswara Oriental Institule,
Tirupati, I have shown how the period of these authorities
might be fixed as 2000 B.C. to 1000 B.C. Yaska in his
Mirukta refers to Manu. MNay, the Veda itself refers to
Manu and says that what he said was medicine for the

soul. (3% Fefa-agragaged)

Vaidyanatha Dixita’s Smriti  Muktaphala and
Lakshmidhara's Kritaya Kalpataru are comparatively
recent digests of the various smritis.

T!ic Dharma Sastra as a whole stresses duties rather
than rights. 1t aims at individual happiness in this world
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and in the next and also at sogial interdependence angd
consolidation and harmony. It deals with Achara
(general conduct), Vyavahara (law) and Prayaschitta
iceremonial expiation). The first part of Achara deals
with all the rules of conduct to be observed in personal
life and in family life and in social life. Gautamga
Smriti refers to eight Atma Gunas {qualities of the
embodied soul] and forty Samskaras (purifying sacra-
ments) and stresses the importance of the former over
the latter, saying that if a person is deficient in some of
the Samskaras but possesses the former in full, he can go
to heaven, whereas a person who has performed all the
Samskaras but is deficient in the Atma Gunas cannot go
to heaven. When we scruitinise the acharas and samskaras
we find that they refer to what has to be doné before
and at birth, during childhood, during Gurukula
education, during domestic life, during meditative retire-
ment, and during ascetic. meditation and service in the
last stage of life. They stress also the need for avoiding
sin (pape) and for doing meritorious world-helping acts
(punya and lokasangraha). They refer also to the rules
relating to pollution on occasions of birth and death.
Thus they deal with pedagogics, personal cthlcs,- and
social ethics.

The port'on of the Smritis dealing with Vyavahara
(Law) deals with all the rules of civil law and eriminal
law as they were in force from time to time, Every
Vyavahara (dispute) had to pass through three stages viz.
Pratijna (plaint or complaint), Uttara (written statement),
Samsaya-hetu paramarsa (weighing of evidence) and
Pramana (final conclusion). Proof (Pramana) was of two
kinds viz. (1) Manusha (human) and (2) Daivika.(divine)

11
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such as ordeals and tests. Human proof consisted of
documents (likhita) and witnesses (Sakshi) and possession
ibhukti). Divine proof had to be resorted to only in the
absence of human proof. The peried of limitation was
20 years in the case of immovable properties and ten
years in the case of movable properties.
The Vyavaharas (disputes) were divided into the
18 titles or forms of legal actions.
1. sRMEA—Debt.
2. fA8—Bailment.
3. fA=fafd®a —Selling property which is not one’s
oWn.
4. #9395 — Partnership,
5. g9RIFTF—Non-completion of gift by delivery.
6. #AgI— Non-payment of wages.
7. gfamfa®a: —Breach of contract.
8, Fafaa—Sale and purchase.
9, @ifimsfaaiL:—Dispute  between master and
servant.
10, dmrfygg:—Boundary dispute.
11. g2amsi— Assault.
12, Ti§7&4— Libel.
13. §4—Theft.
14, WIgg— Violence.
15. wldsgi— Abduction.
16. &gafi:—Relation of husband and wife.
17. f@arm:— Partition and succession,

18. gFgARa:—Gambling.




Bl

It is not possible to discuss all these abovesaid legal
titles here in detail. I have done so in my articles in the
Contemporary Law Review which was published in
Madras some years ago. It may, however, be said that
that there is much that is valuable for us even now. In
regards to debls (rinadanam), we must note that the
ancient Hindu law controlled the rate of interest, such
rate being allowed to increase in view of the risks atten-
dant on the pursoses of the loan. But the modern civil
and criminal law in India is complex and refined and is
based on the British jurisprudence and has practically
superseded the portion of the Smritis relating to Vyava-
hara. In ancient times the judicial system was effective
and refined. There were the king's courts presided over
by judges (Pradvivakas). A judge was called a Prad-
vivaka as he hears both parties and examines the matters
in issue (F=Bffafafls yfwfgars), There were also
local lower tribunals viz. Puga, Sreni, and Kula which
were arbitration tribunals dealing with communal
matters, guild matters and family matters. But the
modern judicial system in India which is based on the
British system has entirely superseded the Smriti judicial
system. It does not seem that there was a professional
class of lawyers in ancient India but advisers to parties
are referred to in Sukra Niti. The name Vakil shows
that such professional legal advisers became a regular
feature during the Muslim period.

Prayaschitta deals with the expiatory ceremonies in
respect of the minor and major sins. The word FPrayas-
chitta means a repentant mind., Thus repentance and
contrition are a vital element in all the ceremonials of
expiation. Expiation comes in when a man fails to do
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obligatory acts or does forbidden acts. Manu says
that dll the ugliness-and disfigurements and disabilities of
the senses and all the diseases: are due to the sins
committed by us i our previous blrths or in this-birth
{Manu X1 44 to 33). -

ll. Hindu Pedagag!cs

I have discussed Hindu Pedagogics at great length
dlsewhere and shall confine myeelf here to an exposition
of the basic Hindu ideas: on the subject. The object of
education in ancient India was not merely  intellectual
training but was also moral and spiritual discipline and
training in social duties. The Gurukula system enabled
the student to have the domestic atmosphere without
having the coddling which is inevitable in the home,
The- entire scheme of education was devised in such a
way as to harmonise with the fundamental Indian concept
of yalues implied in.the well-known phrase Prrwsfardbas.
The goal was the S#hithaprasze as described in Chapter. 11
of the Bhagavad Gita. Thus the aim of education was the
sublimation of life, into the superlife. . Kalidasa has
described the ascending scale of values in a memorable
verse in the Raghvvames 3.

dedseaefarnt 4R fedfint |
gind afgdial awad agaat 0. o, (L 87T)

(Those who underwent training in youth and who sought
legitimate joys in manhood and who lived as sages in
old age and who cast off their bodies by yoga). Three
words, Swabhava :individuality), Swadharma {one’s own
function) and Swarajya (self-rule) sum up Hindu'educa-
tion- as they sum up Hindu life in general. " ' - 1 "7~
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The Vedic ideal of education was not the mere
acquisition of knowledge, It aimed at a discipline which
was to bring longevity and mental splendour and fame
and power (ayur varche yase bafam) and which was to
culminate in self-realisation. The pupil was to live in
the teacher's Gurmbuls and render service to him. The
teacher was not to have any mercemary aim. The
worship of the sun was the open door that led to the
highest mental achievements.

. Such was the paycyological basis of the concept of
the teacher and the taught in the scheme of Hindu
pedagogies. The teacher is to be an artist. Art is the
realisation and revelation of beauty. Beauty is the
flashing of the divine in and throngh the human. Thus
the teacher develops the divine in himself and teaches
the child how to develop the divine in him. In India
the son is not a mere social and economic and political
unit. The child is the fulfiller of the duties of his
parents and their saviour from hell (T 3: | JRFAIH
4% §fd ©2:) Every person is said to be born with three
debts (A[anl: 9% fafit: A 14d), The three debts
are the debt to the devas (gods) which is discharged by
worship, the debt to the rishis (sages) which is dis-
charged by study and teaching, and the debt to the
Pitris (manes or ancestors) which is discharged by giving
birth to a son and thus securing the continuity of the
lineage. It is only after thus discharging these debts
that a man can seek Moksha (liberation),

sdtafifagga T |
g 9 g agda AR e i
mor FEpanEa AaCAE fRaEEg 0o
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A son is the trustee of the national heritagé and a
magazine of spiritnal power besides being the father in
another form (W} gaAmIfl) and the recipient of the
patrimony. It may be that in a family a seer is born.
Nay, God Himself may incarnate therein. That is the
highest glory of domestic life. The basic idea of the
Hindu pedagogics is keeping the families in such perfec-
tion of purity and learning and diseipline that ks
(seers) and avadaras (incarnations) may be born in them.
Apastamba asks in his Sutras why sages are not now
born, Wi YAl #E0g A4 FEA. His answer is faamrfasmg
(by breach of discipline). Fidys (knowledge) is our
higheat natural wealth, Manu gives us the parable of
a humble request by Vidya that it be not given away to
unworthy persons.

frar amodang dafiisfa wmi )

qEIRE A/ wgedrE e (IT, 114
Learning should thus be written on the tablets of the
pure mind and memory by the hands of learning and
love,

The teacher is a necessary and vital and all impor-
tant factor in education. The veda itself says : ST
geifag (only a person who has a teacher can attain
knowledge). The teacher ' sows the seed of brahma
vidya in us (3% f#afi—Satapatha Brahmana) and
gives us & spiritual body which is far more important to
us than our physical body given to us by our parents,
Manu says :

1 ST AR s | L.
8 A| | fiar y9S A gReEA )
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IqEEARARAE, AWE: fad |
anaaffigaie 37 9 arad |

wmaEl R @ agarE fa |
dqfa o@ af fraaafaa

wEreEd ai @i Afsgggaon
FEAfE qifdE a1 |80 AEusa

@ ageawrE AaeAraEd |
aaraaar aifadl faar @ zsad )
(Manur II, 144, 146, to 145, 170.

The conception of education in Hindu Pedagogics
has & unique value, The aim of education is the fitting
of the soul for immortality (Vidyay® amritam asnate),
If we set this‘ideal in the setting of other universal
pedagogic concepts—the Greek ideal of culture, the
Boman ideal of efficlency, the mediseval ideal of
discipline, the renaissance ideal of humanism, the
Pestalozzian ideal of the development of inherent
capacity, the Herbartian ideal, of character—training,
and the modern ideal of preparation for life and training
for citizenship—we can realise the inherent nobility and
superior value of the Hindu concept of pedagogics. The
Hindu conception made it clear that the end of educa.
tion was the self-realisation of the soul through nature
and through society. Hence it aimed at. teaching
knowledge and love of nature as well as knowledge and
love of society and it always kept in view the primary
purpose of all education and culture viz, self-realisation,
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There is & fine verse in which after completing the
pupils’ education, the former asks the latber :

wiay Fsugfin
fud Fusa@Afl |

Fhmgrelmsl
FHfaeIREwama ||

{Is your mind free from the fever of agitation and discom-
posure ¥ Have you attained aunspicions forms of skill ?
Has your education been fruitful ¥ Have you attained
gelf-knowledge and self-reverence and self-control 7)

Education - was never viewed as a direct road
leading immediately to pelf and power. A well-known
Sanskrit verse says that education should lead to self-
control which should lead to fitness for pubiic service
and professional Ilfe, which in its turn.should lead to
wealth, which in its turn should lead to Dharma, which
finally should lead to happiness,

fagmftay Faaemforaa |
UEEAIEATIAIG SdEA aweE |l

In regard to ecucational methods, it was clearly
known and said that the pupils learn as much from
their fellow-students and from self-introspeoction as from
the teachers and that time will round off their know-
ledge so acquired to ripeness and fullness and mellow-
nesa.

A AR s ahE | _
W GAEEIRE: TEHRATIT ) ¥
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This is & higher method than the modern method of
treating the pupil's mind as if it were a box to be
grammed by the teacher with information. Further, the
demoeratie method in education was emphasised. All the
pupils—rich and poor-were treated alike and had to bow
to the same system of discipline, * The classical instance
of Krishna and Kuchela is in point, Further, individual
aptitudes and potentialities and capacities were kept in
view in imparting education, which was accordingly
adapted to the recipient's fitness. But today we are
living in an era of educational regimentation. Again, the
teaching was more by example than by precept. There
were other valuable aspects as well. The memory was
carefully trained and not neglected as it is today. The
habit of worship led to the clarification of the mind and
apd the attainment of divine grace. The love of
pilgrimage contributed as much to health as to holiness
and as much to the broadening of the mind and the
cultivation of sympathy as it did to health and holiness.
The national love of musie gave a further impetus in
the same direction. It brought beauty to the face and
brightness to the mind and benignity to the heart. The
inter-relatedness of the study of books and the study of
nature was another valuable element in: the Gurukula
type of education in the Asrama schools. - The pupils
were taught to be full of reverence for the teacher. The
sducational discipline was mild but strict.. The boys
were tanght to live a life of purity and ekémsd.” The
residential system in the hermitage schools enabled the
student to have pure surroundings and proper guidance
and contact so that the training of the will'and the
conscience and the emotions went on hand in hand with
12
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the training of the intellect and the body, Though the
entire scheme of Gurukula edueation may not be fully
revived today especially because of the enormous expan-
sion of modern scientific knowledge which requires
concentrated laboratory work, the Gurukula spirit as
described above could and should be revived and built
into the fabric of the modern Indian education,

Equally important is the Hindu educational
peychology which is far ahead of western educational
psychology, It understood by its acceptance of the
dootrine of Karma that the mind of the child is not a
faduia rasge and that the child is born neither sinless nor
ginful but comes into the world with Karmic tendencies
and infinite potentialities, Further, it understood the
anbreakabls unity of the mind and was superior to the
modern western psychology with its dichotomy of
intellect and emotion and will. Tt is neither proper
nor possible to differentiate these powers of the mind as
disconnected capacities and to put their training into
water-tight compartments, It knew farther that the
congcions mind is but the surface of the ocean of the
unconscions mind and that we must stimulate the
unconscious mind to intensify our discipline of the
conscions mind, Nay, by its unique knowledge of yoga
it had an entry into that radiant region which was not
known elsewhere at any time in the world viz, the realm
of the super-conscious. By means of yogic concentra-
tion it knew how to control the finer powers of matter
and of mind in the best interests of man and for the
glory of God. The goal of Hindu pedagogics was the
generation and developmeny and preservation of yogie
power,
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There cannot be anything nobler in the world of
pedagogy than the concept of Kwlapatis ie. a teacher
who fed and taught 10000 pupils and fitted them for life
aud super-life, Each Asrama school was a miniature
university, and no convoeation of address of today can
approach in grandeur of ideas or glamour of expression
the convoeation address by the teacher to the pupils in
the Taittirya Upanishad :

‘“Speak the truth. Practise righteousness. Do
not be wanting in spiritual study: Give to the teacher
such honorarium as he desires, Mainfain the family
continnity. Do not fall off from aospiciousness, Do
not fall off from abundance. Do not fall off from study
and teaching, Do not fall off from the duties to the
gods and to the ancestors. Honour thy mother as God.
Honour thy father as God. Honour thy teacher as God.
Honour tny gnest as God. Follow such-of our actions
a8 are unchallengeably noble and pure but not other
actions of ours, Treat with respect your betters, Give
gifta with faith. Do not give gifts with unfaith, Give
with a sense of auapiciousness. Give with a sense of
reverential humility, Give with a sense of the spiritual
value of gifts. If you feel any doubts about duty or
conduct, follow the practices of such Brahmins as are
capable of disorimination and devotion and tranguillity
and love of righteousness, This is my command. This
is my advice. This is the spiritual teaching. Follow
it. Follow it.”

In modern India the stress of modern life requires
us to concentrate on the expansion of scientific and
practical studies and on the training of technicinus in the
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varions multitudinous branches of modern agrienlture
and industry and trade and commerce. We have to fit
ourselves into the modern age and equip ourselves to
meet the modern economic and political forces in the
world,  But it is equally necessary for us to . preserve
the best elementa of the Indian Pedagogics and leaven
modern education with the same if we are to be rooted
in our great culture and to carry out our mission of
ennobling and spiritualising the culture of the modern
age, '

This is the main problem of Hindu pedagogics in
the free democratic republican India of today. But
there are many minor problems which are pressing for
golution. Various Committess such as the Radha-
krishnan Committee, the As. Lakshmanaswami Mudaliar
Committee, the Parulkar Committee, ete, have recom-
mended varied and far-reaching changes in the spheres
of university education, secondary education, elementary,
edueation, prebasic and basic and post-baszic education,
techuological education, adult education ete. It will
not be possible to disouss them in detail in this course

of lectures but I may say generally that the educational

pattern must be wisely rslartal;l to our culture and our
pattern of life. On the whole, the wisest socheme will be
basic aduua.tmn up to the fourteenth year taking care
that it is a3 much oulture: centred as it is.oraft-centred,
and wisely diversified courses in secondary education for
foar rears, and collegiate education for three years on a
wiiforua pastern «ll over India, A wise scheme of
secondary education will be the lynch-pin of the ednca-
tiemal set-up and it must lead many boys to become
technieians and modernise the Indian industries while
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the youth with a special bias for the higher professional
and technological and cultural courses will go up to the
universities, The battle of the languages is now in full
swing but, whatever the final solution of the problem
may be, it must result in the regional language being
the medinm of instruction and examination throughont
the educational course while making ample provision for
a compulsory study of Hindi and Sanskrit and English
which are the Indian State language and the Indian
classical language par excellemce and the international

language of oor age respectively. ~

ill: Hindu Ethics—{Individual and Social)
The central 'n;:rnmpt. of Hindu Ethics is contained
in the word Dikarma.
qrtm@:ﬁmg-mﬂamﬁam:

{Dharma is ﬂallﬂd 80 because it uphalds and sustaing
homan beings.)

AREEE A |
{The essence of universal life is Dharma.)

Dharma, rightly understood, is the bond of all beings
and is of the essence of life. It is regulated activity
with & sense of aims and values and ends. It is only
man that has an Eth.mﬂ.l sense, & scheme of directions
and mhﬂ:-rtans,l a comprehension of virtue and viee, a
knowledge of merit and sin (Penys and Pags). Dharma
is an attempt to relate the temporal and the earthly to
the eternal and the spiritual a.nd to aont-ml th-afurmnr
by the latter.
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Becanse of the incessant drive of [Fasimas and
desires, man can never keep gquiet aud be still for a
moment.

Afgwfamuaiimg feasds |
whdmas: % a9 aEEwo: |
(Gita, III, 5)

But shall our actions form a chaos or a cosmos ¥ Shall we
live a life of uneontrolled desires and chontic activity or
a life of controlled and sublimated desires and purposive
aotivity ¥ That is the question of questions for every
man, The answer to that question is furnished by
Dharma. Ethiea is the Science of Human Conduet, It
is the science of at-one-ment or harmony between each
individual soul and the universe, between each indivi-
dual soul and other individual souls, and between each
indivldoal Soul and God. Hindu Ethics is based on the
basio unity of Soul and Universe and God. It is not
perplexed by the controversies of the utilitarian dchool
and the intunitional school of Ethics. The dictates of God
and the dictates of conscience and the dictates of the
greatest good of all will be found to agree in all the
essentials,

Hinda Dharma is built on the sense of the imper-
manence of embodied life and the eternal nature of the
Soul. Manu says that every one is born alone and dies
alone and enjoys the fruits of Karma alone and that
after death, the soul's only ecompanion is Dharma, and
that by its and alone we can cross darkness and
attain light,

THEARAT AGHIARET |
THEIIRGFT (HLIILOHA () (IV, 240).
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gigirgemsn sEsEadfial |
frmaeEmE ahEagTesi | (IV, 241},

amigrarad Fradfagaesd: |
afe fr @gma awadfE ged | (1V, 242).

Our Karmic tendencies and fruits and our know-
ledge (vidya) accompany as in our journey towards
future embodiments,

faerpAnil amARRd qEegIa |
faqsRang®l ammfaadage: |

afaqpafzudamgain. |

Let noone imagine that the Hindu is a fatalist.
We never regard Karma as an inexcrable fate. We can
always overcome bad tendencies (asubha vasanas) by
good tendencies. The Yoge Vasishfa is never tired of
emphasising the superiority of Purushakara (human
effort) over Daiva (fate i.e. the cumulative effect of our
Karmic Vanasas and Karmic results). The Yoga Sutras
also emphasise the importance of Pratipakskablavanas
j.e. countering outgoing tendencies by introvertive
tendencies, The soul's true nature is infinite freedom
and it can burst the manacles of Karma by self-effort
and the grace of God. The doctrine of Karma merely
affirms that the universe is governed by moral law and
that every cause will have an effect. Bub the soul is
free and can with God's grace break the chain of
Karma.

We hear much today about the brotherhood of
man, Tn what sense are we brothers? Only in an ideal
and spiritual sense, When we survey the world from
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China to Pern, what is the fraternal bond between the

Chinaman and the Peruvian ? Noneat all. The concept

of the brotherhood of Man is based on the eoncept of the
Fatherhood of God, If the latter is not true, the former
is untrue as well,

Further, the essence of virtue is that it gives to us
an extension of our higher ego and is the highroad to
the realisation of the innate and essential infiniteness
of our nature. Heroism appeals to us because in it our
limited and selfish and shut-up ego pushes down its
imprisoning walls and breaks its fetters and breathes
a larger and more spacious life.

This is why the essence of virtue is said to be
Asanga or Anfsakti (detachment). If we realise that
the ethical life is based on detachment and self-sacrifice,
we can stand at the meeting-point of Ethics and
Metaphysics and understand the real spiritual value and
efficacy of the rules of ethical conduct,

Another essential tract of the ethical life is our
inpate sense of its obligatoriness. Kant declared in an
immortal utterance that two things strueck him with awe
viz. the starry heavens above and the moral law within,
Lord Haldane says in his great address on Higher
MNationality 1 * Withont such conduct and the restraints
which it imposes, there could be no tolerable social
life, and real freedom from interference wounld not be
enjoyed. 1t is the instinetive sense of what to do and
* what not to do in daily life and behaviour that'is the
source of liberty and ease. And it is the insinctive
sense of obligation that is the chief foundation of
society. Its reality tabes objective shape and displays
itself in family life and in our other civie and social
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institutions. It is not limited to any one form and it
is capable of manifesting iteell in new forms and of
developing ‘and changing old forms. Indeed the civil
community is more than the political fabric. [t inclndes
all the social institutions in and by which the individual
life iz influenced—such as are the family, the school,
the church, the legislature, and the execuntive. None of
these can subsist in isolation from the rest. Together
they and other institutions of the kind form an organio
whole, the whole of which is known as the Nation, The
system of ethical habit in a community is of a
dominating character, for the decision and influence of
the whole community is embodied in that social habit...
If this power fails or becomes weak, the community
degenerates and may fall to pieces.”

It is a mistake to say that Hindu Ethics emphasises
gacraments rather than virtues, In fact the Hindn
scriptures emphasise the Atma Gunas more than the
Spmekaras. Gautama says in his Dharma sutras that
if & man performs all the Samskaras but is deficient in
the Atma Gunas he will never reach heaven whereas if
he has all the Atma Gunas but fails in performing all
the Samskaras he will attain heaven. He defines the
Atma Gunas thus: .

garadaie anfratagan

eeamE AasawiangEf o
(Compassion to all, patience, absence of jealousy, purity,
. absence of over-exertion, auspiciousness, absence of
defeatism, and absence of desire.) Manu says:

wifgal amaeda Samfzatms |

vaamfas af Fgdcdsadeag: o (X, 63).
13
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afpgmaaseid alwfifzafme: |

qffara@arE a6 ade | (V1, 921).
Thus Hinda ethics emphasises non-injury, truth, purity,
pon-covetousness, self-control, contentment, forgiveness,
compassion, absence of jealousy, auspicionsness, eto. as
the cardinal wirtnes. A well-known verse says that
doing good to others is Punya (merit) and deing evil to
others is Papa (Sin).

HEAAIOONY AGTIAEA |

aEogE qigra sl
The following veraea are very beautiful and tell us that
the Lord is most pleased with the flowers of ahimsa
(non-injury), self-control, compassion, forgiveness, medi-
tation, austerity, knowledge and truth,

afgaaiged gufifzafng: |

adFgagd gagedfEae |

A qet an qof g 9 adaT |

ganufdeed fomdifasiagg i
The basic virtue is akimsa (AfF@qeAed:). But it implies
the other gbovesaid virtues as well.

The Ramayana iz devoted to the illastration of the
great truth that pleasure (%:4) which is pursued to the
detriment of Dharma is an evil and will lead to destrue-
tion. The Mahablarata is devoted to the illustration
of the equally great truth that Artha (wealth) which is
sought to the detriment of Dharma is an evil and will

lead to destruction. The aim of human conduet should
be to harmonise Dharma (righteousness) and Artha

o
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(wealth) and Kawma (pleasure). Tt should enable every-
one to realise that essentially and ultimately he is pure
gpirit (Atman).

- The same truth is emphasized from another angle
- of vigion in Chapter XVI of the Bhagavad Gita. There
the Dafvié Sampast (the divine temperament) and its
virtuous elements are contrasted with the Asurd Sampath
{the demoniacal temperament) and its vicions elements.
The divine temperament is said to consist of fearlessness,
purity of mind, steadfastness in the pursuit of wisdom,
charity, control of the senses, sacrifice, vedic study,
austerity, nprightness, non-injury, truthfulness, absence
of anger, liberality and remunecration, mental peace,
avoidance of calumny, compassion, absence of greed,
gentleness, modesty, absence of craving for sense-
delights, energy, forgiveness, endurance, purity, absence
of hatred, and freedom from pride. The demoniacal
temperament is said to consist of ostentation, arrogance,
tonceit, hatred, harshnéss; and ignorance, The Lord
says that the divine temperament leads to our liberation
while the demoniacal tem perament leads to our bondage.

efldefAma g o (XVI1, 8).
He says, further, that threefold is the gate of hall viz.
lust and hate and greed, and that we must avoid these
aud achieve the highest auspiciousness and attain God-
realisation,

ARdAT AT FHATIARRAA: |

FIF TR FEAEFAIE N )

afages: ni=ta ansaitiEiae |
A saamfaegafa @ XVI, 21, 22),



a8

The wey of Righteousness may seem unpleasant at
first but it become extremely pleasurable as we go on
in the ethical path, because that is the nature of
Sattws Guna.

gegaiifiE aftadsgag |

avgd aiffas a6 swwgfaaand |
(Gita, XVIII, 37).
Virtue is thus the self-expression of Sattwa Guna which
is clear aud transparent and pure and hence allows the
light of the soul's sachchidamands nature to have
unimpeded and unimpaived self-expression.

Bome virtues are self-regarding and relate to the
purification of ourselves, Other virtues relate to our
attitudes to others who are our superiors, or our equals
or our inferiors. We must have devotion to our
superiors and friendship for our equals and compassion
to our inferiors.  Devotion to God, loyalty to the king,
devotion to Scciety and State, patriotism, reverence for
parents and teachers and elders, ete. come under
devotion to superiors. Affection, kindness, domestic

virtues, good manners, gentlemanliness, hospitality,

truthfulness, co-operation, toleration etc, are aspects of
friendship. Sympathy, service, phﬂont.hmp:,r, liberality
ete. are aspects of compassion.

Sacraments are added to such virtues (Szmanya-
dharmas) by Hindu Ethies, They are no substitutes
for virtues, Swaedbarme and PFirheshodbarmas and
Farnasramadifarmas and  Samskarar arve different
aspects of special social and individual obligations.
SamskBras (rituals) cooperate with virtues in purifying
us, They are divided into MNiye karmas (obligatory

2b il g
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rituals) mafmithika karmas (oceasional rituals) and
Kamya Karmas (optional rituals). The social obliga-
tions, if they are properly understood and carried out,
will lead to the maintenance of social order and indivi-
dual self-control. That is the reason why Swadkarma
is so highly extolled in the Gita.

Barmaaifagm: sarkagheae |
adifaaE: SoEianEg: | (11, 35).

meamamasatiy fAafmas | (XVIL, 48).

The Hindu books on ethics preseribe also expia-
tions (Prayaschittas) for the transgressions of the
ethical life. But their main injunction is obedience and
not expiation. Even in expiation the main elements
are repentance for the committed sins and resolve
never to commit them again.

Fa G i daca aeRnUEG=Ad |

Sagafgmft Fgew qa @& 0
The Gita clearly says that if a man is deficient in
Achara but is full of devotion to God he must he

reckoned & good man and will attain divine peace and
happiness soon.

affRgzall ARdAmAaaE |

arqanaen asasalHalfEe:

fuiaafy animma=s fFatmsf |

Hi3g gfamfafy aeasamsaf | (IX, 80, 81).
It is wrong to say that a devotee or a man of

spiritual knowledge is above all ethical injunctions as
he has left behind and below him the region of virtue
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and vice. This iz a strange doctrine unknown to the
Hindu scripturee. Such a statement contains ounly this
much truth viz. that the peligious life is the fulfilment
of the ethical life.

aifaagufiam araFaasfza: |
armramAgIshit agETasgaT | (Khatopanishad).

Thus the essence of Hindu ethies is treading the
path of auspiciousness and spiritual welfure for oneself
and for others. There can be no ethica #fn varws. Ethics
implies social life. The disciplines of Nature and
Society are neceasary for individual perfection. Increa-
sing spiritual perfection attains in its turn greater
comprehension of Nature and greater service of Society
aud leads to the realisation .of God. This is best
expressed in Sri Krishna's advice in Gokula to his
shepherd playmates as recorded in the Bhagawata :

qarEAarEed aftarfagai )
qor A B qarEsar |

(This is the true fructification of life for all persons iz,
Do always what is auspicious by your physical energy,
and by your wealth, and by yoour mind and by your
speech). :

A peculiarity about Hinduizm is that in it ethies
and philosophy and religion have never parted company
and have always been a trinity in unity and a unity in
trinity. In the west ethics is largely o matter of law
and public opinion, and philosophy is but a way of
viewing the universe. In India ethies is a handmaid of
religion and philosophy also is another handmaid of
religion. Each of them iz a way of life leading to super-
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lifs. Their essential value lies in fitting us for divine
eommunion and union,

Every religion has its scriptures, its ritnals, its
moral disciplines, its emotional disciplines of prayer and
contemplation and meditation and devotion, and  its
system  of philosophic thought. It transforms  the
entire nature of man by relating him in a new way to
areation and to God. We shall try to ascertain in the.
following pages the abovesaid aspects in regard to
Hinduism.

The basis of morality is both exterual and internal,
Tt is exterpal in the sense that the “injunctions and
prohibitions are contained in the sastras. The Gita
clearly says:

aaafife FEFRTIFAFEE | e
Fafafznamfy aga awd off 0 '
awg mE oo 3 waiwdsaafha |

wal mEiase FARgmEER |

(He who lives a life of desires forsaling the injunections
of scripture will not attain peefaction or happiness or
supreme state, Therefore, the seripture is yoor
authority as to what should be done and what should
not be done, Knowing the injunctions of seripture, do
your work in life.) {XVI 23, 24).

But mere external commands will never win
complete loyalty unless and until there is confirmation
in our experience. The commandments of men of God,
public opinion and law show to us our duties in life,
But a glad obedience to them will result only when our
own spirit realises their value, In the scheme of
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Purusharthas, Dharma leads to Moksha, while Artha and
E&ma are of valne when they are not opposed to
Dharma but are consonant with Dharmic life, It is the
realisation of mental purity which leads to inner
liberation which is the final sanetion for moral standards
and values. This is the vital internal basis of morality.
It is only the sceptie and the hedonist that, like the
Charvakas, assert that wealth and pleasure {and wealth
only as a means of pleasure} are the aims of life and
deny the value of Dharma and Moksha, The inner voice
confutes their assertions and make us feel that the
supreme aim of life is Moksha, Dharma being the door
to it, while Artha and Kama are but the sweeteners of
Dharma during our sojourn here. The Kathopanishad
sharply distingnishes preyas (plensure) from sreyas
(auspiciousness) and shows to us that the latter way is
the nobler way. The really noble ideal is not duty for
pleasure’s sake but duty for duty’s sake. Even the
latter statement is but a half truth becaunse the highest
view is * Duty for God's sake."”

Owing to insufficient and defective comprehension
and sympathy, great western philosophers like Schopen-
hauer, Deussen, Schweitzer and others thought that the
essence of Indian thought cousisted in world-and-life
negation ie. denying the will to live, renouncing activity,
and relegating the ethical life to & low and sobordinate
position in life. The highest Indian thought blended
ethics and metaphysics and found no inconsistency in
positing the concept of the Noumeral Absolute beyond
thought and speech and also the concept of the One,
SBupreme Eternal God who is the abode of beauty and
love and truth and holiness and is also the creator and
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preserver and destroyer of the universe and the giver of
the froits of Karma to all souls, Indian thonght deals
rather with world-and-life sublimation and transfor-
mation than with world-and-life negation or world-and-
life affirmation. It is quite consistent to affirm ethics
here and also union with the Infinite as the goal of life.
Albert Schweitzer is hence not right in eaying dogmati-
cally :  World and life negation cannot become anything
else than what it essentially is, namely a state of
exaltation above the world, Ethics can never derive
from it.” (Indian Thought and Its Development,
page 117). He says truly about Mahatma Gandhi:
i He demands both things together: that man should
belong to God with his soul and serve Him actively in
His world.” (Page 238). That has been the essence
of Hinduism all along and its best exposition is in the
Bhagawad Gita, Chapter VI, Verses 29 to 32.

The real spiritual basis of morality is revealed in
the first two verses in the Isavasya Upanishad.

{mmafdafFeanatan |
SRR Eafagd 1l
ghugsqimfadifaiesdaan |
gieafaaFadaE and@adat ||

The whole universe is a manifestation of Isa (God) and
He has become the universe and is immanent and
transcends it, Where there is the basis for meum and
fuwm t The earth and all that it contains belongs to the
Lord who is our Father, He has created it for our
enjoyment. Why should we intrude into our enjoy-
ment concepts of possessiveness and hate others whom
we regard ag rivals ? %Hﬂﬁﬂﬂiﬁﬂl: can mesn (1) there-
- 14
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fore enjoy by renunciation and (2) enjoy what he releases
for us and gives to us. Treat what God gives to you as
something to be enjoyed in a spirit of detachment and to
be held in trust for his other children. The world is His
choultry and His garden and you can eat in His
choultry and play in His garden. The world is a home
of happiness. It is we who with our inner urge of
possessiveness and exclusiveness make it an abode of
misery for ourselves and others, This realisation of
the world as God’s world must lead uvs to work inces-
santly for the good of all (Loka Sangraha) in a spirit of
tyaga (remumciation) and seva (servicel. Such work s
also worship of God. (@®ww aasa=h fafg fafd Ama:—
(Gita, XVIII, 46). Such action will never be a source
of bondage but will be a source of liberation.

The basic evil is ajnana or avidya or ignorance of
our true nature as pure infinite spirit, Man's search after
pleasure for his limited lower self is the caunse of his
selfish sinful action and leads him further and further
into samseara (oycle of births and deaths). Sin is thus
an offspring of avidya. In Hindu Thought ethics is
derived from metaphysica, When a man beging to feel
that he is infinite spirit, his dawning viveka (spirifual
conseiousness) and his Fairagys (detachment from
sense-pleasures) grow together. Morality or Dharma is
the means by which we break down our egoism and
isolation and selfish pursuit of pleasure. It will not be
pelatable so long a8 our love of our petty self and our
love of pleasure are dominant. But it will become
palatable and even delightful when we feel that in
reality we are not the petty ego and that sense-enjoy-
ments are less sweet than spiritual happiness,
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In human action (Karma) mind and senges and
body are causal agents in combination. Tt is the mental
contribution in action that is most important. It brings
in the element of value, the element of judgment, and
the element of responsibility, In it there are three
elements viz. fnana (knowing), feheha (feeling) and driva
(willing). All these three elements are but aspects or
modes of a unitary mental conseiousness, and each
influences the others as well. The realm of ethics is
directly concerned with will because knowledge and
feeling may or may not result in will and because will
is the necessary and inevitable preliminary to conduct

In the Bhagawad Gita Sri Krishna has given the
clearest exposition of the mental and sensuous and
physical elements in action and of the way in which the °
slight mental agitations of Vasanas are developed into
passionate desires inevitably issuing in good and evil
actions. In Chapter XVIII it is said :

afgrAaRa Ui |
Rfrragasgadvami= |

gifarsaAifdesaaronar: |
sarantfanddaiiandas |
{The body, the doer, the diverae senses, diverse activities,
the divine agency—all these are the causes of all the
actions, righteous or unrightecusness, begun by & man
with the aid of his body and his speech and his mind)
(Verses 14 and 15).

In Chapter 11 the Lord says:
“ ERfAEr fEEaTEaTTE AT |
ARG AR A AT )
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sEanGaRdTE il |
rfwmgfmaafaamanmafy 1 (11, 62, 63).

(By dwelling on objects, attachment springs up, from
attachment, desire is born, from desire js born anger,
from anger comes delusion, from delusion confusion of
memory, from confusion of memory comes the destrue-
tion of the intellect, and by such destruction the man is
lost.)

Ethics or the science of conduct seeks to establish
right and harmonious relations between us and the
universe including Nature and all living beings and to
lead us eventually to know and love and realise God.
. The uni't._v,r of soul and nature and all other selves and
God iz its aim. Such union alone ean secure for us
infinite eternal supreme bliss, The diversity of things
is really rooted in unity, Thus the real basis of ethics
is love and the real basis of love iz the essential oneness
of all things, not the mere utilitarian basiz of the

greatest happiness of the greatest number. The Brother-

hood of Man rests on the Fatherhood of God which in
its turn rests on the oneness of Soul and Universe and
God, as God has become the universe and is immanent
in the universe and yet transcends it. In a famous
passage in the Brihadaranyaka Upanishad Yajnavalkya
explaing to his wife Maitreyi how all the diverse potencies
of love and affection in the world rest finally on the

omnipenetrativeness of the one Atman in all beings. -

The Blisa of God becomes Love and shines as Beauty,
We have all the three Gunas—Sattwa, Rajas and
Tamas—in us but we must slowly and victoriously
gubdue Tamas and Rajas by Sattwa. When Sattwa

g I I T L S v S
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predominates we have Daivi Sampath as described in
Chapter XVI of the Gita whereas when Tamas and -
Rajas predominate we have the Asuri Sampath as des-
eribed in the Gita,

I have already referred to the yajoa and dana and
tapas aspects of the ethical life. Tyaga or renunciation
of egotism and possessiveness (ahankara and mamakara)
is of its essence, Doing one's duty (swadharma) is of
its essence. Recognising duty as the command of God
ig of its essence, Kpowing that the real agent-is not
the soul but the body and the mind and the senses is of
its essence. Surrendering the fruits of action to God is
of ita essence, The Khata Upanishad teaches that the
path of sreyas (auspiciousness of the sonl) is different
from the path of preyas (pleasure). The sense-pleasures
are sweet at the beginning but bitter at the end ; the
pleasures of duty are bitter at the beginning but sweet
at the end., (Gita, XVIII, 37, 38.)

The famouns golden rule of ethics viz. Do as you
would be done by was clearly laid down in the Maha-
bharata long ago, If the whole world acts on the basis
of such rule, there would be no disecord or hatred or clash
at all.

aaatEndE qagmfcad |

AT, ARFFE |
I may also refer here to the teaching in the
Brihadaranya Upanishad about God's Voice rolling in
thunder as da, da, da i.e. dama, daya and dana ie, self-
control, compassion and munificence, If we control our
senses and have compassion for all and share what we

. have with others, we shall be able to purify our inner

nature thus deserving God's grace and becoming fit for
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salvation and at the same time to do the utmost good
to the world.

Certain virtues are classified by Dr. Besant as self-
regarding virtues i.e. are relative to ourselves. Clean-
liness, the control of the senses by the buddhi, chastity,
etc. are virtues of the body. Sweet and true and
beneficial and non-irritant words and the study of the
vedas are virtues of the tongue. Clarity and poise of
mind, steadfastness, self-control, purity of heart, absence
of raga (attachment) and divesha (aversions) ete. are
virtues of the mind. All these are elaborately described
in the Gita, Chapter XVII, verses 14 to 16,

What are called by Dr. Besant as other—regardiog
virtues are love of our country and culture and civilisa-
tion, reverence to our superiors such as father and
mother and guru and elders, devotion to God ete.
Buch virtues include also love towards equals, love of
kinsmen love of friends, courtesy, hospitality, hmmut}r
trustfuloess, trustworthiness, toleration, forgiveness eta
The negatives of these qualitities are vices. The other—
regarding virtues in relation to those who are below us
are pity, tenderness, compassion, benevolency, charity,
courtesy, patience, eto,

A specially noteworthy aspect of personal ethics is
the four—Asrama scheme of life. The four asramas are
brahmacharya asrama, grihasta asrama, Vanaprastha
asrama, and sanyasa asrama. The first two asramas
relate to Pravritti Marga and the second two asramas
relate to Nivritti Marga. The first asrama is the
period of vedic study ; the second is the period of family
life; the third is the period of retirement and stay in

e et
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comparative solitude and meditation in a forest; and
the last is the period of renunciation and ascetic life.
It iz said that under ideal conditions a Brahmin
Grahastha has got six functions viz. adhy&yana (vedie
study), adhyfpana (vedic teaching), yajana (performing
gacrifices), vAjana (officiating at eacrifices), dina
(giving gifts) and pratigrata (receiving gifts’. The
second, fourth and sixth functions abovesaid were
stated to be for earning one's livelihood. But this
narrow cirele was widened in course of time and
Brahmins were not only teachers but also ministera and
judges and even military captains, The abovesaid
gcheme of Ssramas was an efficient and powerful means
of diseipline in life and spiritualisation of life. But
today the VEnaprastha asrama is almost non-existent
and the Sanyasa asrama ia dwindling. Nay, brahma-
charya and vedic study, and gripastha dharms and the
ideal of yajna and dana and tapas are not going much
together now.

It is a great and well-known truth that the position
of woman in society iz the acid test of its culture and
civilisation. 8ir Thomas Munro refers, to “ a treatment
of the female sex, full of confidence, respect and deli.
cacy " as being a trait of Hindu culture. It Is absurd
to call them household drudges or slaves., In my work
on findw Cuifure 1 have said: “We have always
followed a sane and wise middle course in this as in
other matters. We must even prize our golden mean
between seclusion and free movement in the case of the
fair sex ; 'and we must preserve our reverence for the
misunderstood and neglected but universal and vital
profession of home-keeping and child-training which can
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be properly followed only by women, without which all
the other professions in the world are worthless and
fraitless, and which is the highest and holiést of pro-
fessions, The payment for such a profession should be
in the divine eoin of love and reverence and comfort for
which the followers of other professions pant in vain,
Woman is the guardian of the emotional aund spiritual
elements of the race, and the purity of the racial type is
committed to her charge. She is the giver of life ; she
is the real home (FEUEfalg: AfoN 7ag=a) ; she is the
efficient helper of man in his ceaseless war of soul with
gense ; she is the cherished object of affection of the
Gods ; and she is the nearest and clearest manifestation
of the Eternal Love, because her love and selflessness
and self-sacrifice dawn even before ever birth and
surround us with light and warmth till we close ocur
eyes upon the woeld., [t is thus clear that our ideals of
marital choice and duty and honour and fidelity are of
the essence of our racial type aud of our civilisation,
Here is & realm of purity which we must ever guard
against impurities and defilements of every deseription
and from every quarter. We can and will make no com-
promises or concessions here, whatever else we may have
to surrender to the imperious demands of the time-
spirit in the course of its triumphal progress in the
modern age.” The supreme fidelity and affection of
Hindu womanhood is this beautifully describedly
Sir 5. Radbakrishnan: *The Hindu ideal of a wife,
exalted and exacting, still has a strong hold on ‘un-
sophisticated Hindu women......If there is a tgint in this
blind devotion then there is a taint in the Eternal who
loves us with the same love, and awaiting patient and
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anwearied, when we return weary with false pleasures
to him, A pure unguestioning love that triumphs over
the weakness of the loved one is perhaps the greatest
gift of heaven.” (Religion In transition P. 14).

Thus the Hindu sociology exhibitz a happy and
harmonions blend of order and progress. Ite aim is to
geoure a stable yet progressive gocial order and lead
every one to the joys of supersocial spiritual life and
achieve the liberation of the spirit. Dr, A. K. Coomara-
gwami says well: “The ultimate purposes of Hindn
social discipline are that men should unify their
individuality with a wider and deeper than individual
lifs, should fulfil their appointed tasks regardless of
failure or success, distinguish the timeless from its shift-
ting forms, and escape the all-too-narrow limitations of
the * 1" and * mine””. We must not lightly interfere
with if at the bidding of foreign mentors or our passing
whims. Nay, let us remember the advice of Dr, A, K.
Coomaraswami: * Ages of acenmulation are entrusted
to the frail bark of each passing epoch by the hand of
the past, desiring to make over its treasures to the use
of the future, It takes a stubbornness, a doggedness of
loyalty, even a modicum of unreasonable conservatism
may be, to lose nothing in the long march of the
ages, and even when confronted with great empires,
with a sudden extension of the idea of enlture or with
the supreme temptation of a new religion, to hold fast
what we have, adding to it only as much as we can
healthfolly and manfully carry.”

There is a great deal of misunderstanding in regard
to the Hindu caste system and the misunderstanding is
inereased by the unfortunate multiplication of sects and

15
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subcastes and by the superiority-complexes and inferio-
rity-complexes of today and by the shifting of the basis
of life from Duties to Rights, In addition to all
these confusions we have today the western theories of
racial origin and racial composition in India and the
bitterness and discord caused thereby. We are assured
also that Parne means the colour of the skin. A new
interpretation is sought to be given also to Sri Krishna's
statement in IV, 13 in the Gita to the effect that the
four castes were created by Him in accordance with the
division of qualities (Guna) and EKarma (actions).

It is not possible to go into these interminable
diseussions here. I shall merely set down here the views
of the bulk of the Hindus on these matters, leaving
naide the assertions of the ultra-orthodox persons and
the ultra-reformers. The ultra.orthodox persons are
prone to forget the common humanity and divinity of
all in their eagerness to set up an ascending scale of
gooial greatness with themselves at the apex. The
ultra-reformers see in the hereditary caste system a
hydraheaded monster which they must attack and slay
outright.

We can understand Hindu social ethics aright only
when we realise the significance of the Hindu social
order. The words “caste system™ do not correctly
describe the real Hindu concept of orderly stable happy
social life, The Purushasookta concept of society as an

organism i.e. an integrated inter-functioning and inter. .

dependent community shows that the Hindu social order
does not imply any superiority or inferiority complexes.
The Hindu social groups were not competitive but
complementary and co-ordinated, Each social group




113

has got its swadharma and by its performing it aright
and moving in a spirit of harmony and inter-dependences
with other groups the maximum social nnity and welfare
were secured. While achara (caste custom) was empha-
gized, séeln (character) was prized even more.. The man
of character was always respected, whatever his caste
may be.

Tt is often .said that the institution of caste is a
disuniting force. But as shown ahove it acted in ancient
India as a unifier. Rabindranath Tagore says in his
Nationalisne 1 * Her (India's) caste system is the true
outcome of the spirit of toleration, For India has all
allong been trying experiments in evolving a social
unity within which all the different peoples could be
held together, while fully enjoying the freedom of their
own differences, The tie has been as loose as possible,
yet as close as the circumstances permitted. This has
produced something like the United States of a social
federation, whose common name is Hinduism ! Caste
was thus an integrating, and not a disintegrating factor,
though in later times the multiplication of castes and
caste jealousies wrought great havoe inregard to the
welfare of the people.

i In the west we find classes if not eastes, The fact
is that everywhere group organisations grow up
naturally as intermediate agencies between the indivi-
duals on the one hand and the Nation and- the State on

_ the other hand. Without them there will not be the
discipline in which sympathy and guidance would have

& real and effective part. The Nation is too vast and
shadowy to have any real influence on our lives, The
State is bound to be impersonal and bureancratio
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whether it be a monarchy or an aristocracy or a
democracy or a dictatorship, The family is too small
& unit and too prone to be swayed by effection rather
than by reason to be a good instrument of socialising
discipline. The individual is rationally disciplined only
through the group—be it his professiomal group or his
trade guild or his club. Dr. A. K. Coomaraswami says
well : ** Within the caste there existed equality of oppor-
tunity for all; and the caste as a body had collective
priviliges and responsibilities,” The difference between

the western classes and the Indian castes is that the

former ignore the hereditary prineiple while the latter
uphold it. Much can be said for both the social systems
and ideclogies, But recent western science has been
stresging and showing the value of heredity in social
life. - Professor R. A, Fisher says: * A rigid system of
occupational cestes, each compelled to bear the burden
of its own necessary reproduction, would ensure biological
permanence.” Perhaps the best system will uphold the
hereditary principle while giving freedom to exceptionally
gifted indvidoals in each group to render efficient
national service by having full seope for his talents,
unimpeded by irritating and irrational restrictions.

In the later history of Hindu society, innumerable
subcastes arose, though there is no warrant for them in
the Pramanas or source-books. These were mainly
occupational castes and sectarian groups, There was an

inereasing lack of fellow-feeling and unity amongst them

and many superiority and inferiority complexes arose.
Caste arrogance generated caste hatred. All  this
weakened the Hindu Community and inereased bitterness
in social relations became the order of the day.
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Today the rigidity of the occupational structure has
been loosened to such a degree that it does not exist
at all, Anyone can have the highest culture and choose
such occupation as he likes. Further, untouchability

_beeame less and less and ultimately vanished as the result
of the efforts of Mahatma Gandhi and has now been
statutorily abolished by the Constitution of Indepen-
-dent India. The pressure of democracy and socialism
on the Hindu social otder is increasing day by day. It
remains to be seen how much of the old social order and
how many of the old social virtues will survive the
present period of social revolution,

IV, Hindu Law

My aim in this section is not to describe the modern
Hindu Law which is vast and which contains a modicutn
of the ancient Hindu Law supplemented by modetn
legislation and judicial interpretation but to describe as
much of the ancient Hindu substantive and adjective
law as is illustrative of the Hindu culture and as will be
of pragmatic importance and value even today.

The Substantive Hindu Law was refined and
diversified and was classified under eighteen titles as
stated above. The sources of law were the Dharma
Sastras and customary law and royal edicts {sasand),
The Hindu law of contracts laid down how contracts
should be enforced, The following rule laid down by
Yajnavalkya shows how there was much wisdom in the
ancient Hindu Law of apprenticeship : ** An apprentice
aven when he has finished his mechanical education
ghould remain in his master's house, receiving his main.
tenance from his master; and giving him the procéeds of
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his ekilled labour” In the case of an unperformed
labour contract, Narada says: “ He who having under-
taken a work does not perform it, should be forced to
do it, his wages being paid; he who having received
wages does not perform the work, should be made to
poy twice the amount.” The law relating to deposits
and pledges was stringent and wizse, If a bailee used
the bailed article without authority and made his living
out of it, he was liable to be punished and to return the
article with interest at 57 p. a. on its value. In regard
to treasure-trove there was a wise rule that the king
should wait for three years after making a proclamation
regarding the finding of the trove and that he should
give to the finder onefourth of his share (viz, one-sizth)
if the owner appears, and, if the owner does not appear,
he should give onefourth of the whole to the finder and
take the rest himself, o

Let us take the rules of Hindu Law about partition
and succession as formulated in Manu Chapter IX by
way of illustration. They are a living portion of Hindu
Law, the Dayabhaga of Jimutavahana being in foree in
Bengal and the Mitakshara of Vijnaneswara on Yajna-
valkya smirti being in force in the rest of India. The
new Hindu Code Bill inproduced in the Central Legis-
lature may modify them if and when it is passed into
law. ButI feel sure that the ground—plan of the Jaws
of partition and succession as laid down in the past will
continue to exict. The Privy Council observed in 13
Moore's Indian Appeals 373 at p. 890: “The Hindu
Law coutains in itself the principles of its own exposi-
tion.” The Mitakshara on which the South Indian
school of Hindu Law is based came into existence in the

Line Dol i Ay i i ey 2 g
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eleventh century A.D. Jimutavahana's Dayabhaga on
which the Bengal School of Hindu Law is based came
iuto existence about the fifteenth century. Viramitro-
daya of Mitra Misra on which the Benares School of
Hindu Law is based came into existence about the end
of the sixteenth century or the beginning of the
geventeenth century. The five schools of Hindu Law
gre the Delklkan, the Mahrashtra, the Benares, the
Bengal, and the Mithila schools. The Mitakshara is
universally anthoritative in India, except where the
other schools of Hindu Law differ from it.

Tt has been held that a Hindu is primafocde
governed by the Hindu Law applicable in that part of
the country in which the property is situate. (8 W.R.
Cal. 146). This primafacie presumption can be rebutted
by showing that the Hindu or his ancestors have come
from & place where a different schools of law prevails,
Where a family migrates from one province where a
particular school of law prevails into another, the family
carries its own law with it, The presumption is that
the family is governed by the law of the place of its
origin. (Rutcheputty Dutt versus Rajinder Narain
Rao, 2 M.LA. 132 at pages 166, 167). See also 4 MLA.
292, Tt is open to such a migrating family to give up
the law of their own original settlement and to adopt
the law of the place of their new settlement, (See
4 M. I. A, 250,

While the Benares schools consider the sons to
have rights by birth in the family property and to be
entitled to demand partition from the father in respect
of it, the Dayabha school of Bengal holds the father to
be the exclusive owner, Jimutavahana takes his stand
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on the texts which say that the son eannot compel a
partition during the father’s lifetime and says that they
show that property in the sons arises not by birth but
by the death of the father. It seems to me thatin a
modern progressive society the father must have full
freedom to do his best for the family and for the soclety
in the field of industrial development and he or his
alienee should not be hindered or hampered by threats
of protracted and complicated and even speculative
partition suits by the sons, I hence prefer the Daya-
bhaga law which denies the Hindu son’s right by birth.
As stated already the Hindu Code is going to be the
gubject of legislation by the Indian Parliament and we
cgnnot now foresee what will be the final provisions of
such Hindu Code.

I may also point out that in the ancient days when
the technique of legislation and codification was as yet
unknown, the evolution of legal ideas and rules was
majnly by legal interpretations and legal fictions. For
instance, a well-known verse says that Manu is the
supreme authgrity for the Krita age, Gautama for the
Treta age, Sankha aud Likhita for the Dwapara age and
Parasara for the Kali age, There is also the well-known
rule about A'a/i Farfa ie, certain customs and practices
which should be given up in the era of Kali. Though
eight forms of marriages and twelve kinds of sonship
are stated in the Smritis, we have in actual practice
only marriages within the caste and two types of eonship
viz. aurasa (natural born son) or dattaka (adopted son),.
The provision in the Smrdfs for Jyeshtabhaga (an extra
share to the eldest son) during a partition has vanished
as a living rule, Though the role of legal fictions is less
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important in the modern days of intense egislative
activity, yet legal fictions are necessary and operative
even now. The doctrine of “implied powers™ pro-
pounded by the Supreme Court of America is an instance
in point, ) .

... .1 may refer also to the wise Hindu rule of Damdupat
under which the principal and the interest thereon
should never exceed twice the principal. It was only
recently that it was incorporated in the Madras Agri
enlturists Debt Relief Act, There was also formerly 3
sensible rule that the holdings of agriculturists should
be alienable only to agriculturits. We are just now
trying to adopt this rule and to render at least &
minimum portion of the holdings of agriculturists
unattachable and unalienable, and also to confer ccou-
pancy rights in widest commenalty, In regard to
prescription also, the ancient Hindun rules were wiser
than the modern rules which have been borrowed from
the Roman Law and the English Common Law. KEthics
rather than expediency was the basis of the ancient
Hindu Law of Limitation. Under that Law a mere
trespasser can never get full dominion unless he had a
fair little also., Dr. Markby says in his Flements of Law
about the English Law of Prescription: ¢ The objection
to the English Law is that it does not take sufficient
notice of the distinction between a holding by wrong
and a holding under a defective title but gives the sRme
fixed period of prescription for nearly all cases™ Under
the ancient Hindn Law any length of enjoyment of the
properties of idols and of the State and of minors and
women would never devest their title or vest title in the
trespasser. Equally wholesome was the, rale that

16
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inslsted on delivery of possession ‘as an indispensable
element in the completion of the legal titles. This
made bemami transactions impossible. Such transactions
were imported in medineval tunes and persist to this
day and are a disgrace to modern Indian litigation.

TIn regard to the ancient Hindu Law of Evidence,
wé must remember that the concept of sin in giving

false evidence was mingled with the concept of immora- |

Jity and the concept of violation of law. Evidence hy
divine test was resorted to ovly in the absence of human
evidence. Stringent rules were laid down in the case
of those who refused to depose after being placed ou
oath and those who refused to depose as a witness after
being summoned to give evidence. Tampering with
-witnesses was strictly prohibited. The giver of false
evidence was severely punished, Manu expressly says:
“ Kither the court must not be entered by judges,
partiesa and witnesses or the truth must be fully given
out there, .

The ancient Hindu Law of Procedure also was wise
and refined. Mr, W. H. MacNaghten says about it:
“ Perspionity and precision are continually énjoined in
the pleadings, and /lifigation appears to have been
atfemied with no expense.”” In both these respects the
modern legal system is far leas wise than the ancient
Hindu system. The Hindu Law books give us wise
rules about the demeanour of false witnesses, Yajna-
valkya says thus in regard to indications of falsehood :
“ One who is constantly shifting his position, who licks
the comer of his tips, whose forehead sweats, whose
countenance changes colour ; one whose mouth dries up,
and whoe falters in his speech ; one who contradicts
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himself often ; one who does not look up or return an
answer and who bites his lips; one who undergoes
spontaneous changes, whether mental, verbal, corporeal
or actual—Such a person, whether under a charge or
giving evidence, should be deemed false.”

Equally admirable was the ancient judicature.
The ancient Indian Judicial System provided for eonci-

_ lLiation and arbitration courts consisting of the village

elders and for eventual resort to the regular courts only
if conciliation failed. The former were called Pooga
or the association of all the persons in the village, Gana
or the caste group, Sreni or the professional giuld, and
Kula or the assembly of relatives. The arbitration
gourts knew the truth about the facts in dispute | and
used to settle most of the disputes quickly and amicably
and satisfactorily, Thus the professional classes (agri-
culturists, artisans, traders and others) could have the
disputes relating to their professional matters settled
by tribunals presided over by men of their profession
who could understand the disputes better than total
strangers. The work of these courts was supervised
by the regular courts and by the King in Council,
Mr. Vincent Smith says in his work The Early History
of India: * The village assemblies possessed conside.
rable administrative and judicial powers, exercised under
the supervision of crown officials.” The arbitration
oourts had regular sessions and had their own atafl such
as the Ganaka (the accountant), the Lekhaka (the scribe
who recorded the pleadings of the parties), the Sadhyd-
pala (who enforced the attendance of the parties) and so
on. The decrees of the arbitration courts used to:be
enforced by the regular courts. [n the modern judicial
system there is no such agency.. - 3 B
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" urther, éven among the regular courts there used
to be itinerant courts. Brihaspathi refers to such courts
for foresters, for merchants and for soldiers. The King’s:
cbart might' be ‘movable or stationary while the other
courts were stationary. The land provided - also for
appeals from' the Kula to the Sreni, from the Breni to
the Gana, from the Gana to the Pooga, from the Pooga
to.the regular courts (Adhikaris) and from: these to the
King i couneil (Raja) or his snpreme court of justice
{Pradvivakas). Pradvivaks means one who interrogates
and ‘gettled disputes. As a general rule, ‘the courts
enforced the customary rules regulating castes and
guilds, Manu says: “ A king who knows the sacred law
ghould inguire into the laws of castes (Jatidharma) and
of rural and urban areas (Janapadadharma) and of guilds
(Brenidharma) and of families (Kuladharma) (VIIL, 1).
Bee also Gauntama, (IL, 201)."" Thus the ancient [ndian
law-givers preferred local guild and easte tribunals in the
first instabice. Such a aystem secured both the acouracy
aid the independence of judgments and minimised error
and biss in an admirable manner. Over.centralisation
and over-decentralisation are as had in judicial matters
as in legislavive and administrative matters and ancient,
India avoided both these evils,

In later times the conversion of the 'tzégular courts
into coyrts of exclusive jurisdiction took place in the
intereats of quickness and . eﬁcmua}r In, Kn.ut:,]_-,ra. 8
Artha Sastra there is a reference to two clagses of courts
called Dharmastheeya lﬁ@ﬂ} pnd . antﬁba;odf;ana
(3%4199 . The Dharmastheeya courts were the regualar
oivil tribunals Wwhich dealt  with most of the olwil
litigation as well as the criminal cases. The Kantaks-
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Sodhawa tourts condisted of three commissioners (FREIT)
and exereised special jurisdiction over disputes relating
to industry and commerce and over matters relating to
the breach of the public peace and over the determina-
tion of grave offences against the State. They enforced
the -performance of econtracts by artisans snd the
payment of proper wages to them. They were also
‘Irlglla-ht- in' the prevention. a.ud punishment of grave
crimes, - -

Thus the law-givers of ancient India pmfm~rad judi-
cial assemblies to individual judges, Butin the modern
judicial system, there are but few itiverant courts, and
there is & tendency to look on appeals with disfavour
and there is also a preference of individual jodges to
judicial assemblies, Pitamaha prohibita trials by single
judges and says well that a prodent men should not
trust a single judge, however honest and pure he may be,
and that the decision of several persons commands
greater respect than the decision by a single person, In
this respect also the ancient Mindu judicature had an
element of superiority over the modern judicature in
India and was like the British judicial system of trial by
judge and jury.

Another valuable feature about the ancient Hindu
judicature was the rule that the parties should deposit
money a8 a guarantee of the truth of their cases. The
deposit was to be forfeited to the king if the claim or
the ples was found to be false and frivolous and
vexations, MNowadays it is well-known that vexations
litigations alround and the costs awarded to the success-
fol party form but & small fraction of his total expenses,
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#ud there is no means of punishing the party who wastes
the time of the eourt.

Equally sensible was the provision that the court
official should interrogate the party and take down his
pleading in the presence of both parties. . The modern
system favours the preparation of the pleadings in private
places and behind closed doors. The ancient system
pertainly gave a better chance for truth and fair play.

Another sensible ancient rule was the rule about
. taking evidence in the place where the dispute arose or
the ocourrence took place, This wholesome rule made
it almost impossible to cook up evidence. Here again
the ancient Hindu system was wiser than the modern
gystem,




CHAPTER V L
Artha Sastra (Civics, Economics and Politics)
I Artha Sastras

The Artha Bastra is a well-demarcated section of
Hindu cultural works. Besides what is contained in
the Vedas, Smritis, Ttihasas, and Puranas in a general
way, along with a host of other topics, about Artha
Sastra, there are specific works dealing with Artha
Sastra alone. The oldest of them was Brihaspathi's
Artha Bastra. In the Mahabharata (Shanti Parva,
Chapter 59, 80-85) Brihaspathi is said to have com-
pressed into 3000 chapters the work of Brahma in
1004000 chapters on Dharma and Artha and Kana, The
Avnusasana Parva of the Mahabharata also refers to
Brihaspathi's Artha Sastra (39, 10 and 11). Kautilya
refers six timea to Brihaspathi's Artha Sastra, But the
work of Brihaspathi is not available. About the
Barhaspathya Artha Sastra edited by Dr, F. W, Thomas
{Lahore 1921) Mr, P, V. Kane says: “Tt is a later
work and does not deserve more than a passing notice,”
Kautilya's famous work will be discussed by me
presently. Other famous books on Niti are those of
Sukra and Kamandaka, Kamandaka refers in glowing
terms to Chanakya or Kautilya and his Artha Sastra,
Dandi also refers to him (®fgsaswasiafdifizesias,
I,1). Somadevasuri, the Jain author of Nitivakyamrita,
refers to Chanakya (another name of Kautilya). The
Panchatantra also refers to Kauntilya, Dr. C. P. Rama_
awami Iyer says well about the Hindu Niti Sastras :
*“ The Nitisastras or treatises on Hindu polity and the
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Puranas contain a great des) thet is of significance to
the students of political and social theories and their
philosophical basis.” * (Cultural Freedom, page 76). \He
says further : * Political speculation was active and the
theory of a compact with the king, the idea that taxation
i the return for good administration and protection, the
formulation of the need for a cabinet system of gotvedn:
mént with Dharma and the vox populi as the ultimate
sanotions, these were same of the Indian Nitisastra
{Do. page 95.) . ;
The great peculiarity of the Nitisastras in India is
that socivlogy and economics and politics are regarded
as inter-related and that they should be in harmony
with and subordinate to ethics and philosophy and
religion, Mahatma Gandhi has said well: “I claim
that human mind or human society is not divided into
watertight compartments called social, politieal and
religions.  All act and react upon one another.” (Young
India, March 2, 1922). He says also that all human
aims should enlminate in the bliss of Moksha which
conceived negatively is freedom from samsara (ronnd
of births and deaths) and conceived positively is the
attainment of the infinite supreme divine ecstatic bliss
of Qod. Mahatma Gandhi says: “I am but a humble
seeker after truth and bent upon finding it. I count no
sacrifice too great for the sake of seeing God face t6
face. The whole of my activity, whether it may be
called social, political, humanitarian, or ethical, is
directed to that end.” (Young India, 11th Beptember
1924). X
Briefly stated, Rita is the order in the inaterial
sphere, while Dharma is order in the moral sphere,
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Manu exalts Danda (punishment by government),
beoanse it keeps all persons in the path of morality and
righteousness, Other forces are public opinion and
the fear of hell The great epies of India (Ramayana
and Mahabharata, and especially the Santi Parva of the
latter) contain great Niti literature. Sukrauiti not only
contains rules about polity but describes also fire-arma.
It says: 'A oylindrical instrument—which has fire
produced by the pressare of a mechanism, contains
stone and powder at the origin, has a good wooden
handle at the butt, has an inside hole the breadth of the
middle finger, holds gunpowder in the interior and has
s strong rod.” (IV, 7, 380-394). In his work Political
Maxims of the Ancient Hindus, Oppert says that ancient
India was the original hoine of gnupowder and fire-arme.
Tt is probable that the word Sataghni referred to in the
Sundara Kanda of the Ramayana refers to cannon.

Kalidasa vefers to Kautilya as the Tantrakara in
Aot T of his drama Malavikagnimitra. In his Shakuntala
he defends hunting in a famous verse (Act I verse B)
which recalls the words used in the Arthasastra (VLI, 3).
In my works on Kalidasa I have ghown how he must be
assigned to the first century B.C. Very likely Kantilya
lived some centuries earlier than Kalidasa. That
Kautilya overthrew the Nandas and placed Chandra-
gupta on the throne is clearly stated in the Vishnu
Purana (IV, 24).

$\eacsa-aiusishifgald | Epigraphical researches

have shown that Chandragupta ascended the throne in

B. C. 521. Dr. Shama Sastri says in his preface to

Kautilya’s Artha Sastra: “It follows therefore that
17
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Kautilya lived and wrote his famous work, the Artha
Sastra, somewhera between B.C. 321 and 300"
Kautilya's work, next to the Mahabharata, is a favourite
work with the inhabitants of the island of Bali who
migrated there from Java about the fourth century A D
Mallinatha in his commentaries on Kalidasa’s Kumara-
sambhava and Raghuvamsa quotes largely from Artha-
sastra to explain certain technieal terms used by the
immortal poet,

The seven limbs of the State which have been suc-
ginetly stated by Amarasimha in his famous dictionary
(@raa@EEeaueiaei=  ie. king, minister, ally,
treasury, country, fort, and army) seem to -have been
ficst formulated with precision by Kautilya. He calls
them prakritior anga. Yajnavallya smriti also refers to
prakriti in this sense, Dr. Bhama Sastri seems to think
that the smritis of Manu and Yajnavalkya were posterior
to Kauntilya. But I think otherwise. Very likely both
Yajoavalkys and Kaotilya took an ancient and current
notions and phraseclogy.

In the valuable introductory Essay by Professor

Radhakumud Mookerji to Mr, Narendra Nath Law’s
Studies in Ancient Hindu polity based on Kautilya’s
Artha Sastra, Professor Mukherji says that the import-
ance of Kautilya’s work for the history of culture can
hardly be over-estimated and that it shows how the
Hindu civilisation distinguished itself in the sphere of
aotion as much as it did in the sphere of thought. He
points out how Kautilys refera to his predecessors ng
less than 114 times and differs from them, thus showing
his individuality and originality as a political philosopher

cama amloris-PU
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and as a practical statesman and administrator. Kantilya
tefers to the paramount sovereignty established over the
whole of India from the Himalayas to the ocean
(fBmargagFat) by Chandra Gupta Maurya. While - we
get a fragmentary picture of Chandra Gupta's adminis-
tration from the account given by Megasthenas, we get
& full and complete picture of the administration as well
as its underlying political philosophy from Kantilya's
work. Dr, Mukerji says well :

«[n the Artha Sastra we find a combination of
theory and practice, principles of government as well
as administrative details and regulations, treated with
a touch of refreshing realism which is born only of a
living experience of actual problems and contact with
facts, The system of polity as revealed in the Artha
Sastra is complete in all aspects and details, and exhibita
{hose features which are characteristic of India.
Agriculture and commerce, arts and crafts for which
India is ever noted, receive their due treatment and
emphasis in the book ; forests and mines, irrigation and
famine, land revenue, census, central and municipal

* government, cattle and livestock, are the eternal topies

of Indian administration, conditioned, as every govern-
ment is, by its natural and historical environment."

2. Kautilya's Artha Sastra

This epoch-making work was first published by
Dr. Shama Sastri in 1909 in the Mysore Sanskrit series
and was also translated by him. Pandit T. Ganapathi
Bastri of Trivandrum published it with his own commer.
tary called Srimula in the Trivandrum Sanskrit series,
Dr. Jolly aod Dr. Schmidt edited it with the commen-
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tary called Naya-Chandrika of Madhavayajvan in the
Punjab Sanskrit series. Kautilya’s work is the oldest
extant formal treatise on Artha Sastra. [tis attributed
to Chanakya who helped to overthrow the last Nanda
and to instal Chandragupta as king. *‘Kutila' means
¢ grooked ' and is supposed to refer to his methods in his
life and statecraft, The great Bana who is the author
of Kadambari describes Kautilya Sastra as merciless

and eruel ﬁﬁtﬁmﬁq&mﬁém ﬁﬁﬁﬂﬂ]‘ﬁ] In Hema-
chandra’s Abhidana Chintamani the various names of
Chanakya are stated thus:

FrAAAmEA: FESAnFE |
gifvefyead Rrgussgsas: |

Others say that his name was Kantilya as he was born
in Kautilya Gotra. His name seems to have been
Vishnugupta. The author of Panchatantra calls him as

Chanakya.

Kautilya's work is divided into 15 adhikaranas,
150 chapters, 180 topics and contains 6000 slokas (ie,
units of 32 letters). The work is in prose and containsz
8 few wverses generally at the end of the chapters. The
15 topics are: [. The diseipline of the king ; I1. Super-
intendents of State departmenta; [II, Administration
of justice; IV, Removal of thorns i.e. social evils;
V. Conduet of courtiers; VI. Elements of sovereignty ;
VIL Circle of States and six lines of policy and six
gunas; VIIL. Vyasanas (vices); IX. Invasions ; X. War;
XI. Corporations and guilde; XIl. Enemy kings and
envoys and spies and intrigues; XIII, Forts; XIV,
Secret stratagems for killing foes; and XV, Division
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of the work into sections. Each chapter opens with
a brief sutra-like description of its topic and ends with
a stapza in Anoshtobh or Upajati or Indravajra
metre.

In his foreword to Mr., Narendranath Law’s Aspects
of Ancient Indian Polity the great scholar Mr. A. B. Keith
says that ** India offers nothing that can be regarded as
a serious theory of politics in the wider sense of the
tarm ™ and he attributes this deficiency to Vedantic
idealism and Nagarjuna’s nihilism. This is an incorreot
over-statement.  Philosophie idealism and political
realism can coexist and have coexisted in many climes
and ages. India’s political thought is really of a high
calibre. India excelled as much in Dandaniti {politics)
and Varta (economics) as in aesthetics and metaphysics.

Tt is & technique of each science to say that it is
the most important of all. Kautilya says that the
school of Brihaspathi holds that there are only two
sciences viz. Varta and Dandaniti whereas the school of
Ushanas declares that Dandaniti is the only seience.
Kautilya reverts to the older and sonnder view that
Anvikshaki (philosophy), Trayi (veda), Varta (economics)
and Dandaniti (politics) are the four sciences. He says
that varts is most useful as it brings in grains,
cattles, gold, forest produce (Kupya) and free labour
(Vishti) and as it alone ean §ill the royal treasury and
foed the State army. Without Dandaniti the stromg
will oppress the weal just as the bigger fish will eat up
the smaller fish (Matsyanyaya). Without it the other
three sciences will fail. But it will fail without the
control of the senses, Thus Indriya-nigraha is the most
basic of all, and it can come only through prayer and
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worship. 8o we come back to ethics and religion ones
more. Here is & lesson which the vain and faithless
modern man can well lay to his heart. The religious
basis of ethics and polities in Hindu culture is apparent
even in the royal coronation ceremonies and in the
vedio sacrifices prescribed for rain and for general
welfare. Politics is to promote not only the material
welfare but also the spiritual welfare of the people.
Even the divine right of a king was affirmed only to
secure his behaving in & noble and selfless manner like
a god. Manu expressly says that the king has the
divinity of the eight lokapalas in him and should shower
amenities like Indra, collect taxes gently and imper.
ceptibly as the sun collects vapour from water, enter
into the life of his subjects just as the wind goes every-
where, mete out- even justice to all like Yama the
god of Death, hind transgressors with a noose like

Varuna, please all like the moon, burn up all his .

enemies like Agni the god Fire, and support all like the
goddess of the Earth (Chapter IX Verses 308 to 311).

1 shall show below that there was only a consti-
tutional and limited monarchy and not an absolute
monarchy in India, The prince was carefully trained
and restrained. The Mahabharata says that he must
be of good family (Satkula) and must have bravery
(sooratva) and skill in leading the army (sen&-prakar-
shanal, The king had to heed the advice of his cabinet
of ministers who had to consult the popular Samiti and
the Sabha and also the Ratnins (the principal State
Officials or departmental heads) who were sighteen. in
. number, Above all of them was the Dharma as
embodied in the Dharma Sastras,

L e o R N T - P
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Kautilya ‘makea the village the unit of the State
and at the same time provides for the protection- of the
guilds of artisans and merchants from all violence
and oppression. Even today we have not gone beyond
his conception of the six-fold policy of States viz. peace
(sandhi), war (nigraha), observance of neutrality (Bsana),
marching for battle (yina), alliance (samoraya), and
making peace with one State and war with another
State as expounded by him in Book VII of his Artha
Sastra. Even in the times of the U, N. O. to-day regional
pacts are going on merrily. Book VIII condemns all °
vyasanas or evils which are rooted in human nature and
which lead to individual and national calamities. autilya
treats of these calamities under various heads viz, the
king in distress, the minister in distress, the people in
distress, the distress due to bad fortifications, financial
distress, the army in distress, and the ally in distress.
That distress which is mentionsd earlier herein is more
gerious than the one enumerated later. This is as true
today as in his time, He says about the troubles of
human beings in general: *f Ignorance and absence of
discipline are the causes of man's troubles, An un-
trained man does not perceive the injuries arising from
vices.” About financial troubles he says: * Finaneial
troubles due to the two kinds of obstruetion and to the
molestations described above are stagnation of financial
position, loss of wealth due to the allowance of remission
of taxes in favour of Jeaders, scattered revenue, false
aocount of revenue collected, and revenue left in the
onstody of a neighbouring king or of a wild tribe.** All
this happens today also, Book IX deals with invasions,
and various external and interna] dangers, Kautilya
says; “The varions kinds of dangers are: (1) that
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which is of external origin and of internal abetment ;
(2) that which is of internal origin and external abet-
ment; (8) that which is of external origin and of external
abetment ; and (4) that which s of internal origin and
internal abetment. Where foreigners carry on
intrigue with local men or local men with foreigners,
there the consequences of the intrigne carried un*by the
enmbination of local and foreign persons will be very
serious, In these days of communist intrigue and
infiltration these words have a very modern flavour and
" application. Kautilya says also with equal insight
“In order to separate citizens and country-people from
traitors, thesking should employ all the strategic means
except coercion. It is very diffienlt to inflict punish-
ment on an assembly of influential men ; and if inficted
at all, it may not produce the desired effect, but may
give rise to undesirable consequences.” This is a tip
which medern ministers should furiously consider and
think over. Kautilya says further: “In order to
separate his people from an enemy, he should employ
concilistion and other strategic means to frustrate the
attempt of those who are the enemy’s principal agents
or by whom the enemy’s work is to be carried out.”
Book X of Kauntilya’s work relates to war. I need
hardly say that all his wise rules about forts and camps
and fights bhave no application today in our era of
global and atomic war. The old rules about chaturanga
(infantry and cavalry and elephant corps and chariot
corps) are mostly as dead as the Dodo. But his wise
rales about wings and flanks and fronts in war and his
admonitions about strong and weak troops have a real
application and value even in our modern age. He
says: “‘Striking in all places and at all times and
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gtrilking by .surprise are varieties of waging war with
infantry.” What he says in Book XIV about spies and
their secret and deadly operations is flourishing even
today.

"3, Hindu Civics

When we come to deal with Hindua civies and
economics and polities, we must divest ourselves of
some very foolish and familiar notions instilled into us
in our school and college daws, Such phrases as * the
unchanging east ', * oriental stagnation ™, * the placid
east ™, ** the mild Hindu ™ ete. have become a portion of
our mental make-up, thanks to our early drilling by ounr
interested and unsympathetie masters. DBut recent
research shows the unsoundness of these viewa, Wa
must of course beware of that bigotry of nationalism
which unduly magnifies and exalts everything national,
But we are little prone indeed to that failing. Indian
History has been externalised and emasculated to such
an extent that it is now but a record of succeasive
successful invasions. It has to be internalised and
invigorated so as to be a record of the spirit of people,
great in the ancient times of victorions sovereignty, and
even greater, though unsueccessful, in the medineval
times of domination and humiliation due to disunion
and weakness,

In ancient India the harmony of the central govern-
ment and loeal self-government was a remarkable
feature of our national life. The history of the west has
been a record of ever-increasing State interference.
That was not the case with India at all, The network
of autonomous villages made the central government's

18
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tagk easy and at the same time prevented the central
government from having an octopus grip over the life
of the villages. The village communities of India were
the natural expression of the Hindu genius —which is
synthetie, pacific, cooperative, and full of a radiant
energy of self-protection, The Hindu genius pursues a
middle course between slavery and licence, socialism and
individualism, asceticism and libertinism. We shall
never be able to understand Hindu civies aright unless
we regard and realise them as the rural and urhan
porporate expression of the essential genins of the Hindu
culture,

In the vedic times we hear about the Samiti and the
Habha, The Bamiti, Mr, Joad says: “The communities
they (the vedas) describe are popular and democratic,
the will of the people finding expression in elected
assemblies and democratically governed institutions.”
The Samiti looked after the affairs of a group of villages
and its members consisted of delegates from the various
villages, It is very likely that in the earliest times the
Samitis even elected the king. The Sabha was probably
something like a committees of the Samiti and consisted
of selected persons and had judicial functions as well.
The Samiti and the Sabba continued to exist with
varying fortunes down to the Buddhist times and began
to dwindle in importance after the period of the great
and powerful empires,

Thus the general municipal life of the village was
well-organised. The village community as a whole
looked after the general public interests of the village.
It had its village courts or panchayats. The Panchayat
attended to the communal needs and supervised the
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temples, and tanks and dharmasalas and other village
public works and supervised also the sanitation of the
locality and attended to the village communications and
irrigation works by the kudimaramath eystem. The
headman regulated its meetings. There were comumittees
which were placed in charge of the various branches
of the village administration. The administrative
machinery was such that its decisions were generally
automatically obeyed and were enforced by the State,
if they were disobeyed at all. The village administra-
tion was in the hands of the elders of the various castes.
We get much light about it from the inseriptions
belonging to the 9th century A.D. at Ukkal (between
Chingleput and Wandiwash) and the inscription ab
Uttaramerur (belonging to the 10th century AD.) The
wellknown Uttaramerur inscription shows that the
administration was carried on by various committees
and that the principle of election was known and acted
upon. It shows, further, that the candidates for a seat on
the administrative board should have at least one fourth
veli of land and a house, should be learned and pious
and honest and virtuous, and should be below 70 and
above 85 years of age. The members of the committees
were to change every year. Those who had been in the
committees and did not submit their accounts or had
committed any of the five great sins were not eligible
for election, But of such eligible persons in each ward
one was elected by casting lots. This was called the
Kodaolai (palm-leaf—chit —method). A number of
cadjan chits was placed in a pot and a boy was asked to
pick out a chit. Further, there was also the principle of
rotation. Only those who had not served on any of the
committess for the last three years were eligible for
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election. Thus every villager had a chance of serving ,
the village, The vote of the majority settled the policy ©
of the administration. Of course, the final administrative
power was in the village assembly as a whole,

It is no doubt true that the above system of local
self-government is not exactly like the modern system
of popular election by ballot and representative govern-
ment based on the party system. But it was a wise and
effective system of local self-government by the popular
will. Sidney Webb says well: “In England as in
France we still habitually think of democracy as being,
or at least necesearily insuring, the popular election of
representatives or rulers. The Indian village may
remind us that vote by ballot and party government are !
only two among the several expedients for bringing %
administration into public control. We make much in
Western Europe and America of decision by majority
vote. The Indian village offers us a posaibly higher
alternative if we believe in government by consent, in
decision by the general sense of the community.”

Thus the villages were linked together into larger
units, The governing body of a group of villages was a
Mahfsabha. Such larger units were guild units as well
ag territorial units. The kings had their own represen-
tative officers to guide armd control the rural life. Manu
refers to Gramadhipathis (heads of -villages), Dasa-
gramadhipathis (heads of ten villages), Vimsathi grama-
dhipathis (heads of 20 villages), Sata gramadhipathis
(heads of 100 villages), and Sahasra grim&dhipathis
(heads of 1000 willages). Each one of these control
led the roral life in his jurisdiction. But if thefts
and robberies took place in a village on a scale beyond

.
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powers of control and punishment possessed by the head
of the village, he should report it to his immediate
superior, who in his turn will act likewise if necessary
and so on till the king intervenes with the full foree of
the State if and when necessary.

T amafaafasain gmmmafiar
fradtd @adw geaefaias |l
FANEAGARE, MEs TR Es |
FicaAgiaE g Hehin
frafimegmad aaarET, | _
FhgEmTAmed TeavanEd | (VI 114, to 117).

Manu says further that the king should enquire if the
protectors appointed by him become oppressors -and
should not only protect the subjects through them but
also protect the subjects from them if necessary.

ugiREnfasa: wEEfaTeE: |
ymratsa s@on dAwafaEn 0 (VIL, 123),

There were also bigger corporations. Certain
Pandya and Chola iuscriptions refer to assemblies of
representatives from various districts, Such assemblies
were convoked to take measures needed for the welfare
of the institutions common to the entire area such as
fambus temples, river embankments ete. The Brahmin
rural assemblies were called sabhas. The general village
assemblies were called Urar. The mercantile assemblies
were called Nogarattars, These bigger corporafions
looked after the welfare of the bigger groups and larger
areas where they lived,
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Thus the ancient system of local self-government
wag in right and full relation both to the locality and to
the central government. [t derived strength in the last
resort from the State but was popular and efficient and
available to secure obedience to its directions on the
part of the public at large in the village. It had not
only judicial funetions but had its own polies organisa-
tion. Professor Radhakumud Mookerjee has said well :
“ Tt is indeed the case of a monarchy limited by a vast
democratic organisation which made itself responsible for
the welfare of the masses.” It collected and remitted
the revenue due to the state and attended efficiently to
all the branches of the internal economy of the village
in & manner beyond the possibility of achievement by a
highly centralised administration.

Professor Radhakumud Mookerjee says well : *The
calture of the race was conserved and promoted through
the indigenous machinery of appropriate institutions
handed down from time immemorial, which embraced
the manifold spheres of national life, economic and

educational, social and religions.” He says further:

“It may be reasonably assumed- that it is the very
growth of these numercus, multiform, intermediate
assemblies between the State and the individual which
can most effectively help on the evolution of Indian
political life, along the lines of natural growth and least
resistance, from the local to the central government, the
rural to the national demoeracy, This pluralism of the
group, as an intermediate body between the State and
the individual units, has been the most characteristic
feature of Indian polity through the ages, and indicates
the lines on which Indian political development should
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proceed. The path of this political development should
lie in the direction of * incorporating more and more the
life of the individual and the general will of the Et.ata-
p-era.una.llt-jr into the varied forms of social grouping.”
It is for statesmanship to consider how it should utilise
these traditional and historie advances towards a demo-
eratio polity as materials for the political experiments
and constructions of the future,” He says farther : *If
(the village organisation) provided a sort of Noah’s are
in which were safely protected the vital elements of
Hindu civilisation against the overwhelming political
deluge that swept the country from time to time.” He
says further : * Both the assembly as a collective body
and the individual members often vied with one another
for the promotion of the public good. To the publie
apirit, patriotism and religious sense of both parties the
villages owed all their public ingtitutions in which were
eentred the intellectual and spiritual life of the commu-
nity, The religious spirit decorated the villages with
new temples and shrines, created liberal endowments
for their repairs, maintenance and development, and
made provision for the multifarious necessaries and
accessories of worship elaborated or sometimes intended
by a pious imagination,” In such temples education
and amusement were coordinated with ethical and
spiritual life. Puranic recitations and Harikathas and
Bhajanas as also amusements and village dramas and
village dramas were organised on the occasions of temple
festivals.

M. P. Follet says in his ** The New State: Group
Organization the solution of Popular Government "' : * One
of the characteristics of the present political theory is
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its reaction against the state, and a salient political facs
to-day is the increasing amount and power of group life—
trade-unions, professional societies, citizens’ leagues,
.naighbnurhmd associations ete. Group organization is
to be the solution of popular government. The stody
of the group process...shows as that polities cannot he
founded or representative or electoral methods but must
rest on vital modes of association ™. The existence of
group organisations is a source of strength and links up
the central government with the life of the individuals
in & wise and efficient manner and saves the people
from & soullesa bureancratio government.

Though the Indians have always lived largely in
villages, yet there were numerous towns from anclent
timea. The city assemblies was called Paura and its
head was Sreshti (Mayor) and the members of the eity
municipal eouncil were called Pawravriddhas (city
fathers). The term Paurafanapada includes towns and
villages and refers to the population as a whole,
Megosthenes says that there were many towns in India.
Strabo says Pataliputra (the modern Patna) was the
largest city in India. Kantilya's Arthasastra classifies
the towne from the market town (Samgrahana) serving
the needs of ten villages, through the country towns
{ Kharvataka and Dronamukha) serving the needs of 200
to 400 villages, and the bigger towns (Sthaniya and
nagara and pattana), up to the royal capital (Rajadhani).
The big cities had ditches and ramparts and had also
battlements and towers. In such cities the kings had
their own officers to control the urban life properly in
the interests of the State but the kiugs had to keep a
watchful eye on them. (Manu, VII, 121, 122),
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4. Hindu Economics

Vartha is the Indian word for economics, Tt is one
of the branches of learning included in the éxpression
tisra vidyah (three sciences) viz. Anviltshaki or philosophy
and trayi or vedas and vartha or economics mentioned
in the Ramayana (Ayodhya Kanda, Chapter 100
verse 68). Kautilya mentions the vidyas as being four
in number i.e, the above three and Dandaniti (politica).
Artha sastra means the seience of wealth, Ssunaka calls
it in his charanavyuha as an Upaveda, Politics is but
the ounter means of safeguarding the national wealth
which iz the inner means of individual and national
happiness, Kautilya says in Book I of his Artha
Bastra: * Anvikshakitrayivarttanam Yogakshema
Sadhano dandah ™ (Polities ia the means of preservation
and increase of philosophy and religion and economics).
He discusses war and town planning ete, as having a
bearing upon political life which in its turn bears upon
the economic life which is the instrument of individual
and national happiness,

In her economic life India passed through the
palaeolithic age and the neolithic age and the copper age
before she settled down to pastoral life and agrienlture,
She knew the domestication of animals and the use of
iron tools and implements and weapons. In the Rig
Veda the prayers are for cattle and horses and abundant
harvests, The use of cotton wes known., Professor
Ragozin says in Vedie India (page 306): “The Aryan
settlers of Northern India had already begun at an
amazingly early period to excel in those manufactures of
the delicate tissue which has ever been and is today
doubtless incomparably great in perfection, one of their

19



144

industrial glories—a fact which implies cultivation of
cobton-plant or tree ', Lee Warmer says in his “ Citizen of
India*: *The muslims of Dacea were famouns in Roman
and even Assyrian times”, Megosthenes says: * They
wear also flowered garments made of the finest Muslim.”
The use of silk also was known. The Rig Veda refers
also to the plaiting of mats from grass and reeds by
women, The use of metals was known, Not only
were coats of mail and weapons of war manufactured.
The use of agrioultural implements was known. Razors
and geissors are referred to in Rig Veda VII, 4, 16 and
X, 142, 4, The use of jewellery was common, The
Rig Veda refers also to chariots and carts and boats and
ghips. The leather-worker and the tanner are referred
to in the Rig Veda.

-

The Rigveda refers to Prince Bhujya's voyage by
way of a naval expedition over the ocean in a ship with
one hundred oars, - Rigveda I, 56, says: ¢ As merchants
desirous of wealth surround the sea, so do the priests
surround Indis,” Thus sea voyage is clear even from
the Rigveda. In Indian commodities such as riee and
sandalwood and Indian animals and birds like monkeys
and peacocks were imported into Babylon and Palestine
in the days of Solomon [900 B.C.]. Baudhayana’s oon.
demnation of the Northern Aryans as taking part in sea
voyages shows that sea voyages were known then.
Eudoxus of Cyzians in Asia Minor came to our land by
sea and called it India and took back from here a cargo
of spices and precious stones. During the days of
Roman Empire Alexandra was the great port through
which the trade of India passed to Europe, The Indian
eustom of ornamenting golden vessels with precious
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stones found its way into Greece. Indian muslims of
fine texture were in great demand in the West. Indian
commerce abttained such refinement that Hindn
mariners used to have lighthouses to warn ships, One
such lighthouse was at K&'mripa.tna.m at the mounth of
the Kaveri,

The Yuktikalpataru describes ten kinds of ships, the
smallest of which, named kshudra, was 16 cubits long and
4 cubits broad and 4 oubits high and the biggest of
which, named Manthara, was 120 cubits long and 60 cubits
broad and 60 cubits high. |t describes also how ships
should be decorated and furnished, The Ramayana
refers in the Ayodhya Kanda to five hundred ships, In
the Kishkindha Kanda it refers to Yavana Durga (Java)
and Sovarna Durga (Sumatra). The Mahabharata refers
to & large ship worked by machinery and able to weather
all storms.

giqrsaet W4 aegel qarfEAl (adi Parva).

In regard to South [ndia Kanagasabhai Pillai says in
 The Tamils eighteen hundred years ago™ that the Tamil
classics show that Indian merchants went for trade
purposes to Nagapuram in ChAvakam (Java) and
Kalakan {Kadaran) in Burma. . Mr, Sewell says in the
Imperial Gazetteer of India Vol II, 824 :  Pliny states
that Indian vessels trading with Ceylon were so large as
to be able to carry 3000 amphorae.”

Major J. 15, Keith observes well: * Instead of
the rigid isolation apparently decreed to India by
Nature we find a remarkably active intercourse with
foreign countries, The great and almost impregnable
barriers © the north are pierced by mountsin passes



146

which have been throughout used as the pathways of
commerce and communication with the external world,
Towards the south, the ocean itsslf was converted into
a great highway of international commerce with the
rapid development of national shipping.” He says
further : ** The old prosperity of India was based on the
sound prineiple which is that after clothing and feeding
your own people, then of your surplus abundance give to
the stranger. The renowned arts industrial fabrics and
exports were not multiplied on the reprehensible practice
of depleting the country of its foodstuifs.”

The Phoencians and later on the Jews had exten-
give trade with India. The following evidence is clearly

afforded by comparative philology : -
Karpas Canvas Karpas
{Hebrew) [English) (Sanskrit)
Gingober (Greek) Injiver
Sandalam Chandana (Sanskrit)
Oriza (Greek) ] )
Aruz (Arabic) E &io0 (Bnglish)
Beryl Vaidurya (Sanskrit)
Ivory Ibbadanta (Sanskrit)
Tamarind ' Tintrini (Sanskrit)
Ape Kapi (Sanskrit)
Ahalim (Hebrew) Agil (Tawnil)

Virgil refers in Georgies I, 57 to the sending of ivory by
India. Horace refers in his Odes I, 81 to India alone
producing black ebony.

Vineent A. Smith says at page 400 of his Early
History of India : ** Tamil land had the good fortune to
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possess three precious eommodities not procurable else-
where, namely, pepper, pearls, and beryls. Pepper fetched
an enormous price in the markets of Europe. The pearl-
fishery of the SBouthern sea, which still is productive
and. valuable, had been worked for untold ages, and

always attracted a crowd of foreign merchants, The -

mines of Padiyur in the Coimbatore Disfrict were
almost the only source knew to the ancient world from
which good beryls could be obtained and few gems were

more esteemed by both Indians and Romans, The

Tamil States maintained powerful navies, and were
visited freely by ships from both east and west, which
brought merchants of various places eager to buy pearls,
pepper, beryls and other choice commodities of India
and to pay for them with the gold, silver, and artware
of Europe.”

In early Hindu literatore we find such words as
kula, sreni, pooga, jathi, gana, samuha, sangha, parishat
ete, Manu refers to guilds or srenis (see chapter VIIL,
41). The word * Sreshti™ is used in the vedas as
meaning the chief of a guild Kula relates to the
kinsman. Jathi or ganma is a larger group-probably a
ecaste gronp. Pooga is a village group. It is not neces-
sary to go into a minunte discussion of these terms here,
There were from the earliest times industrial or economic
groups or guilds (srenis), social groups (such as fkula,
gana, puga, samuha, sangha ete.), political groups such as
village communities, and religions groups or parishads
ete, The corresponding Tamil terms are Nattdr, Oorfir,
Magarattdr etc. Thus the sreni was an economic unit
just as jathi or ganma implied a social unit and pooga
implied a political unit. '
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The generic term for the whole people, as found in
the vedas, ia joma. wis implies & sub-division of the
people. Yaska held that the Pancha Janahin the vedas
related to the four castes and Nish@das, The Rig Veda
refers to Brahma, Kshatra, Vies, and dfisa. (See VIII,
85, 16 to 18). The Vedas refer also to Sabha and
samiti, the former referring to the village executive and
the latter to the tribal assembly,

The great Indian epics as well as the later SBanskrit
literature clearly refer to the various guilds of artisans
and the various vocational and industrial and mercantile
and economic activities of India. In Ramayana II, 83,

* werses 12 and 13 there is a reference to potters, weavers,
goldemiths, merchants and others as having along with
Bharata to bring back Rama to Ayodhya, The Maha-
bharata refers to the guilds in various places. (XIIth
Parva, 107th chapter verse 32). Such goilds are
referred to in the later classical Sanskrit literature, In
Tamil literature also reference is found to various classes
of artisans and their corporate life in villages and in
towna,

The anclent Hindu Law contained clear provisions
relating to the law of apprenticeship., In fact every
boy who was born in a caste following any of the econo-
mic professions indispensable to national culture and
well-being had to be apprenticed to an elder pursning the
profession. This was a8 rigorously demanded as Brahma-
charya in the case of Brahmin boys who were required
to undergo vedic study, though the latter institution has
been given much prominence in ancient and modern
writings on account of the supreme importance of the
vedas. This institution of apprenticeship was the
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eorner-stone of the ancient guild life and was the real
cause of our economic and commercial efficiency in
ancient days. It was valuable in mauy ways. It
provided for the advancement of the ethical basis of the
national life by kindling affection in the old and reverence
in the young; it was practical by bringing the pupil
into touch with the workshop ; and it enabled the young
to have an early touch with the realities of life and to
find an easy introduction into practical life  The
apprentice was looked after well both in the home and
in the workshop of his master. The education of the
apprentices was direct and practical and moral as well
as professional. The ancient Hindu Law of apprentice-
ship is found in the Dharma Sastras (Manu, IV, 16, VII,
268-300; Narada, V, 18 to 21; Bribaspathi, XVl 6;
and Gautama, IT, 43, 44).

To & large extent each subeaste pursued ite
hereditary occupation but there was no rigidity about
such framework of the national economic life. Some-
times boys of other castes also were taken as apprentices
and initinted into the business. In the case of Brahmins,
however, certain professions were forbidden in the
interests of the general function of that caste in the
pational economy. It may be said that under the
Hindu scheme of professional guild life there was
immobility of labour and inelasticity of occupations.
Of course when provision was made for the development
of hereditary skill and for a coordinated and non-
competitive social life, there was bound to be a
considerable element of fixity of eccupations from
generation to generation. But provision was made for
a boy being taken to be trained by another guild in an
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ocoupation which was other than the hereditary oeccupa-
tion. There were also instances of change of ocoupation
where a man had an extraordinary skill in a line different
from the hereditary line of work.

The guilds secured the development of corporate
life in other ways also. They were the custodians of
the trust endowmentas of their members and adminis-
tared the same. Their antonomons self-control of the
guild life was a source of internal cohesion and strength,
The king generally controlled the guild life, prevented
and punished the waste or embezzlement of the public
funds of the guilds, and decided the disputes among the
various guilds (gee Yajnavallya, XVII, 17, 18, 20°, and
thus secured the even flow of the corporate life of the
guilds,

Each craft and caste had a special locality of its own
allotted to it in the planning of the village or the town,
Thie enabled the free-action of public opinion on the
conduet of individuals and afforded full scope for the
amenities as well as of the restraints of life. Each guild
supervised not only the economie life of its members but
also their ethical and social and politieal and religious
life. Hindu Law gave this nexus the necessary binding
foree and state sanction. The guilds acted also as
village banks. They had their own rules and byelaws
and procedure, The State not only acquiesced in such
guild autonomy but actively protected and fostered it.
The guild had not only legislative and executive powers
but also judicial powers. The ascending grades of works
were the kula, the sreni, the gana and the puga. These
enabled the guilds to function effectively and gave the
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disputants the advantage of an initial consideration of
their disputes by the best local men.

Each guild exercised control its members through a
panchayat consisting of the experienced elders of the
group, The orders of the panchayat were binding on
the members and had to be upheld by the king, He
was bound to enforce the same against the turbulent
and disobedient membera in regard to whom the guild
panchayat were powerless and who were described “as
Grima Drohis or Grima Kantakas (village enemies or
village thorns). '

5. Hindu Palitics

It will be of some importance to ponder over the
fact that during the excavations at Harappa and
Mohenjodare no ruins of forts or weapons were found,
Mr. Joad says: * Archaeologists have in partienlar been
impressed by the absence of remains of weapons of
offence and defence. The ruins of these well planned
cities show no traces of the walls, ramparts, or fortifica-
tione, which appear almost invariably among the ruins
of the other settlements of our race, The inference is

" that these early societies, the earliest in India of which

we have any record, were comparatively free from the
fear of violence and war.,” Gerald Hearst suggests in
his work The Source of Civilisation that thia unique
phenomencn was doe to the practice of a certain psycho-
logical techunigque which was discovered in Indis at &
very early date and which has never been entirely lost.
Mr. Joad says: * What this technique may have been
is pure conjecture, conjecture which belongs to the
province of paychology rather than to that of history.
20 -
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One siggestion id; however, that whereas the personalify
of man is today split into two parts, the conseious and
the unconscious, which are separated by a definite gulf,
the personalities of the men of these early civilisations
were integrated wholes in which no such fissure oceurred,
Yet, while removing the will to violence, the integration
of personality so happily achieved does not seem to have
withdrawn men's attention from the duties of our
common life in the everyday world. Such a withdrawal
whose advocacy was a feature of subsequent Indian
philosophy also makes for pacifism, but it is, many
would hold, a pacifism purchased at too high a price.”
I suggest that the early civilisation in India, though it
might have removed the will to violence within itself,
eould not have failed to provide against external violence,
Ahimea went along with yogie or psychic control over
nature's finer forces and hence it was possible to subdue
external violenee without coasing to eschew internal
non-violence. Ahimsa and yoga went together but the
secret of that combination was largely lost in later
times,

Mr. Joad himself says, though without compre-
hending the full implications of his statement : * What
has been found is an engraved seal which is supposed to
represent Siva, the Prince of the yogis. The presence
of this seal certainly suggeats that mystical practices
were known to the people of this early civilisation, and
strengthens the conjecture that it was by mystical
methods that they succeeded in avoiding the constant
* violenee to which other early communities of mankind
have been so lamentably and so universally addieted.’
Even the most progressive and advanced communities

*
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of mankind are lamentably and universally addicted to
violence, India alone arrived at a techunigue whish
combined non-violence with a higher power than
violence to nentralise and subdoe and overcome violence.
It is a great loss to the world’s eulture that that technique
has been largely forgotten and lost to the world,

Indian enlture has thus expressed itself adequately
‘in public and political life from the very earliest times
to this day. The Indians passed the pastoral stage very
soon and entered upon the agricultural stage very early
‘in the life of the world, The Indian languages bear the
veatiges of the evolution. Kone in Tamil and Gopa in
‘Banskrit means both cowherd and king, As stated
alreacdy both monarchical and republican forms of
& government wore known from the earliest times but in
course of time hereditary kingship .became the normal
type, because it secured internal peace and external
protection better than the other types of political
organisation. There were also powerful religious and
‘military oligarchies, But the existence of a king as.a
strong centre and foeus of the national power waa found
to be a powerful cause of national efficiency. The
‘Mahabharata says in the Santi Parva that men were in &
state of mutual struggle (marsyanyaya) and that a king
was chosen by means of social contract to bring about
power and unity, Law (Danda) waa thus regarded as
the protector of the weak and the preserver of the
jpeople. I have shown already how the king was
slesoribed as having in him the glory of the Lokapalas
{because he discharged on a smaller scale their protective
functions. This shows that what prevailed in India was
the idea .of the Divine Duty of Kings than the idea of
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the Divine Right of Kings, Dharma was proclaimed
and. acclaimed and accepted as the king of kings.
Though a king was not amenable to punishment by his
own works for his transgressions of the law, yet he
could in extreme cases be expelled from his soversignty
by the action of the people.

In the vedas we find such words as svarat and
samrat and virat and adhiraj and rajadhiraj and sarva-
bhawona, These terms signified an ascending order of
kingship. It is said that a king who performs the
Rajasuya sacrifice becomes a Raja and that he who
performs the Vajapeya sacrifice becomes a samrat and
that he who performs the Aswamedha sacrifice becomes
& Sfrvabhsuma, The kings ruled with the aid of minis
ters (mantris or amatyas or rathning) and of the spiritual
preceptor (purohita). The king and the ministers took
counsel from the public in meeting assembled (samiti),
The sabha was a smaller assembly and consisted of
learned men and was used as a hall of council or as a
hall of justice or as & hall of sacrifice or even as a hall of
amusement. A sadas was a purely religious assembly,
Popular assemblies (samitis) were convoked and consulted
by the king on important oecasions like the selection of
the yuvaraja (heir-apparent to the throne). The words
paurajanapada refer to civic assemblies and to rural
sssemblies. Kula, fati, gana, pooja and sangha refer to
wider and wider groups as stated above already,

In the Mahabharata, in Kautilya's Artha-Sastra, in
Sukraniti, and in Kamandakiya Niti, we find not only &
further evolution of the political life but valuable political
theories as well. Political science is known in Sanskrit
as Rajadharma, or Dandaniti, or Arthasastra (which
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includes also Varta or Economic science). The Pancha-

* iantra, thongh it runs as a story book for boys, contains

mature political wisdom in a bright and gimple form,
In India ethics and economics and politics never parted
company. In the immortal Tamil work Kural we find
the essential Hindn ideas about polity. The maniri-
parishad is referred to in the Tamil classic Manimekhalai.

We find in the abovesaid books all the various
political theories which mediaeval and modern writers
in the west have advanced and adumbrated. The-
Sukra Niti says that the purpose of Niti Sastras is to
gacure the peace and prosperity of the state by the unity
and cententment of the subjects and the harmony of
rulers and subjects and international harmony. I have
already referred to the view that the king has in him
the potancy of the Lokapalas, and the Social Contract
theory, and the theory of the election of the king by the
people to prevent anarchy and mutual attack as well as
the oppression of the weak by the strong (matsyanyaya).
Kalidasa says that a king is so called as he pleases the
people and causes happiness unto them (Raja prakritis
ranjanath). A king should never act selfishly and
capriciously (svavaso na kadachana—Mahabharata, Santi
Parva, Chapter 50, Verses 108-T). The kingly duties
are described also in a famous canto in the Ramayana
(Ayodhya Kanda, Chapter 67). The Mahabharate
compares him to a pregnant woman who regulates her
life by considerations of the welfare of her child. This
is called Garbhinidharma (Senti Parva, Chapter 50,
Verse 45), :

Thus in India the normal political form was that
of monarchy, though there were a few republics here
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and there, But it was a limited and constitutional

monarchy—not an absolute and despotic monarchy,

The king was bound to follow the Dharma, act on the
advice of his ministers, consult the priests, and take the
" opinions of the people in popular assemblies on important
ooeasions. At all coronations the Mahasammata or the
consent of the people was taken. From the Mahabharata,
Shanti Parva, LIX, 106 and 107, we learn that every
king had to take the following coronation oath : *“I shall
see to the development of the country, regarding it
always as God. Whatever laws exist and are dictated
by Dharma I will adopt and enforce. I shall never be
arbitrary in my actions,” Sukra Niti, Kamandakiya
Niti and Kautilya's Artha Sastra show how liberal and
progressive was the conception of sovereignty in Hindu
India,

Even the kingship was sometimes elective and was
not always rigidly hereditary. We read of elections of
kings in the vedas. There is a reference to Rajakritah
or king-makers, In the Ramayana king Dasaratha
consults his ministers and his fendatories and his people
before meking his eldest son Rama the heir apparent
(yuvarajg). We find instances of the resignation of
kingship in the Thelkappiam. Voluntary retirements
and abdications of kings after reaching old age were
frequent. The instance of Vena shows that sometimes
very vicious and oppressive kings were killed by the
people.

If we try to envisage public administration in its
best form in India we find that it combined monarchical
and aristocratic and democratic elements, The king
was not merely the supreme head of the executive and
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the judiciary and the generalissim of the national army.
He was the highest public servant and the loyal servant
of Dharma. Kautilya says: ¢ In the happiness of his
subjects lies his happiness ; in their welfare his welfare ;
whatever pleases himself he shall not consider as good;
but whatever pleases his subjects he shall consider as
good,” How modern this sounds and how like a famons
passage in Queen Victoria's proclamation in 1858!
Among the greatest kings in India should be mentioned
Sri Rama and Yudhishtira and Asoka and Vikramaditya
and Sivaji and Bukka. '

The king always acted on the advice of his cabinet
of ministers. Kantilya says:  Sovereignty is possible
only with assistance. A single wheel can never move,
Hence the king shall employ ministers and hear their
opinion.” The Samiti or the popular assembly and the
Sabha or the Executive Council guided and advised and
even controlled the king. There was also a bureancracy
to carry on the public administration in all its details,
There were heads of departments such as the High
Priest, the Commander-in-Chief, the Chief Judge, the
High Treasurer (Sannidhata) and the Collector General
(Samfharta). There were also subordinate officials such
as superintendents ip charge mines, metals, mint, com-
merce, forest produce, weights and measures, tolls, -
weaving, agrioulture, liquor, ete, Each superintendent
had subordinates under him, The kingdom was divided
into distriets; The district officer was called a Sthanika.
Each village had an accountant called Gopa besides a
headman who, along with the village assembly, trang-
acted the village administration and maintained peace
and order, Each city was divided into wards and the
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superior officer in charge of it was called a NEgaraka.
Town-planning and domestic and sacred architecturs
were carefully attended to.

Tf must be further borne in mind that all the castes
were represented in the political council. The Maha-
bharata says that the political council was to consist of
54 members congisting of four Brahmins, eighteen
Kshatriyas, twenty-one Vaisyas, three Sudras, and eight
ministers (Santi Parva, 85, 12). Thus the martial and
prosperous sections of the community which had a
considerable stake in the society and the State were
given an effective voice in the public administration.
The king thus governed the realm with the cooperation
of the representatives of the peaple. The eight ministers
formed the cabinet, Decisions arrived at a joint session
of the ministers (mantris) and the council (mantri
parishad) were binding upon the king. Kautilya says
that the king may have as many ministers as are
necessary (yathasamarthyam) in the interests of the
State. The Central Government had eighteen depart-
ments whose heads were called Tirthas. The Mauryan
Empire was divided into four provinces each of which
had a Viceroy (uparaja)., Below the Viceroy there were
the Rajjukas, Pradesikas, Yuktas and Purushas. FPatna
was administered by a munieipal council consisting of
thirty members who were grouped in six boards. There
were pumerous smaller towns. Big towns were called
magara and seaport towns called partana. The provinecial
capital was known as Sthaniya and the imperial capital
was called Rajadhani.

In the Tamil States in Sonth India we hear about
the Aimperumkulu ie. the five great groups of advisers
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of the king. These are the Mahajana, the Brahmans,
the physicians (maruttar), the astrologers (nimittars) and
the ministers (amaichar), The great Tamil classic
Silappadhikaram says that they constituted the king's
sabha or council. It is said also that the five great
groups were the amaichars (ministers), purohits (priesta),
senapatis (generals), thooduvar (ambassadors) and saransr
(spies). The king’s powers were thus limited by Dharma
Saatra and by custom. The-famous Kural treats of the
polity in great detail. Tiruvalluvar describes in detail
the duties of kings and the limits of the State, Thus in
South India, as in North India, Dharma regnlated the
collective life as well as the individual life. The
Pallavas and the Cholas ruled only on such lines. The
famous Uttaramerur inscription already referred to
shows the living power of the South Indian democratic
institutions,

The taxation was light and its burden was graded
and suited to the capacity of each man. The Maha-
bharata says that the capital (moolam) should not be
taxed. (Santi Parva, 87, 18). Hence there was a sense
-of unity and equality among the people except in
ceremonial and matrimonial matters and no room was
allowed for the extreme forms of socialism and commu-
nism just as no room was allowed for the extreme forms
of capitalism as found today. New and nascent indns-
tries were lightly taxed (Mahabharata, 88, 7). All
taxation was only on the basis of the State's right to a
share of the nett income from agriculture and industry
arrived at after deducting the expenses of production
and the reasonable needs of the producer’s family, The
famous similes about taxation—godohana (milking the
cow after feeding the calf) and madhudohana (the gather-
ing of honey by the bees without injuring the flowers)

21



180¢

w us the main prineiple of taxation well. There wasg
;?rigidity a‘bouhprt]]:; fime of collection of the taxes,
The land-tax was ordinarily to one-sixth of the preduce,
The other taxes were customs, excise ete, Imported
luxuries were heavily taxed but the necessaries of life
were left untaxed, [n the Tamil Nad the king’s revenus
was derived from vari (taxes), sungam (tolls), kappam
(tributes), parisu (presents), and wlka and firai (income
from mines and fisheries).

The Hindu genins provided for a national militia
" drawn from only one section of the people (the Kshatriya
caste), while making it clear that everyone should fight
in defence of home and country against Arataying
(invaders bent on conguest and oppression). I have
already stated that warfare in ancient India partook of
the refined and humane character of the other aspects of
publie life. Non-combatants were not to be molested,
Even among the combatants those who fled from the
field or who were off their guard were not to be attacked,
Ambassadors and envoys were free from molestation,
War was never to be undertalen except as a last resort.
Even in war no mean or low stratagems were to be
resorted to, Barbed or poisoned weapous were not to
be used. The enemy’s supplies were not to be cut off,
Women taken as prisoners were to be sent back under a
safe esoort. In the conguered countries the thrones
were to be restored to the vanquished kings (vide
gamaafaiifiar—Kalidasa's Raghuvamsa, IV, 37), and the
laws and customs of the conguered peoples were to be
respected. In ancient warfare there were powerful
engines of destruction (probably cannon and explosives)
Sataghnis. These are referred to so ea.rﬁ? as the
Ramayana. Kautilys refers also to air fleets. (Gkfsa
divaratri yodhin&m). Naval warfare also was known
in ancient India jn the age of Kautilya.
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CHAPTER VI
Kama Sastra (Erotics and Aesthetics)
f. Eratics '

Vatsyayana’s Kama Sutras show that the Hindd
Culture dealt with the science of the sexes and the
domestic life and the life of aesthetic enjoyment of the
fine arts in an elaborate and intimate manner. Kama
is Pleasure of Love and Love of Pleasure, The very
first sutra in Adhyaya I gsids@sRa: (I bow to Dharma
and Artha and Kama) does not shows that Moksha is
condemned but shows that attention is eoncentrated on
athics and economics and polities and aesthetica. Manu
also says that Dharma and Artha and Eama together
(Trivarga) form the Purusharthas (the aims of human
life.) (Vide Chapter IT, 224). This is clear also from the
cocond sutra of Vatsyayana viz, JIBRFIFAR. Hven as -
among the three viz, Dharma and Artha and Kama,
attention is concentrated on Kama (Pleasure), because
Dharms and Artha are needed for Kama. Jayamangala
in his commentary on the gecond sutra says: FEAW
guidiaf. A haman being ghould live for a hundred
years and enjoy Dharma and Artha and Kams. That
a man should seek to live for a hundred years is stated
also in the Tsavasys Upanishad (fsiifada, T3FAL). Vats-
yayana says in sutras 2 to 4 of Chapter I that a man
should in his youth acquire knowledge and become fib
for earning wealth, should earn wealth and enjoy plea=
gure in his adult life, and should pursue dharma and
molksha in his old age. .
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Ag life is uncertain, we can suitably modify this general
rule and pursue Artha and Dharma in adolescence,
Kama as also Dharma and Artha in adult life, and
Dharma as also Artha and Kama in old age,
AfEETIgeEEaEE |
Vatsyayana says that Kama is the goal and the fruit of
Dharma and Artha (F@qaiaeaida:—Adhyaya IT Sutra
47). This brings to my mind Tennyson’s famous lyrie
in * Maud " about the supremacy of love,
“ 0 let the solid ground
 Not fail beneath my feet
Before wy life has found
What some have found so sweet.
Then let come what may, '
What matter if I go mad,
I shall have had my day,”

KBma is defined in Sutra 11 of Adhyaya I by
Vatsyayana in the widest sense of the word as the
enjoyment of objects by the senses directed by the mind
with which the soul cooperates. Vatsyayana describes
well Lalitys (refinement) and Nagaraka (the refined and
coltured citizen). Vatsyayana specially stresses the
charm of modesty and bashfulness in women, Kalidasa
has described this trait in a famous verse in his Shakun-
tala (sbhimuke mayi samhritam. Ikshitam). He has
excelled also in describing the silent but eloguent signs
by which bashful maidens reveal their love. The ideal
Nagaraka owns a fine house which has a beautiful
garden and a tank or at least a big well. There should
be a swing in a leafy arbour. The floor of the house
should be cool and smooth. The puja (divine worship)
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toom should be the most attractive and charming
portion of the house. The house must have a terrace
whera a conple can enjoy the moonlight, It must have
polished roofs and walls. Vatsyayana seems to refer to
air-conditioning when he says that in the walls there
should be secret passages for cool water to circulate and
take away the heat. He refers also to Samudragrihas
or houses surrounded by water. Kalidasa also refers
in his Raghu Vamsa (XIX 20) to secret pleasure-houses
gurrounded by water.

Vatsyayana says further that in the bedroom there
ghould be two couches with clean soft beds, sinking in
the middle and having pillows at the head and at the feet.
The image of the favonrite deity should be at the head.
A shelf should contain cosmetics, scents and other toilet
accesgories. He refers also to garlands and spiced and
scented-betel leaves and nuts. On brackets made of
elephant tusks (nagadanta) there should be placed the
Vina, painting accessories, poetical works ete, There
should also be an aviary where parrots and other birds
are reared, A Nagaraka is not a mere idler nor a
voluptuary nor a libertine. He should amuse himself by |
working with a chisel or a lathe in his leisure hours, Ha
ijs & man of activity and taste and refinement. He
enjoys his evenings by taking part in games of skill and
endurance and passes the early portions of the night
with music and dancing and at the theatre. Garden
picnics, music parties and theatricals were called
udyanayatras. _

A Nagaraka's daily life is minutely described by
Vatsyayana, He should get up early in the moraing
and attend to his teeth and bathe, He should get
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shaved often. He is massaged well and uses scented
soaps as also anulepana (fragrant ointment) but does not
put on excessive scent. He scents his dress by dhupa
{incense), Vatsyayana even commends & lip-stick to men!
The Nagaraka chews scented betel to perfume his
inouth. He attends to his hair and wears rings on his
fingers, Manicuring as a fine art was known to Vats-
yayana. ' The Nagaraka must always have a scented
handkerchisf. He uses tasty viands and drinks and is
fond of fruit juices and even wines. He takes a short
siesta after his midday meal.

- It is often thought that Vatsyayana's work is solely
devoted to erotics or sexual delight. Erotics is there
but is only & fragment of it. Vatsyayana exalts
marriage and chastity and requires a high standard of
purity in men and women, It cannot be denied that
western literature glorifies romance in love, But it ia
wrong to think that in oriental literature love is drab
and insipid and shorn of the glory of romance. Love of
feminine loveliness and reverence for womanhood are as
mueh Indian traits as western characteristics, though
. here and there, and eapecially in Shakespeare and Shelley,
poetry in the west rises to a quivering intensity of
emotion and expression which eannot be found elsewhere,

Vatsyayana is at his best in describing the wife as
the gueen of the home. Even at the time of the marriage,
the couple are asked to see the star Arundhati, because
the ideal marital life is that of Vasishta and Arundhati.
Marriage is a8 much for sex-delight as for begetting
children (Ratiputraphala N&ari). Vatsyayana refers
also to courtship. He says that a bala (girl) should be
wooed by sharing in her sports and that a maiden

s i i G
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ghould be wooed by & display of skill in the fine arts,
The wife is the comrade of her husband, the quedn of
the honsehold, and the servant of the family and of the
society. Kalidasas makes Aja describe his quesn Indu-
mati as his wife, his minister, his friend, and his dear
disciple in the fine arts (TRl afss: ad fm: fmfea
af#d s@fidt—Raghu Vamsa, XI, 67). Vatsyayana
says that a woman should always speak in a low and
aweet and gentle voice, The wife should always appear
in fine dress and decoration. When her hosband is
absent from home, she discards the same and resumes
them after he returns. - The worship of the deity is her
special care. - She knows all the holy days and ensures
their observance and celebration, BShe takes charge of
the income of the household and spends wisely and
keeps acconnts and supervises the rooking arrangements,
She snpervises the work of the servants and keepa them
under control but treats them with respect and kind.
ness. Bhe takes a special delight in the planning and
the supervision of the garden., Bhe has an equal delight
in spinning and sewing and erabroidery, and is specially
fond of and excels in the fine arts and partioularly in
musie and dance and painting. Thus in Vatsyayana’s
view sex must brighten life and swesten art but must
not in any way hinder the life of the soul.

It is true that Vatsyayana refers to Ganikas
{courtesans) and their expertness in the art of love and
in the arts of music and dance. Vasantasena as described
in Bhasa's Charudatta and Sudraka's Mrichchakati was
a woman of loyalty and refinement and nobility of
feeling. No doubt the system of devadasis had an
inherent evil in it and led to degradation, It is almost
defunct today.
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The Indian works on erotics contain a fanciful
classification of men as sasa (hare), mriga (deer),
vrishabha (bull) and asvae (horse), and of Women as
Padmini (lotus-like), Chitrini (picture-like), Sankhini
(conoh.like) and Hastini (elephant.like). They require
each of these groups of men to mate in the above said
order with each of these groups of women. Life does
not admit of such compartmentalism. Vatsyayana,
however, says that the bride must be younger than the
bridegroom—an advice rooted in common sense,

2. Hindu Aesthetics

In Adhyaya I[I Vatsyayana deals with 64 Kalas
(arts). Among them are Gita (vocal music), Vadya
(instrumental music), Nritya (dance), Alekhyam (paint-
ing), Udakavadyam (jalataranga ie. playing music on
eupe filled with water), Nataka (drama), Akhyayika
(story), HKavyakriya and Kavyasamasyapooranam
(poesy), Vastuvidya (architecture) ete, Many lesser
arts and many crafts which are caloulated to give
pleasure are included in the list. Garland-making,
jewel-making, perfumery, cookery, preparing delightfal
drinks, pustakavachanam (reciting literature in a sweet
musical manner i.e. harikatha), training parrots (sukas)

and sArikas to speak, desabhashavijnanam (expertness:

in the local language or dialeet), vyayama (hunting ete.)
and many others are in this list.  All of them are called
avayavas (limbs) of Kamasutra. In the fourth Adhyaya,
Vatsyayana says that a Nagaraka (man of culture and

refinement) shpuld not nse excessively use the Sanskrit’

language or the regional language but should ecombineg
both harmoniously as such a course of a.utmn w1.]1 ]eq.d
to the appraval of all,

I
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qA aFEINE A AEaear |
wai Awly Faaa, A qgAd w0 :

Hindu Aesthetics proclaims that Beauty is the light
of the Divine shiming in and throngh Nature and
through the human form. The unique characteriatic of
beauty is its divine trait of appearing new every moment
and in.every place.

qogn FwaArg A
agawy TAwadEn ||

Though Professor Knight says that the sense of
Beauty slumberéd in India and Mr, Vineent Smith would
have it that the inhabitants of India have always been
“ gingularly indifferent to aesthetic merit and little
qualified to distinguish between good and bad art”™ and
though even such a good student of Indian Metaphysics
as Professor Maxmuller says that *the idea of the
Beautiful in Natore did not exist in the Hindu mind,"
yet a disinterested and keen and careful student of
Hindu Aesthetics can easily find ont that their views
are totally wrong. The words Ramaniyata and
Boundarys mean beauty without any possibility of
question, India has understood the nature and essence
of Beauty better than any other country in the world.
Beauty is not mere rhythm or symmetry or proportion
or harmony or balance or unity in variety or loveliness
of form and tint. Noris it even brightness or charm or
grace, Nor is it vastness or sublimity. These are sll
various aspects and expressions of beauty, The Soul
(Atma) of beauty is to be sought and found elsewhere,
It is the Divine Beauty shining in and through Matter,
a2
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This is the central teaching of {lhn.pt-am X and XI of
the Bhagawad Gita,

Hindn Aesthetics is a ray from the sun of Hindu
Metaphysics, The most basic and fundamental of the
aesthetic concepts—just as it is the most voice and
‘fundamental ‘of apiritual concepts—is the concept of
Ananda (Bliss), The beauty of the world is the concrete
overflow of Divine Bliss into Universal Beauty. The
love of beauty in the hearts of men and women and
angels and gods is the subtler overflow of Divine Bliss
into the realm of Mind which is even mpre radiant, as
it is more subtle, than the realm of Matter The joy of
the Artist is the highest joy that can shine in the mind
and heart of man., It is that joy that overflows into
ereations of its own which parallel the divine creation
of the universe, In tke creation of the universe—
except in Paradise—the reign of Divine Law which
apportions the fruits of virtue and sin necessitates
imperfections and the intrusions of decay and death.
But the soul of man which is the image of the Oversoul
as reflected in the plane of Maya or Prakriti accepts
such limitations in the outer world and seeks to redress
the same by perfect creations of art. This truth is
admirably expressed by Mammata in his famons work
on_sesthetics—Kavya Prakasa. He describes the bliss
of thg a.rt.mt. thus : )

. grediEatiend anaratls tarERa
-agga fmfea JmaaEEe |

(*Joy whith is the crown of all the aims of life,
wlm’:h is immediately produced by the relish of rasa,
and which so fills the mind that one is aware of nuthmg
else”). o

P
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.. The .above passage refers to. that. magical word
Rasa which is the aesthebic connterpart of dnapda.,
Rasa is the white light of Avanda refracted as multi-
coloured radiance through the prison of the human mind.
It is in fact that aesthetic perception and enjoyment of
the Beautiful which is related to Beauty on the one
hand and Art on the other. Bhartrihari says in & well-
known stanza :

wifad quladafegr whau: |

{(* The poets who are pure and who are masters of Rasa
are trinmphant in the world.”) The elements of creative-
ness and Ananda (Htada) and Rasa are brought together
vividly and admirably in & wellknown verse in
Manmata's Kavya Prakasa.

g frafigafiandizat 2
giwminasaEat | S
Aaeaefatl fafafmmed |
arAtwEalE | = g

(*“ The post’s speech creates a world which is not fettered
by the laws of Destiny, which is of the very essence of
joy, which is self-existent and not dependent on any-
thing else, and which brings into being a ereation shining
with the nine Rasas.")

Into this econcept of Rasa enters and blends the
element of reminiscence (Vasanas) which is due to our
previous experience of beauty in other ' births. The
doctrine of Karma colours the entire texture of Hindu
thought. I have shown how it colours Hindo Peda-
gogice, It colours Hindu Aesthetics as well. Kalidasa
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bringd out this aspect in a famous stinza in kis
Sakuntala. .

v Eampisafaragsm
agsasdlaafadfag: |

alaarRfaERa g
walsufmssaraaenf

(*The resson why, on seeing beautiful objects and
hearing harmonious sounds, even a happy man becomes
full of longing and melancholy is that he remembers,
without the experience rising to the surface of conscious-
neas, the eompanionships and eujoyments which he had
in previous births and which are an integral portion of
his treasury of emotion.™)

Buch artistio bliss is but a shadow and reflex of the
divine bliss just as all worldly beauty including the
beauty of the human form is a shadow and reflex of the
divive splendour and glory, Sri Madhusoodana Saras-
watbi describes Sri Krishna ae Soundarya Sara Sarwasva
(the supreme treasure of the essence of Beanty). Earlier
yet Kalidasa had described the beauty of Uma's face as
combining the loveliness and fragrance of the lotus and
the soft charming splendour of the moon. Even earlier
Valmiki had called Rama's beauty as ravishing eye and
mind, Drishtichittapaharinam (Zfefamfiv). But the
most rapturous and enraptured and enrapturing descrip.
tion ocours in the following well-known stanza in tl:m
Srimad Bhagavata,

g wfal 99 .
amﬂ-} ﬂé’ﬂﬂi v T Ty

o '—"'i-i.-'h—-d..u.ﬂ
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sl
ggmaeleagisgiad (|
(* The singing of the glory of God is the revealing of
ever-new and ever-radient beauty, the bestowal of
eternal and matchless bliss on the heart, and the
destroyer of the engulphing ocean of human grief and
gorrow and pain.'")

After all the artists’ enjoyment of beauty is far
more soul-filling than his creative expression of it in Art.
Only a portion of the joy rune into the moulds of
expression. But whether enjoying or expressing his
delight, how iufinitely happier he is than we, who

seearch analytically for beauty and joy and never find the
same. Ina very beautiful stanza in Sakuntala Kalidasa
suggests this in his own inimitable manner and with Ina
navar-falhns deftness and delicacy of touch,

. weini 2fe srafeagatandd
AT g Emiftasmn |

w0 sargeaan: Rafiifaadana
34 FEAFANAYE EATagEE |

(* You touch often the tremulous eyes whose side-long
glances are so quick and changeful. You fly near her
ears and sound sweetly here as if you whisper secrets
of love in her ears. You taste her lips, which contain the
quintessence of amorous delights, despite her deprecat-
ing hands. O honey-maker ! we are undone by our
search about the truth of things. You are the happy-
being as you seek bliss in preforence to kaowledge).

Truly is the artist the honey-taster afnd the
hon#y-maker,
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He is also a seer. Sri Sankaracharya interprets the
word Kayi (poet) as meaning Krantadarsi (he who sees
far and wide and deep and thus knows the total truth of
things). The artist feels and sees the eternal Beauty in
his most exalted and entranced moods and spends his
less exalted moments in the expression of his realisations.
His mind is & psychic radium and gives light undimi-
nished and for ever. Art is the perfume, and Religion is
the camphor lighted in our worship of God.

The technique of Art is described by Hindu
rhetoricians as Kanta Sammita (the way of the beloved
wife). The method of the Hcriptural teaching is the
mode of the royal edict | Prabhu Sammira). Its brief and
unchallengeable commands must be obeyed. The joy
is in the fruit of obedience and not in the process, The
method of the Puranas (ethical stories) is the method of
a comrade [Suhrit Sammita). His words do not cause
fear like a royal command, He persuades, appeals
illnstrates and demonstrates the bont and induces us
to tread the paths of virtue and auspeciousness, but the
method of Art is that of a lively and beloved and grace-
ful and gracions wife (Kania Sammita). Boththe method
and the result are full of charm and fascinate us. All
the three attitudes of the soul in relation to Truth are
thus referred to in the Bhagawad Gita. (XT, 44).

fifayraaRgges: BaRamdifadadd | (X1, 44).

The history of Hindu Aesthetics and Poetics extends
over two thousand years and from Bharata to Appaya
Dixita, The highest peaks in this long and lofty range
of mouutaing are Bharata, Dandi, Ananda Vardhana,
Manmata, and Jagannatha, Even today the expedition

W .-_.n.h.n..n..
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of Aesthetica in Bharata’s Natya Sastra which should
be the aestheticean’s Bible—is peerless in the whole
range of the world’s aesthetical literature. It was he
that gave us the heights and depths of the concept of
Tasa. The only refinement introduced by Amnanda-
vardhana in his famous Dhvanyaloka is that Rasa
itself belong to the region of Dhwani (artistic suggestive-
ness) and should be evolved by suggestion rather than
by direct description. Thus the doctrine of Rasa—
Dhwani holds the aesthetical field in India to-day,

The following well-known verse in Bharata expres-
ges the inner and onter elements of the constitution of
Rasa.

| G deganmartia b e |
Adlaqra: Ardardl i e |l

«The Sthayibhava which is made relishable by
Vibhavas and Anubhavas and Satturkabhavas and
Vyabhicharibhavas beumesa Rasa.” Sthayibhava is
another vital word in Hindu Aesthetics. It is &
dominating emotion which ripens into Rasa. Such
ripening agencies are Vibhavas, Anubhavas, and
Vyabhicharibhavas, Vibhavas are the principal ati-
“mulants and are either Alambava Vibhavas (the haman
elément of the hero or the heroine) and the Uddipava
“Vibhavas (the material elements of stimulation such as
the moon or the spring or the southern breese).
Anubhavas are such physical factors as the beloved's
glance ete,, which bring the Sthayibhavas into the plane
of the waking and working consciousness  Sathvika
Bhavas are certain prominent physical effects of emotion.
~Fyabhféﬁar£bhnm.r are merely the minor emotions which
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arise out of the ocean of the Sthayibhava and again
merge in it. - They are 33 in number,

It is not possible to pursue the intricacies and
ramifications of theee concepts further here. Bhava is
the pervasion of the mind by a dominating emotion,
The Sthayibhavas are eight in number. They are Rati,
Hasa, Soka, Krodha, Utsaha, Bhaya, Jugupsa and
Vismaya (love, humour, grief, anger, enthusiasm, fear,
disgnst and wonder). They give rise to the eight Rasas
(Bringara, Hasya, Karuna, Raudra, Vira, Bhayanaka,
Bheebatss, Adbhuta, i.e. Love, the Comie, Pathos, Fury,
Heroism, Terror, Disgust, and the Marvellous. The
presiding deities of these Rasas are said to be Vishnu,
Pramatha, Yama, Rudra, Indra, Kala, Mahakala and
Brahma.,

The concept of Rasa in India was a growing
concept, The Vira Rasa concept was widened and
extended beyond heroizm in battle (Yuddha Vira) so as
to include Dharma Fira (the heroism of virtue), Dana
Vira (the heroism of munificence), Daya Fira (the
heroism of compassion as in Nagananda), Satya Vira
(the heroism of truth), Fidya Vira (the heroism of know.
ledge), Tapo Vira (the heroism of austerity), Yopa Vira
(the heroism of yoga), Kshama Vira (the hersism of
forgiveness), Ahimsa Vira (the hercism of non-injury),
ete. We can widen it further today by including
Desa-bhakti Vira (the heroism of patriotism), Swatantrya
Vira (the heroism of freedom ete.) In course of time
Santhi (peace) was included as the ninth Rasa, ite
Sthayibhava being Nirveda (dispassion). Same aestheti-
cians hold that it cannot be represented in a drama,
" because the purpose of a drama is to kindle and not tg
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atifie ' passior. “Rudrata mentlons a tenth’ Rasa visv
Preyas (friendship). Viswanathsa mentions 'another
Rasa (Vatsalya ie: love for the young) as the tenth
Rasa, Bhakti has been declared to be the suprems
Rasa. -~ Ujjvala Rasa is the name given to it by
Rup Goswami of the Chaitanya school, .
;.. Bhioja thinks that Sringara (love) is the basic Rass
which gives rise to the othér Rasas as'its modifications:
Viswauatha says that Adhbuta Rasa is the basic Rass,
In his Uttara Rama Charita Bhavabhuti says that the
basic Rasa is the Karund Rasa. (Act IIT, Verse 47).

| qFd : SeE A
fp:gurgafing faala |
A AR A
: afmwiafeshafiamanst 1| (Act. II, Verse 47).

But soch speculations do mnot lesd to any certain
conclusions, The four main mental states are Vikasa
(blossoming), Vistara (expansion), Kshoba (agitation)
and Vikehepa (unsettlement). It is pointed out that
they lead to the four sentiments viz. sringara, vira,
bheebatsa and reudra which in their turn lead to the
other Rasas. : : :

If we take the Indian Arts in their variety, their
chief traits are Santhi (peace), and Bhakti (sense of the
divine and the eternal). The story of the birth of thé
Ramayana shows how poetry is born out of pity. The
stiory of the birth of the Bhagawata shows how ' there is
a sense of inadequacy about the things of the world and
that the soul can find true rest -only in God. In'the
Ramayana and the Mahabharate we find the stories

23
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epding not in coronation but in renunciation. This is
the vital point where the Indian Epics go beyond the
other world-epica,

“Poetios is & branch of aesthetics and has special
concepts of ita own, There are various schools of poetics
viz. the Rasa school, the _lankarg school which
emphasises the figures of speech, the Riti school which
emphasises the style, the Fyamgya or Dhvani school
which emphasises suggestion, the Fakrokti school which
emphasises charming indirectness of expression, the
Auchitya school which emphasises appropriateness of
expression ete. But the highest poetry combines all
these aspects though rhetoricians may separate them.
Rasa-dhwani is the soul of poesy; gumas are its body ;
and alankaras are its dress and decoration. The science
of poetics describes the gunas (excellences) to be attained
and the doshas (faults) to be avoided. Poetic tempera-
ment and equipment depend on praribha (inventive and
intentive ‘imagination) and vyutpatti (colture) and
abhyasa (practice). Manmata says well ;

w4 ATRSAT sumEnfay Prdavga |
. saafET SraEkEaEEag )

(" Poetry is for fame, for wealth, for worldly wisdom,
for the destruction of inauspiciousness, for the gift of
the immediate pleasure to others, and for imparting
instruction in a charming way like the way of a beloved
wife.”)

. 1t has been also said that poesy can give to us all
the four purusharthas (sims of life). Viswanatha BAYS
in his Sahitya darpana.

wgaisenty: gaReiaf |

alda 4
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{4 From poetry comes the easy attainment of ‘all-the
four aims of life to even men who have not got ample
intellects.”) '

Bhamaha says.
ARt HAAEEEATHET |
FARRENRT aaseaiie |
Kuntaka carries the idea a step further and saya:
setli b coiceacirelll
FlAAAEAFIERE faead |

“By the enjoyment of the néctar of poesy is created a
bliss which transcends the realisation of even the four
Purusharthas.” Sanskrit Poetics refers also to other
ideas such as Vritti, Sayva, paka ete., Sabdalamkaras
(verbal felivities), arthalankaras (felicities of sentiment)
ete, I have discussed all these and other aspects in my
bigger volumes on Aesthetics, I must refer my readers
to these also in regard to the intricate ideas relating to
dramaturgy.

Hindu Aesthetica have dealt as widely and inti-
mately with the other fine arts also such as architecture,
soulpture, painting, music and dance, [ have gone deeply
into these matters in my volumea on Indian Aesthefics
and on The Indian Concept of the Beawiful, I am
confining myself only to the basic general ideas here.
The same traits of creativeness and suggestiveness and
elaboratenesa of sentiment and ornament are found in
them also, The special excellences of the Hindu
Aeathetics are perhaps more fully expressed in Hindu
Music and Hindu Dance than in the other arts. In
Hindu Musio the Riga system, the technigue of the free



18

iniprovigation of the Rigas (Manodharma,) the system of
gamakas (microtones and graces) and the tala (time—
rhythm) system are as wonderful as the pervasion of
Music by Bhakti, The art is as complicated and difficult -
as it is admirable and charming, Hindu Dance is not
mere thythmie movement, It is the expression of Rasa
(aesthetic emotion) by the wonderful and expressive
and charming and graceful human body, aided by the
beauty of appropriate costume and by the enchantments
of look and the magic of tone and the loveliness of
gesture, Kalidasa says about it in the Malavikagnimitra.

apifimeatam agafad aaed | '
(** Dancing is the one common means of delight of
persons of diverse temperaments™), Indian architecture
shows the combination of massiveness and soaring
upwardness which is the soul of Indian Art in gemeral,
Indian sculpture and ichnography depend on Yogio
vision and not on mere artistic manipulation. Indian
painting also seeks to express by glory of colour the
very soul of form and situation. It is not content, like
western painting, with the mere photographic re-
production of Nature,

The same qualities and traite are seen in the
industrial arts also. In fact, the Hindu howme is a shrine
of beauty. Even the household utensils are wrought into
works of loveliness. Even the borders and the- textures
of the Saris and the dhoties are full of grace. The very
ornaments show not only itmtat.mn of nature but
creativeness of spirit,

Thus Hindu Art is best exp: by the Words-
worthian pharse « Emotion recollected in tranguillity,”
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it excels: in_ idealism, *crentiveness, suggestivensss, -and
evocation of emotion. It is born in bliss and expresses

itself in bliss and enkindles blisa, Well doss the
aesthetician say in Sahitya Sara.

was €lf@Al it wfag: Sisawmig |
u§ SEAGAMLUTLREER ||
#(Who will be fascinated by gold or by femenine grace ?

To me who seel and have the supreme Ragsa of Ananda,
the nectar of Art is enough).”

It will not be possible to go in this work intoa
detailed deseription of all the developments in Hinda
literature including poetry and drama and fiietion eto,
any more than into the other fine arta such ag architee-
ture, soulpture, painting, music and dance and in the
decorative arts.  Suffice it to say that very remarkable
and significant and unigque work has been done in all
these directions, Indian literature is of especially vast
range and value, Mr. Joad says well, ¢ Sanekrit, a
language which belongs to the Indo-European group and
has been the chief literary wvehicle of Indian thought, is
an instrument admirably adapted to give expression to
every subtlety of human thought, every muance of
human feeling. Continunously in owor survey of the
various aspects of Indian civilisation, whether our
immediate concern has been with religion, philosophy
or art, we have found that the subject matter of our
enquiry partakes more of the quality of literature than of
anything else. The writings of Indian poets and drama-
tista, historians and biographers, contain evidence not
only of richness of imagination and variety of feeling,
but of & remarkable talent for expressing precisely thos-
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adventures of the spirit, which chiefly give to humat
life its meaning and significance.” This great and
unigue trait has been a distingnishing characteristio
from the ancient times of the Vedas through the epochs
of epie and classical poetry and through the mediaeval
period when Mira Bai and Kabir and Ekanath and
Tukaram composed songs and when Kamban and
Tulsidas wrote their immortal poems down to-day which
is the era of Rabindranath Tagore,
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AL < Hiwpwism I8 GENEBAL, : :
- I Religious Consclousness and ‘Religlons.

" he concept of Goddess Saraswathi in Hinduism
“Shows how religion and literature and art go togather.
bhe ‘has a rosary and a book and a vina in her 'Iiar{e":}.
“f'he concept of Saraswathi and Lakshmi and Uma shows
“how- the Dharma-Artha-Kama-Moksha concept is a
blended concept. ‘The relfgions conscioushess .in than
'is the most deep-rooted and basic aspect of his conscipus-
“heéss.” The word ¢ religion * comes from the Latin word
“ religio * 'which conaists of two words viz. re {b'a.ﬁk] in
ligare (bind). "Ths religion is what binds s to God,
Wihe Sandkrit word Tattwa means the ssme trath A
{iplied that matter and life and mind are bBut God or
Atman or Brahman in one form or another. Religion
ineludes the highest values viz. truth, beauty, love,
‘gobdness and holiness and transcends them by _rlain;';':ﬁ
the ineffable bliss of the realisation of God as Satchida-
anda, Rbligion is the expression of ‘the intiermost
being of man. It stands on the sub-conscions and
“ponscions levels of experience and looks into the fegion
‘of the stiperconscions levels of experignce, It is the
gense of the Infinite in us and outside us. It is the voice'df
“(tod speaking in the human heart. All climes and tines
‘have hekrd His voice and received His revelatitn th
\fespbnse to the hurian psychic quest. The ‘cresfs &HA
"$he dogrias and the mythologies arid the rituald and tHe
“sadlidnas (nieatis of sélf-realization) may be diverse in
"difrerend times and climes biit the uige to réalize God ia

24



184

unitary, and the squlls :vision; of1God is unique and
changelesa, The vhiqn is Inmnta: hut:. our desires
obscure it ‘and ‘hénte w8 have to calm them and
sublimate them into devotion to mmptm and re-expes
rience u.qd :;p—anjuy the vision,
13 t.b,ua the voice of God apeakmg Btﬂma.llg in
hpmm I:Laa.rl., t.lmnlgh t'ha voice is, haardfubattar
Ev"}' t}: ga&r aid the sage ‘and the saint than by the
l.vm;sga man' of woman, Another witness to the g]ur}r
n? God is ﬁa.mrq. "The glorjes of the earth and sky are

'y par;mtuﬂ]y tevealed scripture, Man no doubt feels °

‘dwarfed "By tfha stupendous vastoess and aubhmlty of
;Falri‘ni"&'hut when he'realises, as the dévotee did at the
se of the Taa Upanishad, the divine glory ashine both
in. Iﬁ.tum a.nﬂ himself, he feels a new rapt.urq-._
’ra.pt.um of onhﬂ a.l.l-pervmva divine " life which is the
n.h;bﬂﬂ of Hﬁturﬂ and of l'lfa.n. The st.ﬂ.rs in heaven and
the children of men and the flowers on are the
'haut indications of God's being and merey and the ever-
erent n.ud Bvar-l:a]mb]a pm-ufs of His, B:mbenm and
Hau love, = .
... Thup there is tl:m uutatnudmg spiritual fact of nll
.times and climes, of all latitudes and longitudes, of all
races and peoples everywhere—the witness of the Divine
.Reality in the- heavens and on the egrth and in the
- heart, W]mu a man becomes spiritually self-aware in
relation to his body and his senses and his 1ind and his
,environment, he realises also his oneness with the divine,
.and his gneness with the all and the oneness of the all
‘with the dwma. The mystics of all ages have borne
a]aar and mnvmmng and . conourrent and mnﬁmuqu,u
hgaqt.mmn}r to ﬂuuh an jnner. raahmtiam Emntml rp]ngjap
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s thivis bhé reatisation and relintégration of the'Thiats
funity of the soul and the Overdoul. - The realisations’ df
lsuch unity in‘the plane ‘of thouglit -and in “the ‘plane 'df
apﬁach miy differ in content and in expressiti'but thére
is'no' ghinsaying the reality of the unitary ’m.t.u.ra of
suth g #upreme and self-proven: realu.a.h{un 0 g L)
. Hll1]:‘]1\&! suript.uraa of all the tailgluruu farm kpn‘tha:pu m‘é
of Truth. " God has gpoken directly’ oF thmugfi ‘imh.'zi
gerd ‘and taught the eternal truths to Man at dlﬁaﬂ\ﬁi
tithes and in g:ﬂmnt ohmba We must t.herafora Iava
dhd ‘tevere all ra]jgiuns. aiid scriptufes, even W on we
:m.'t.m'a.l.l,,'jr love dnd revere our own religion and stripturd
best of all mnd fa.lt.hﬁ:]]y follow the sadhanas t-a-ught
therein, ‘The mentality which confines aat?atmn td'
fmt:h in any particular religion and consigns to Ja.h;-na
t-iun and perdition all others is neither noble nor
on reality. Unlike the other living’ wor]darahgit-nu,
Hinduism ' never felt or showed any ' inuer urgd* ta"
increase the number of its adherents from an external’
census point of view, though it had no objection té any
one accepting. the Hindu mode of thought or adopting:
the Hindu way life. It allowed the fullest religicus:
liberty to all persons at all times even when forcible .
conversions were brought about by other faiths and. the
fires, of the inquisition were kept fiercely burning:

¢ 1 claim that Hinduism is one of the world-réligions *
and‘is the oldest of them all ‘It contains systeids of
thought and views of the universs and ways of life-suited -
fot” all- adhikaris (aspitants). It has a ricH ‘store’ of '
sadharins [means of spiritual experience) -which “ean "
satisfy all types and temperaments and ¢an be practised -
by-all irrespéctive of any- fcrrmnl external rites-of ‘con~ '
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;Xergion, | Among human beings. we have such:types a8
yworkers and. mystics and devotees and philosgphars. All
yEhese ;can fellpw Hinduism in fuith and attain the goal
Jof existence,  Syyami Vivekananda says well: * This
jeligion, is what, we.in India call ** Yoga," union between
God and man, union between the lower self.and the
'_l'%hm' melf, 'I‘u the. wurher, it is uml;-n botwaen l;lmsulf
bat-walq,p his ]nucr and h]ghar self. To the lcvar. unian m
lzetww‘t him and the God of his love, and to the phdp-l
sopher it is the union of all existence, This is what is
ea.;lt, lur Yagn This is a Sanskrit term, and, these four
cl; isiops have different names in Sapskrit, The manp,
gecks after this union is called Yogi, The worker is,
ul}ud Karma Yogi ; he who seeks it through love is called,
Bhakti Yogi; he who seeks it through introspection apd,
mystio peeker’s vision is called Raja Yogi; and he who
-sgeks it through philosophy is called Gpana Yogi. Sa,
this word Yoga comprises them all.”

+ *The words ** Hindu" “Hind " * India ** were.words-
applied to the people of our motherland and to. the land:
itself by our western neighbours in Persia. The words -
are only corruptions of *Sindhu® (Indus) The
Persians called us the men of the Indus. In China our
country was known a8 fnd. Somehow this name stuck .
to our country and its people, Our ancestors called our
country Bharata Varsha or Bharate Desa. Kalidaps. .
says in his Shakuntala that Bharata who was the son of:
Dyshyanta and Shakuntala was called in his infancy. as,
Baryadamana (the subduer of all) was known later on as.
Bhgrata (the protector.of all, Lokasya Bharan®thi, .
The Bhagawata says;that the land was,called Bharata,
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‘béchuse- of the royal sage Jada Bhardita. (7% #)
1t is thug not wrong to call our religion as Hinduism.
But it i& wrong to call it Brahmanism as some western
writers do, becanse it is common to all the Hinduns and
wag not the faith of the Brahmins alone or their exclu-
give -creation., © Our people called their religion as
Sanatana Dharma or Vaidila Mata, 8Sri Krishna refers
in!the Bhagwad Gita to his Nitya Mata (Eternal Faith).
Hinduism - was not established by any founder or
prophet like Buddhism or Christianity or lslam. The
Hindus believe that their Vedie religion is eternal and is
coeval with God and is the eternal treasury of all the
spiritual laws.
"M, - Hinduism- And Other World-Rellgions

It will be of great use to us to see Hinduism in the
light of the essential teaching of the various world-faiths
outside. Hinduism and also of the various protestant
religions and eects sprung from Hinduism,

Hinduism has in the course of its long history
influenced other religions and has been influenced by
them, while preserving its integrity. It has always
prized Truth (Satya), Righteousness (Dbarma), and
Non-Injury (Ahimsa), It has always practised the
widest. toleration.. I shall show presently how it behaved
towards the. protestant movements within itself ie.
Buddhism and Jainism. It gave refuge to the Pamsis
who fled to India when Persia was overrun by Islam
and Zoroastrianism practically disappearcd from Persia.
There are about 150000 Parsis in India, Zoroastrianism
waa akin to Hinduism and the probability is that the
Pengians were an Aryan colony who trekked into Persia..
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1t exists now only in India. It was Tounded by
Zarathushtra about the twelfth century B.C. The namb
of God in that faith was Ahura Mazda (Asura Mitra in
old S8anskrit). He is the Principle of Gooduess. The
FPrinciple of Evil was called Angramanyu., Man receives
reward or punishment after desth according to -his
deeds. The Holy Scripture of the Parsis is the Zend
Avesta. It contains the teachings of Zoroaster and the
later prophets. It is in the Azainti language which is
the parent of the Iranian languages. The Zend language
and versification resemble the Vedic Sanskrit and
metres, The Zend—Avesta contains the teachings of
Ahura Mazda to Zoroaster and contains the fallowing-
books: (1) The Yasna coutaining the gathas (poems)
composed by Zoroaster and his disciples ; (2) Visparada ;
(3) Vendidad; and (i) Kordeh—Avesta, The Parsis
worship Fire as the Visible Divinity, I

Christianity is a protestant form of the Semitic
faith Judaism. The present era in the world is calculated
from Christ's birth. Christ is believed by the Christians
to be the Son of God and the Messiah (the Anointed One)
and the Saviour of mankind. He is believed to have
worked many miracles. His ethical teachings are of an
exalted character and his Sermon on the Mount and the
Beatitudes breathe a mystic mood of divine devotion,
He was erucified because of the hatred of the Jews. The
Christians believe that Christ underwent crucifixion o
atone for the sins of man and that he achieved man's
redemption from sin and that he ascended to heaven on
the third day after his crucifixion, The Christians do

- not believe in karma and rebirth and think that there .
is only one life and that after death and on the |

L R L,
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jtdgment day the faithful will go to heaven ‘while
glnners and non-Christians will be consigned to eternal
fire, Christianity is professed by the largest number of
Jhuman beings ie. about 700 millions. Of them six
.millions' live in India and are a portion of India’s
-population. Judaiam has a following of only 16 millions
-of Jews. The Bible consiats of the Old Testament which
Ja the Scripture of the Jews consists of 38 books and of
the new Testament which is the Secripture of the
Christians and consista of 27 books,

Islam or Mahummeadanism is another semitie
religion. Its founder was the Holy Frophet Mubammad
of Arabia, He was born in 570 AD. God's revelations
to him during 23 years are contained in the Holy Kuran
which consists of 11 chapters and 6247 verses, He
‘converted the whole of Arabia to his faith and unified
‘that country.. He died in 632 A.D, He preached the
Oneness. of God and the Brotherhood of Man, He
streased the value of fasting and prayer and pilgrimage
and.gift of alms. Every Muslim must pray five times
s day and fast during the month of Ramzdn. The
drinking of wine is forbidden. After death and at the
judgment-day. every soul will be judged according to its
.actions and the good will be sent to Heaven and the
bad to Hell. The Quran teaches peace and toleration,
though. often the invading Muslims effected formbIa
‘conversions out of fanatie religiouns zeal.

The number of Muslims in the word is about
250 millions out of whom nearly 80 millions were in
Jndia.. Even after the carving out of Pakistan there are
Jmore than 30 millign Hushms in India,
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. Of these two world-religidns Tslad came iuto Tridls
iearlier than Christianity. It came in about theitenth
century A.D), Though the earlisst Christians arrived'ih
Malabar in the first century A.D. and effected sotnie
conversions, yet Christianity became an activer force
.only after the British rule of India began, De:'i8ir
8. Radhakrishnan says in his Eastern Religions ad
“Western Thought : * The other religions which came inté
India are influenced by the Hindu spirit.” T shall shiow
later on how these world—religions have interisified
Hindu Solidarity and led to the re-emergence of the
Bhakti movement as a powerful mnaullda.tmg foree and
of & new spirit of equality and brotherhoog, These great
forces brought about the upsurgence of the' Ma.hra.t.t-a.
rule and the 8ikh rule and have now resulted in tha
achievement of independence by India after ten centuries
of foreign rule. All the religions in the world exist jn
India today and hence India is the divinely ardnmaﬂ
workshop of religious harmony in the world due to
the perception of the universal aspects of évery religion
and the realisation of the essential truths of all re‘lngiona.

[ll. The History of Hindulsm

The origin of Hinduism is lost in the darkness of
pre-history and the religion is not traced to any perti-
cular founder. The orthodox view is that it is eterndl
(Sanatana dharma) and coeval with God and that God
taught to the rishis (sages) only the pre-existing eternal
seripturs, Taking it that from a modern scientifie
point of view it must have grown with the growth of
the intuitive declarations of truths by illumined sages
and seers and saints, we ean see why the “V
which is the most ancient form of human litérktiire
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and is millennia old declares itself t-o be thahmihﬂf
God. - ' 5. ;s .1

* The great daalara.tmn in the Rig- ?ada—Ekmi Bat
Vipra bahudha vadanti-—(the Truth is One, thy siges
call it variously] shows the basie liélief of the Hindus in
the unity of God, though God may be called by many
names and may have many forms. Ths beliéf’ that
religion is realisation, "the harmony of religion and
philosophy,. the combination of Satya and Dharma
(Truth and Righteousness), the belief in Karma, eto; are
basic beliefs in Hinduism, I shall refer to these and.
other basio concepts later on in this work. Max Muller
gays: “ Hindu philosophy is the most preeious flower
and fragrance of Hindu religion.” Whatever may be
the diversity of views iu the various sects of Hinduism,
all are agreed that the individual soul (jivatma) is inits
.easential nature free and is Satchidananda and is either
& mode or aspect or part or image of God or is one' with
God and that liberation (moksha) is a at‘.ate of eternal
blizs.

‘T miust say that I belong to the group of thinkers
which thinks and believes and asserts that the Hindus
are an indigencus race in India.  The sharp separation
§mdgined between Aryans and Dravidians has® no
substantial basis at all, It is very likely that cdertain
‘communities ‘speaking Sanskrit and derivative tongues
‘gprang up in' North India and that certain other com-
munities speaking other Jangnages' sprang up v Sduth
India. Long ago-even before the Ramayansa age-there
were community overflows north and south and fusions
of tongues "and cultures. The South Indian: kings
:attended the coronations of North Indian kings, - Nosgh -

25



TiicHuer sugen like Agastyn ewive to the somhern end of
Indis and were weloomed thers, Ravana's subjecis in
Céylon wore well aware of the Vedas aid were familiar
with Spomkrit, It is not right to say that the Sre.cults
were flotirishing in North India and that firelesa culta
were flourishing in South India. Both eults existed and
flotirishéd in both places,

T i describing below the Vedds and the post Vedic
religious literature including the Sutras and the Smritis
anid the Ftihasas and the Puranas and the Agamas eto,
Jainisin and Buddhism arose as protestant and dissident
faiths within the fold of Hinduism, Jsiniem saye that
there were 24 Tirthankaras beginning with Rishabha
Deva. The 28rd Tirthankars wes Parsvantha who
lived in the 8th century B.C. The twenty-fourth and last
Tirthankars was Vardhamans Mahavira who was bom
8t Vaisali in North Bihar abont 540 B.0. Mahavirs
tanght his faith for twenty four years till his death in
468 B.C. in his seventy second year, His followers were
known as the Nirgranthas i e, those who are free from
the fettera of life. Parsvantha taught non-injury, truth,
non-covetousness and rerunciation, Mahavira insisted on
chastity also. Nirvana is due to penance and asceticism
and extinction of desire leading to extinction of Karma,
The Jain prophets rejected the authority of the Vedas
and the reality of God as the creator of universe and
the superiority of the Brahmans., Both Buddhists and

-Jains bélieve in the law of Karma,

Buddhism also was a dissident faith. It was given

to the world by Gautama Siddharta, known later on &s
Buddhs, He was born st Kapilavasthu about 560 B0,
e attained mental ilninination under the Mahabuedhi

e
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treein Buddha Gaya. He preached abimes and ethical
life and universal love. He died about 480 B.C. at the
age of eighty. Buddhism has spread over Asia and has
large following in China, Burma ete, Buddhism believes
in the law of Karma and advocates the extinotion of
desire for the extinction of Karma, Buddha tanght the
world has & momentary existence but did not affirm
Soul or God. In later Hinduism he was declared to
be sn incarnation of God, He, however, denied the
agthority of Vedas and denounced sacrifices and did
not accept and the binding character of the caste syatem
or the auperiority of the Brahmans, Later on there were
three Schools of Buddhism viz., Hinayana and
Mahsyana and Vajrayana.

While Mahavira and Buddha belonged to North
India, the great Acharyas who settled the systems of
Hindu philosophic doetrine finally belonged to South
India, Kumarila Bhatta was an Andhra ; S8ankaracharys
belonged to Kerala: Ramanujacharya helonged to
Tamil Nad ; and Madhwacharya belonged to Karnataks
{the Kannada or Canarese region). Thus the Acharyas
eame from the regions where the four main Dravidiane
Ianguages prevail. This is another signal proof of the
truth that Hinduism is not the religion of Nerth India
or Bouth India but the religion of the whole of Indis.
Temple-worship and the worship of the Linga and of
the Mother-Goddess were probably contributed by the
Dravidians while the worship of fire and sun andthe
Bupreme Iswara was probably contributed by ¢be
Aryans, But the Aryans and the Dravidians, though
they epoke distinot tongues, were mnot ethnically
different and were autochthonous though inhebiting
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differbnt portions of Indis and becamé blended i
oulture and literature and art and philosophy and
religion as a unified and single people.

. The g[fa.t. religious teacher Sri Shankaracharya
&mprmed the dissident faithe and re.established the
vedic faith. Though modern western scholars sy that
he lived from 788 to 820 A.D., T have shown elsewhere
that he must have belonged to the first century B.C.
He taught the Adwaita system of thought and declared
that God is Nirguna and Saguna and that God and the
Soul are one and that the world is unreal. Later on in
South India the Nayanmars and the Saiva Samays.-
charyas established Saivism i.e. Saiva Siddhanta, while
the Alwars and Sri Ramanujacharya and Sri Vedanta
Degika and 8ri Madhwacharya established Vaishvavism.
Sri Ramanuja and Sri Vedanta Desika taught the
Visishtadwaita system of thought while Sri Madwa-
gharya taught the Dwaita system of thought. The
Saive Siddbanta taught that there are 36 tattwas or
principles constituting the universe. Pati iz God;
Pasu is the Soul; and Pasa is the fetter of samsara or
earthly life. All these are real. The Sadbanas are
Charya and Kriya awd Yoga and Jnana, BSalvation
(Moksha) is due to Lord Siva's grace consequent on the
soul’s' bhakti (devotion). Sri Ramanuja was .born in
1017 A.D, and died in 1187 AD. He was born at
Bripernmbuder and siudied and taught first at Kanchee-
puram and then st Srirangam. He repodiated the
adwaitic system of his gurn Yadava Prakasa, He
affirmed the reality of the universe and Souls and God
and said that Chit (souls) and Achit are the body of
God and that bhakti (devotion) leads to beatitude:
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Amony the followers of Ramanuja are two subsects viz.
Vadagalais and Thenkalais, It is said that there are
18 doctrinal differences (ashtfdasabhedas) between
these two sects, But the chicf differences are (1) that
the Vadagalais say that the soul by its own effort clings
to God as the young monkey clings to its mother
{ﬂ%&'ﬁ’l‘ﬂ} while the Thengalais say that God savea thesoul
purely out of Grace as the cat takes the kitten from place
to place and (2) that the Vadagalais say that Lakshmi is
eternal and infinite and all-pervagive like Narayana
while the Thengalais say that Lakshmi is a created
finite Jiva and acts as a mediator between God
and Soul (Purushakara), Sri Madhwacharys was born
in 1189  A.D. and died in his seventyninth year. He
preached Panchabheda viz, the separatencss of God and
Sounl, of God and Matter, of Soul and Matter, of Soul
and Soul, and of Soul and God, He preached also
gradation of bliss in Moksha. He taught that there
are pgrades of Jivas ie. the eternally free souls, the
eternally bound souls, the eternally damned souls, and
the souls eligible for salvation. His view is that Vishnu
is the Supreme God, that He is the efficlent canse
{Nimitta Karana) of the universes, and that He is
attainable by Bhalti (devotion). '

There were. many later Acharyas also like Nimbarka
and Vallabha who wrote commentaries on the Brahma
Butras, According to Nimbarka who flourished in the
13th century A.D., Krishna is the Supreme God and
Radha is His Devi. - He followed the Bheda-Abheda or
Pwaita~Adwaita system of an earlier teacher named
Bhaskaracharya. According to him Brahman is both
Nirgupa and  Saguna, Jiva and Jagat are partial
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manifestations of His Shakti, Jiva is the Bhokta and
the world is the Bhojya and God controls beth., In
Mukti the Jiva becomes one with Brahmaa but yet
preserves his individuality, just as the wave is differemt
from the ocean and yet one with it, Brahman by its
power of Maya (inscrutable power) has beecome the
world without ceasing to be itself in itw fuloess.
Vallabhacharya was born about 1479 A.D. His system
of philosophy is called ShuddhBdwaita. It desoribes
God (Purna Purushottama or Sri Nathji) as the abode
of all auspicious gualities. The world és an evolute of
God. Vallabha postulates 28 tattwas. The soul is &
part of God and is atomic (anu) and eternal liberation
comes to the soul by purening the Pushti Merge [t.he
path of Jove leading to God’s grace),

In later Hinduism the two predominant religious
systems were Vaishnavism and Saivism, The Smarthas
who follow Sri Sankaracharya's system of Adwaita
philosophy and regard the Supreme as Parabrahman to
be realised by Jnana (the way of philosophic inquiry and
analysisand knowledge and realisation) are also worship-
pers of both Siva and Vishnu in the realm of religious

- devetion, Vaishnavism proclaims Vishnu as the Supreme
God., The cult of devotion is peenliarly and especially
asaociated with Him and especially His inearmations
Rama and Krishua, The chief Vaishnava sects are these
of Bri Ramanujs and Sri Madhwa. | have referred above
to Nimbarka and Vallabba, Ramenada beloged to the
l4th century and was & follower of Sri Ramanuja, Habir
was bis disciple and faonght devotion witheut idel wer.
ghip., His teachings areenshrined in the Sukhmidan. Sl
Cheitanys was another great saint of Vaishnasiss, yas-




born st Noddea (Nawadwip) about 118% AD. The
taught the path of Prema Bhakti, According to him
devetion takes five forme ie, SBanthi (ealm contempla-
tion), Dasya (service), Sakhya (comradeship) Vatsalya
(ilial love) and Madhurya (conjugal love), Repetition of
tod's name (Nama Sankirtana) and musie and dance in
an ecataey of devotion lead to communion and union
with Krishna, Swami Narayana was born at Chapai
about 1780, He taught devotion to Krishna along
with the observance of dharma, (duty) and purity of
life. The two principal temples of his sect are at
Wartal and Ahmedabad., His sect has a collection
of his religious discourses called Siksha-patra as its
seripture. Dadu followed Kabir's teachings. Satnamis
also do so and eall God Satmam. Sivaa's worship
is equally widespread in India. Siva is not merely the
Eternal Destroyer who is one of the Trimurthis
(Trinity) but He is also Siva (the Auspicious), Sankara
{the giver of Bliss), the supreme yogi and tapasvi, the
revealer of all arts and sciences to humanity and the
(God of gods (Maheswara and Mahadeva). I shall
describe in detail below the Saiva systems of thought.

Bikhism was founded by Gurn Nanak and is a
recent development in Hinduism. If rejected caste and
is hence not recognised as an orthodox Hindu sect, [t
rejected image worship also. It has installed its
seripture (Granth Sahib) and the Guru in its shrines
(Gurudwaras). It stresses the unity of Cod and the
brotherhood of man. The Guru Mantra is “ Ek Omkar.
Batnam Kartar Purkh Nirbhay MNirvair Akal Amrit
Arjoni S8aibhang Gura Parsad (There is one God. He is
Omkar, He is Truth,. He pervades the whole universe,
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He has no fear or fos, He is immortal, eternal, formless,
He can be realised by the grace of the Guru,)

We are very often asked * What is Hinduism ™
“Who is a Hindu ™ ? The questions are not difficnlt to
answer when we realise that Hinduism can and should
be studied and presented from a hasic synthetic
dynamic point of view forgetting sectarian differences
and seeking to present the diverse Hindn seots in an
inclusive scheme of thought, We should at least present
the common basic ideas of all the sectarian ideclogies If
we can present basic Christinnity despite its diverse sects
such as Catholiciam, Protestatantism, Boitarianizm,
Trinitarianism ete. or basic Talam despite the ditferences
of the Sunni and the Shiah and the Bahai and, other
gects, it eannot be more difficult to present mtegrnl
Hinduism.

V. Hinduism To-day

We must seek to realise the living Hinduism of
to-day instead of trying to separdte this or that strand of
it and trying to begin revivalist movements on such a
basis or to destroy it or to substitute it by other reli-
gions, Of course as a living faith it can and will and must
grow but it will do so ouly by loyalty to the Veda and by
absorbing the best ethical and spiritual principles which
have flowered elsewhers or in its own offshoots of
protestant movements. These tendencies have existed in
the past and will continue to exist'in it for ever. At the
end of this work I shall try to indicate my assessment
of the position of Hinduism now and hereafter. '

Though the British rule began nearly 150 years ago
when the East India Company came to :trade and
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" remained to rule exploiting the mutual discords ahnd

jealousies among the Indian princes and peoples, it
began to influence Indian life potently only after the
transfer of India from the East India Company to the
Crown in 1858,  Just as the influence of Islam is trace-
able in Sikhism, the influence of Christianity is traceable
in Brahmoism. The Arya Samaj was partly a reviva.
list movement and partly a reform movement. The
Thecsophical movement rekindled faith in Hindu
seriptures  and ideals but set itself up as & superior
universal ‘religion, The Ramakrishna . Vivekananda
movement tried to effect a new synthesis of Hinduism
and fose together service and spiritmality. Mahatma
@andhi, in the present era which is predominantly
the Gandhian era, has not only been the Father of
the Indian Nation and the architect of the Indian -
Independence but has also purged Hinduism of its
bane of untouchability and has emphasised the basio
slements of Satya and Ahimsa and recaptured Indian
unity and issued a trumpet call to maintain the spiritual
basis of Indian life and earry such a message all over
the world.

The great outstanding peculiarities of Hinduism are
ita toleration, its dooctrine of Ishta, and its dootrine of
adhikari. Hindoism knows and says that different
persons stand at different levels of spiritual developmendt.
(adhikaris) and are of diverse types and tendencies and
temperaments and it therefore has a rich store of
sadhanas (technigues) soited to all such levels and types
and tendencies and temperaments. Its supposed multi-
form character is due to this fact which is & merit and
not a defect as some may suppose, It affirms that God is

26
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formless and yet has many forms and names. A devotes
may prefer this or that form or name (ishta) but the
entity denoted by the diversities of name and form is
one and the same, Some may like action; other may
like contemplation ; yet others may like devotion ; and a
few may revel in philosuphic analysis and synthesis,
But all of them, thought differing in their methods,
have the same goal in view and their experience of
divine happineas is one and the same,

We must not forget the fact that neither India nor
Hinduism js or can be in a state of isolation today.
Thanks to modern science and new inventions, the
world has hecome a very emall place and the ends of
the earth have been linked up. India is swept by winds
from all the points of the compass and Hinduism must
necessarily contact all the other world-religions and
must influence them and be influenced by them without
in any way surrendering its individuality and compro.-
mising its basie prineiples and ideals. Externally she
has to fuse together modern seience and democracy and
nationalism with her inherent universality of outlook
snd her sense of the unity and divinity of life. Inter-
nally she has to fuse together the joy of life and the joy
of super-life, She has to leave behind her the old
sectarian feuds and animosities, She is determined to
march and is marching into the era of Dynamic Integral
Hinduism,
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CHAPTER Vit

The Source— Books Of Integral Hinduism (Pramanas)

The tenets of Hinduism have to be gathered from
Srothis, Smritis, [Puranas,] Itihasas, Puranas, Agamas,
Tantras, Bhashyas ete. These form an immense litera.
ture. In fact the literature of India ialargely religions in
its character, and religion coloursall the other aspects of
thought and life. The source-books of Hinduism are in
the Sanskrit language. The religious works in the
various modern languages of India owe their inspiration,
nay, their substance and merit, to the religious source-
books in Banskrit. Many of them have a special
independent unique valoe and charm as original works
because of the greatness of their authors. DBut that
does not in any way lessen the derivative character of
their thought or the dominating influence of the religious
source-books in sanskrit,

Hinduism has always laid great stress on Pramanas
(the means and instroments of correct knowledge),
Hindu philosophers have discnssed at great length the
soience of Noetics, Professor Max Muller says: * In thus
giving the Noetics the first place, the thinkers of the
East seem to me again superior to most of the
philosophers of the West.” Though there are minor
variations of view as to the number of Pramanas, yet
the general consensus of opinion is that there are three
gources of wvalid knowledge wviz. (1) Pratyaksha
(direct perception). (2) Anumana (Inference); and
(8) Sabda (Scripture). o
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The Vedas

Babda (Scripture) primarily refers to the Vedas.
The Veds is like the Universal Mother who alone can
inform us and show to us our Eternal Father and our
real. self. Sabda is called also Aptavakya (i.e. the
words of the sages who are pure and wise and illumined).
The sages are also called Mantradrashtas (seers of
mantras). The Veda is said to be an8di (beginningless)
and apaurasheya (not thought and taught by men).
The Rig Veda says : araifagifimar | The Hindu doctrine
is that the mentioning of the sage and the metre and
the deity (rishi, chchandas and devata) in respect of a
Vedic hymn (manfra) does not mean that the sage
composed the mantra as a piece of literary composition.
The sage merely had it revealed to him in his inner
vision as the result of his purity and meditation. Itis
said also that the Veda teaches us truthe which are not
attainable by any other pramana or organon of knowledge
and which are not contradicted by other sources of right

knowledge and which enables us to attain the fruit of

(AafmaEETsRaTasE)

Though the traditional view is that the Vedas are
eternal and uncreated (anadi and apaurusheya), this
view need not necessarily conflict with different portions
of it having been revealed at different periods of time
during deep meditation to sages, The Rig Veda itself
says that the Samhitas contain ancient, intermediate and
modern hymus (R. V. 111, 33, 13). Though the western
scholars would bring down the date to 2,500 B.C. to
1,600 B.C,, yet the great Indian scholar and patrict
Lokamanya Tilak’s Orion shows that the \Fadln By
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that the vernal equinox was in the constellation
Mrigasirsha (Orion) ie. about 4,500 B.C. during the
period of the vedic hymns and -that it had receded
to the constellation of the Krittikas (Pleiades) ie.
2,500 B, in the days of the Brahmanas, He says:
“The oldest period of the Aryan civilisation may
therefore be called the Aditi or pre-Orion period, and
we may roughly assign 6,000-4,000 B.C, as ita limits.”
{Orion, page 20, 6). Mr., V. B, Ketkar refers to the
statement in the Taittiriya Brahmana (IIL, 1, 1, 5) that
Brihaspati (Jupiter) was npearly occulting the star
Tishya and says that this was possible about 4 650 B.C,
Mr. Tilak says further that *the last glacial epoch
commenced at about 8,000 B.0. From this to the Orion
period is an interval of about 3,000 years,” The latest
researches by Indian scholars show that India was the
Aryan home and that the Aryans called the Himalayas
as the northern mountain (Uttara Giri) and that they
had no traditions about coming to India from outside
and that probably a colony of Aryans trekked to the
Arctic regions and returned after the glacial age and
partly settled in Europe and partly returned to India.
Therefore the composition of the earliest Rig Vedic
hymns may have been about 10,000 B.C, to 8,000 B.C,

Thus the most ancient literature in India is the
Veda. It consists of the mantras (or metrical hymns)
and Brahmanaa (ritualistic passages). The final portions
of the Brahmanas are the Aranyakas and the Upanishada
which contain spiritual realisations and philosophic
reflections. It is held by some scholars that the mantras
contain only a worship of personified natural powers,
But the Rig Veda itself shows that it was realised that
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there is a pervasive all-sustaining cosmic order (Rita)
gnd that it is sustained by a universal Power of which
. the gods presiding over the various natural phenomenon
aré but . separate and subordinate manifestations. In
regard to the cosmic ¢rder it was realised that it is
not only a physical order but is also a moral order,
God Varuna is described in the Veda not only as the
Rod ‘of the sky-or as the god of the ocean but also as
the upholder of the moral law .and the punisher of sin,

The gods invoked and praised in the Veda were
sought to be propitiated with milk, grain, and clarified
butter and ghee. Animal sacrifices also were offered
but were not very frequent, The sacrificial motives
were gratitude for past favours, prayers for future
favours, propitiation, conciliation, and communion, Tt
does not eeem to he right to say that the ritual had
magical elements. There is no concept of compelling
the gods to grant what the sacrificer desires, The
prevailing concept is one of a world-order which has
been established by the Almighty who has made men
and cosmic divinities inter-dependent so as to keep the
cosmic law aright. That this is the basic concept is
made clear by Chapter III Verse 11 of the Bhagawad
Gita, One of the most widespread religious ideas in
India is that sacrifice is a debt (rma) due to the gods,
In modern terminology we speak about ritualism and
symbolism and 8o on,  But the vital elements were fajth
and dependence and prayer,

The religious belief of the mantras is often called
polytheism or henotheism or kathenothejsm, Polytheism
implies belief in a plurality of gods. But Max Muller
points out that each god as he is sung is described as
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the highest. He gives the name of henotheism ot
kathenotheism to such & phase of faith. These :phrases
mean helief in one God as distinguished from monotheism
or belief in one and only God. But the Rig Veda itself
says Ekam sad vipra bahudha vadanthi (There iz only one
Being. The sages' call it by various names). Some
critics have called such glorification of the god then in
view as the God supreme as * henotheism ** or “oppor.
tunist monotheism,” But it does not seem to be fair to
introduce our mental sophistications into ancient
thought. Nor is it right to talk about Indra and
Varuna az contending for mastery, All the -various
cosmic forces were realised as gnided and controlled by
immanent divinities, and all these divinities were
realised as aspects and forms and names of the one
Infinite, Eternal, Omniscient, Omnipotent, Omnipresent,
Power. The scholars in India and abroad err by testing
the Vedic concepts by external standards. Whether
we test the conception of God by what may be called
the vertical test of one God above all other gods or by
what may be called the horizontal test of one God
behind all other gods and " immanent in them and
controlling them, the Veda exalts the concept of one
Supreme Godhead. But for this pervasive idea we
cannot satisfactorily explain such dual divinities as
Mitra~Varuna, and Indra-Agni and Visve-devas, In
Rig-Veda I, 164, 46 it is said: © Mahat devin&m
asuratwam ekam " (The supreme divinity of all the
Gods is one and the same), The Rig-Veda refers to
_ God Viswakarma (the maker of everything) as the God
ahove all Gods and God Prajapathi (the Lord of all
living beings) as the supreme God. Aditi is said to be

the mother of all the other gods and represents the
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Infinite Bhakti. ~ Batapatha Brahmana, V, 1, 9, 10 and

13 says that there are thirty-three Gods and that

Prajapathi is the thirty-fourth who inclndes all of
them. At the same time the Veda proceeds even
forther and combines the unity of God and Soul and
Nature into a unity, This idea is fonnd in the Mantras
also thongh it is given great elaboration only in the
Upanishads. Thus the so-called Vedie polytheism is
geen to be Vedic monotheism which becomes Vedic
monism when viewed from the point of view of absolute
reality, :

The fact is that in India, more intensively and
extensively than in other places, an attempt was made
to reach the centre of things by a double search viz. the
analysis of Nature and the analysis of Mind, In the
Isnvasya Upanishad there is a famous passage where the
devotee asks the sun, whose golden dise obseures o
greater glory, to collect his rays so that he may behold
the Soul of the sun, and eventually finds that his inmost
soul is the Houl of the sun as well and that it is infinite
Bliss, Yosau asam Purahah schamasmi; Satyam
jnBnam anantam Brahmam; tat twam asi. Nay, it
was the special privilege and prerogative of Indian
thought to view reality in its acosmic nature as well
as its cosmic nature, These aspects are the result
of viewing the same reality from two points of view
viz, the transcendental and the relative. Brahman
is thus transcendent as well as immanent, The link
between the two aspects is presented by the doctrine of
Maya. Maya is the inscrutable principle which is the
causal Shakthi or power of manifestation of the universe
from the point of view of the macrocosm and the

£
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pirneiple of finitisation. It is shortly deseribied by thé
words Nima Ropa (Name and Form), It is the
principle of Relativity.

In Vedic thought as well as the later developments
we find the concepts of Karma and re-incornation which
are amongst the privotal factors of Indian thought.
This life is but a link in a chain of lives, Action must
issue in fruit ahd the froits of action need the soul’s
embodied life for fruition and enjoyment, But the
cause of Karma ia K8ma (desire) whose cause is avidyaie.
the ignorance of the oneness of Jiva (soul) and Brahman
(the Absolute). Tt is our privilege and duty to break the
tyranny of samsfra (the succession of births and deaths)
due to avidya and Ki&ma and Karma and attain the
gternal and infinite and transcendental bliss of Brabman,
This ascent of the embodied soul is deseribed as a
soaring from the Panchalkosas (the five sheaths) viz. the
physical gheath, the life sheath, the mental sheath, the
gheath of knowledge, and the sheath of bliss. The same
aecent is described also as a soaring above the three
gtates of re-existence i.e, jagrat or the waking state and
svapna or the dream state and sushupthi or the state of
deep aleep. It is hence called the furiya or fourth state.

In Vedic thought as well as in later thought we find
great emphasis laid upon the sadhanas or means of
liberation. Fiveka (discrimination) and vairagya (dis-
passion) are regarded as all-essential. We find it taught
also that action in a spirit of detachment concentration,
devotion, and knowledge are necessary. Without the
belp of such sidhanas it will not be possible to negate
and overcome . the fundamental avidva which is the
cause of our setting ourself against the rest of the world

aT
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owing to our not knowing our. infinite inclusiveness and

happiness. The social institution implied in  Varna-
dharma (the four castes) and the scheme of individual
life known as Asrama Dharma and Purushirthas were
brought into existence with the same purpose in view.
The men of attained calmess and renunciation will go
through the course of sravana (hearing) and manana
(reflection) and nididhyasana (meditation) and avantua.lly
attain darsana (realisation) of Brahman,

The above ideas are the fundamental religious ideas
of the Indian culture as expressed in Vedic thought and
in later thought. The Sutras were composed to
formulate easy and clear manuals of ritual and ethics
and sociology and law and politice, The Puranas and
Itihasas (viz. the Ramayana and the MahSbharata)
amplify and illustrate the abovesaid ideas, A super-
ficial study of these will lead to the view that we find in
them a disorderly jumble of ethics and ritual and a
vombination of diverse and even disordant views such
a8 monism and theism, fate and freewill ete. But on a
deeper study we find all these doctrines falling into a
harmonious scale.

The chief contributions—not new ideas but new
emphases—of later Indian thought centre round the
doctrine of avafara or incarnation and the doctrine of
bhakthi (devotion), Thus it is that in the Bhagawad
Gita, which iz the essence of the Upanishads, we find
all the abovesaid religious ideas side by side with a
special stress on the doctrines of Avatarg and Bhalkthi.

The Vedas are divided into Rik and Yajur and
Sama and Atharva Vedas. The Rigveda is divided
into 31 sections, the Yajurveda into 109 sections, the
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Samaveds into 1000 sections and the Atharveda into
50 seotions i.e, 1180 sections on the whole, Very few of
all these are now extent. Each section is said to have
its own Upanishad at the end. But only 108 Upanishads
are now in existence. The Yajurveda is divided into two
parts viz. Krishna or Taittiriya and Shukla or Vajlsa-
neya. Each Veda contains Mantras (hymns), Brahmanas,
Aranyakas and Upanishads. The priests of the Rig and
Yajus and Sama and Atharva Vedas are called Hota,
Adhwaryn, Udgatha and Brahma respectively. The
Hota should recite hymns from the Rigveda; the
Adhvaryu should arrange the altar (Vedi) and make the
oblations ; the Udgata should chant the hymns; and the
Brahman is the general superintendent of the sacrifice.
The Brahmanas are explanations of rituals in prose, The
Rigveda has two Brahmanas ie. (Aitareya Brahmana
which belongs to the Shakala Sakha and Kaushitaki
Brahmana which belongs to the Bashkala S&kha, and
Paingireshaya and Satyayana; the Shukla Yajurveda has
the Satapatha Brahmana which contains 100 adhyayas
(chapters); the Krishna Yajurveda has the Taittiriya and
Maitrayani and Satyayani and Vallabhi Brahmanas;
the Samavedas has the Tandya and Shadwimsa and
Chandogya and Adhbuta and Aranya and Upanishad
Brahmanas ; and the Atharva Veda has got the Gopatha
BErahmana. .

The Rigveda consists of 1017 suktas (hymus) which
form the Samhita collection., The Bashkala sakta has
8 hymns more i.e. 1025 hymns. There are two ways of
dividing ita contents, one into Ashtakes, Adhyayas and
Vargas, and the other into Mandalas, Anuwakas and
Suktas. .The Rigveda is divided into 8 Ashtakas;
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sach Astaks is divided into 8 Adhyayas; each
Adhyaya is divided into several vargas ; and each
varga is made of five riks or verses, sometimes more
and sometimes less. The Rigveda is divided also juto
ten mandalas. The first Mandala has 24 Anuvakas
(sections) ; the second has 4 Anuvakas; the third and
fourth have 5 anuvakas each; the fifth, sixth and
geventh have 6 anuvakas each; the eighth has 10 anu-
vakas; the ninth has 7 anuvakas; and the tenth has
12 annvakas, Each anuvaka consists of a number of
suktas (hymns) ; and each sukta consists of & number of
riks (verses). Every Sukta has a Rishi, a Devata, and a
Chhandas (a seer, a deity, and a metre). The great
Vedic commentator Sayana says that if we learn the
Rigveda without knowing all these matters we shall be
committing gin,

Ao dadamiee |

Asaea=z i adlammmad R |

Katyayana says about the Rishi and the Devata and
the Chehendas thus :

@ amg g W

widls=ad |idgar

TR awgeg: |

siraRed) darsrsi e, |
Sayana says that the Rishis are called go because they
first visioned the veda through the grace of Gad,

HHAIAEE AT AR gda R |

The rishis for the Mandalas 2 to 7 are Gritsamada,
Viswamitra, Vamadeva, Atri, Bharadwaja and Vasishta,

In the eighth Mandala the Rishi is mainly Kanwa, The
Oth Mandala is addressed solely to the deity Soma,

g
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The 10th Mandala consists of supplementary hymna,
There are 11 hymns which are called Valakhilya hymuis
and which are generally placed at the end of the Bth
Mandala. There are also ten Atri hymns which are
scattered over the ten Mandalas and which relate to
sacrificial matters,

The metres used in the vedas are of great beauty
and are regarded as being full of epiritual efficacy,
They are in the main,

b (1) Gayatri—econsisting of 8 syllables three times:

(Le. wfadizgiifiaaser daafed DariwaamT)
It is called so because the Gayatri mantra is
in that metre.)
(2) Trishtubh—consisting of eleven syllables four

times,
(8) Anushtubh—consisting of 82 syllables ;
(4) Jagati—consisting of 48 ayllables ;
(5) Ushnih-—consisting of 28 syllables ;
(6) Brihati—oconsisting of 86 syllables ;
A7) Viraj—consisting of 30 syllables;
(8) Pankthi-—consisting of eight syllables five
. times.
The Rigveda has the following number of verses in
‘ the following metres ; :

Trishtisbh -— 4253
Gayatri —  24b1
Jagati — 1348
Anushtubh — 855
Ushnit —- d41
Pankthi — 312
Miscellaneous — 849

10409
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The Yajurveda is concerned in the main with sacrifi-
cial ritual. It is in prose (Gadyatmako yajurvedah).
It is called Trigunatmaka because it is recited in three
ways (samhita, pada and krama) or with the use of
three aspects of sound (Udatta, anudatta, and svarita).
The Erishna yajurveda has a mixture of Mantra and
Brahmana and consists of 7 books (kiindas), each
containing 5 to 8 sections (called adhyaya, or prasna or
prapataka). The first anuvaka corresponds to the first
kandika of the Sukla Yajurveda but all the rest differ.
The arrangement of the topics also differs in both, The
Bukla yajurveda is called Vajasaneyi Samhita and is said
to have been taught bythe Sun-God to Yajnavalkya,
It has got 15 sections (sakhas) such as Kanva, Madhyan.
dina ete., named from the fifteen pupils of Yajnavalkya,
It is divided into 40 adhyayas, each subdivided into sec.
toins (kandikasg).  The total number of kandikas is 1975,
The first twenty five adhyayas deal with the general
sacrificial ceremonial ef darsa (new moon sacrifices),
Foorna Masa {fullmoon sacrifices), morning and evening
fire sacrifices, Soma sacrifice, Aswamedha sacrifice eto,
The next 15 adhyayas relate to other sacrifices. The
last Adhyaya is the Isavasya Upanishad,

The Sama Veda is metrical and has 1549 verses, only
78 of which have pot been traced to the Rigveda,
Its special feature is its musical chant,

The Atharva Veda consists of 20 Kandas contain-
ing 781 hymns; each Kanda is divided into several
Anuvakas; and each Amuvaka containe a number of
Suktas (hyrans). Kandas 1to 13 and 19 deal with vari.
ous matters while the fourteenth Kanda deals with
wedding rites. The fifteenth kanda relates to the praise

oy 2N



213

of the Supreme under the name Vratyva, Kandas 16
and 17 contain various mantras. The 18th Kanda deals
with burial rites. The 20th kanda contains only hymna
to Indra taken from the Rigveda, In fact in the
Atharvaveda we have an immense variety of maniras
which ean be used as means for securing various objects
such as long life, recovery from illnéss, the attainment of
wealth and power, ate.

In all sacrifices the Hota recites verses from the
Rigveds at the time of offering the oblations. The
Adhvarya is concerned with the yajurveda mantras and
arranges the altar (vedi). The Usdgata chants the sama-
veda hywmns. The Brahmea is represents the Atharva
Veda and is the general superintendent of the sacrifice,
Though the Rigveda and Yajurveda and Samaveda are
compendionsly called Trayi (the three). This merely
means that they are in more frequent use than the
Atharva Veda and does not in any way lessen the
goriptural value or greatness of the Atharva Veda.
The Sutras clearly say that the Vedas are four in
number (chatvaro vedah).

The abovesaid .deseriptions mlat.aa to tJm Sambhita
(mantra) portion of the vedas. I have referred above
to the Brahmanas relating to each wveda.. The Aranya.
kas are socalled because though they are included in
the Brahmanas, they are works to be studied in the
forests unlike the Brahmanas which are to be read in
the village, It is said that the Brahmanas are for the
(rahastha and the Aranyakas are for the Vanaprasthas
and the Upanishads are for the Banyasis, They lay
stress an Karma and Upasana and Jnana respectively,
Bri Sankaracharys says that the word Upanishad
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implies that it destroys ignorance or that it makes us
attain jnana and realise God (Brahman). The chief
Upanishads are ten in number. They are (1) Aitareya
which belongs to the Rigvedn; (2) Taittiriys and Kata
which belongs to the Krishna yajurveda ; (3) Isavasya
and Brihadaranyaka which belong to the Shukla yajur.
veda ; (4) Chehandogya and Kena which belongs to the
Samaveda; and (5) Mundaka and Mandookya and
Prasna Upanishads which belong to the Atharvaveda.
The Svetasvetars and Kaushitaki Upanishads are two
other important Upanishads. The Aitaraya Brahmana
includes the Aitareya Aranyaka and Aitaraya Upani-
shad. The Kaushitaki Brahmana called also Shankayana
includes the Kaushitaki Aranyaka and Kaushitaki Upani-
shad. The Taittiriya Brahmana includes the Taittiriya
Aranysks and Upanishad. Khata Upanishad and
Svetasvetara Upanishad and 51 minor upanishads
belong to the Krishna Yajurveda. The Samaveda con-
tains 14 minor upanishads. The Atharvaveda has
81 minor Upanishads,

The main teachings of the Upanishads (Jnana
Kands of the Vedas) are of a sublime character, The
great philosopher Schopenhaer says: “In the whole
world there is no study so sublime and elevating as that
of the Upanishads. They have been the solace of my
life and will be the solace of my death.” Maxmuller
says: ‘ How entirely does the Cupnekhat breathe
throughout the holy spirit of the Vedas! How i every
one who has become familiar with that incomparable
book stirred by that spirit to the very depth of his
soul! From every sentence deep, original and sublime
thoughts arise, and the whole is pervaded by a high and
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holy -and eavnestospirit, - ~The access: th the Vedabhi
means’ of  the Upanishads ia in my eyés thd greatest
privilege: this century may  claim  befors all previgusl
centuties ¥, He says further; * Vedanta : isthe mbat
sublimie of all philosophies and the most comforting of
all religions ”. He saysalsn : ¢ Thus the Vedanta philay
sophy leaves to every man a wise sphere of real

ness and places him under a law as strict and bmd,mg_
as anything can be in this transitory life. It leaves him.
a deity to -worghip, as omnipotent and majestic as ﬂ_m
deities of any other religions. It has room for almost
every religion; nay, it embraces them all”. Deussen
saya: © On the tree of Indian wisdom there is no fairer
flower than the Upanishads and no finer fruit than the
Vedanta philosophy . Thoreau says: * What extracts
from the Vedas I have read fall on me like the light of a
higher and purer lumioary which describes a loftier
oourse through a purer stratum, free from particulars,
simple, universal* Cousin says: * The history of Indian
philosophy is the abridged history of the philosophy of
the world.”

The Upanishade contain the quintessence of Brahma-
vidya aiid declare that Brahman is in its nature Batohi-
dananda and is also the material cadse {Upadana Kardina)
and the éfficient canse (Nimitta Karana) of the universes
Various upBsana vidyas—many of which are not now
practised—are described in them. The Upanishads
detlare that Karmas give us only perishable fruits and.
that jnana alone can lead to immottality. Bome pass
sages declare the individual soul to be an aspect of God
while other passhged declare their identity. Manyachools
of philosophy (Adwaita; Vishistadwaita, Dwaita, Bheda-
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bheda, Shuddadvaita, ete., have come into existence in
India all claiming allegiance to the Upanishads.
Different Sadhanas (Karma, dhyana, bhakti, and jnana)
and different types (not grades) of beatitude are affirmed
in them for different adhikaris (aspirants). As Sri
Krishua says in the Bhagavad Gita: AR A= agear:

ﬁr&uia:} (Men come from all quarters along the
paths which lead to Me). The Upanishads show the
interrelations of God and Soul and Mature and elearly
formulate the imperishable sternal bliss of the liberated
souls. Nature evolves but the soul is unchanged, The
Upanishads describe clearly Videhamukti as well *as
Jivanmukti though some schools of thought deny the
latter,

Nirukta, Vedangas and Sutras

Yaska's Nirukta is the Vedic grammar. The Purva
Mimamsa which is one of the six darsanas to which
I shall refer later on gives us the rules and principles of
Vedie interpretation. Sayana's Veda Bhashya gives us
a full explanation of the Vedic hymns, The four Upa-
vedas are the Ayurveda (science of medicine), Dhanur-
veda (military science), Gandharvaveda {(music) and
Arthasastra (economie science), The six Vedangas are
Siksha (phoneties), Vyakarana (grammar), Chchandas
(prosody), Nirukta (etymology and dietionary), Jyotisha
(astronomy) and Kalpa (ritual). The Srauta Sutras
deal with the rules relating to the Vedic rituals. For
the hota priest we have two Rigveda Kalpa Sutras wiz.
the one by Aswalayana and the other by Sankhayana.
For the Adwaryu priest we have the Kalpa Sutras of
Bodhayana and Apastamba belonging to the Krishna
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- Yajurveda and the Kalpa Sutras of Katyayana belonging

to the Bhukla Yajurveda, For the Udgata we have the
Samaveda Sutras of Latyayana and Drahyayana, The
Grihya Butras deal with the rituwals which must be
performed in the home by matried houssholders for the
benefit of the family. They and the Samayacharika or
Dharma Sutras are called Smartha Sutras as distin-
guished from the Srauts Sutras which deal with sacrifices,
Among the Grihya BSutras may be mentioned the
Aswalayana and Sankhayana Grihye Sutras of the
Rigveda and the Paraskara Grihya Sutras belonging to
the Madhyandina Sakha of the Yajurveds, and the
Gobhils Grihya Sutras of the Samaveda.

Itihasas

A well-known and widely current ides is that the
Veda is like the king who issues commands (Prabhu
Sammita) whereas the Itihasas and Puranas are like a
friend who, by persuasive argnments and telling illus-
trations, makes us understand and appreciate and obey
the scriptural commands, and the Kavyas (poetry) are
like a young and lovely and loving wife who by her
charms and glances and smiles and sweet words makes
us follow the precepts which we have been commanded
and persuaded to accept and obey. The famous Itihasas
of India are the Ramayana and the Mahabharate,

-They teach all the four aims of human life (Dharma

Artha, Kama and Moksha), A familiar verse says that
when the Lord who is knowable only through the Veda
incarnated as Rama, the Veda incarnated as the Rama.
yans, Ita chief Rasa is Karuna Rasa, The Ramayana
describes the ideal man and the ideal woman
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amd ey be called the Epie of the Hounsehold, : The
-gacrifice of one's personal welfare in the interests of the
general welfare and the supremacy of Dharma are its
primary lessone. The Mahabharata describes the ideal
‘polity and culture and religion and may be called the
‘Epie of Society and Btate. It Is called Jaya (38i7ag {3 )
a8'it deseribes’ the victory of Rightecusness, Tta'chief
“Rasa is Santirasa based on Viveka (discrimination) and
Vairagys (dispassion), A well-known verse says :
aiigrRigogedgantag |

qagsargiofagrd waad o

(They call it an [tihasa which teaches Dharma and
Artha and Kama and Moksha and which does so through
the stories of persons and events connected with the
-past times), -

£d

The Bhagawad Gita

The central gem in the Mahabharata is the Bhaga-
wad Gita. The firat call in it is the call to manly
action, Bri Krishna then teaches Nishkama Karmayoga
and Dhyanayoga and Bhaktiyoga and Jnanayoga.
Devotion to God is the vital element in all of them,
The easiest and sureat of all the paths is Bhalti for in
it God comes to our aid and crowns our efforts with
success. In short, the Gita reconciles and synthesises
all the apparently irreconcileable schools of philosophic
thought in India. The Gita is thus a world-book, a
bock for all humanity in all times and climes, Warren
Hastings, the firat Governor-General of ‘Endis, said:
#.The Bhagawad Gita is the gain of humanity—a perfor-
mance of great originality, of a sublimity of conception,

~Ba e
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reasoning and diction almost  unequalled—a work which
will survive when the British domination in India shall
have long ceased to exist, and when the sources which
it once yielded of wealth and power are lost to remem.
brance.” Von Humbeldt calls the Gita “the profoundest
and loftiest thing the world has ever seen,” .and * the
most beautiful, perhaps the only true philosophical song
existing in any human tongune. W, L. Wilmhurst BAYE
that it is *“the climax at onee of the religion, the
philosophy and the poetry of an sastern people.” Laka-
manya Tilak says: “ It gives peace to afflicted sounls, it
makes us masters of spiritual wisdom.” Pandit Madan
Mohan Malaviya says: * It is a treasure-house not only
for the Hindus but for all mankind,” Mahatma Gandhi
says that it is his mother and declarea: * Whenever
I am in diffieulty or distress, I seek refuge in her bosom
,,,,,, The Gita is the Universal Mother. She turns away
nobody. Her door is wide open to any one who knocks,
A troe votary of the Gita does not know what dis-
appointment is. He ever dwells in perennial joy and
peace that passeth understanding.” Pandit Jawaharlal
Nehru says: “1It is a poem of crisis, of political and
social orisis, and even more so, of crisis in the spirit of
man,” (The Discovery of India).

It shows that God's grace is gpen to all and
that all are eligible for salvation, .

Smritls

"The Smritis consist of Dharma Sutras and Dharma
Sagtras, They contain the rules of individual and
sooial life. ‘The most important of them sre the Smritis
of Manu and Yajnavalkya and Parasara, A well-known
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Banskrit verse says that the Manu Smriti is meant for
the Krita Yoga and that Yajoavalkya smriti is meant
for the Tretayuga and that the smritis of Sankha and
Likhita are meant for the Dwaparayuga and that the
Parasara Swriti is meant for Kaliyuga. All these
contain rules of achara (individual and social conduct)
and rules of vyavahara (law) and rules of prayaschitta
(expiation),

If there is any conflict between the Smriti (Vedas)
and Smritis, the former must prevail. The latter are
traceable to human origin and authorship and owe their
suthority to the spiritual eminence of their authors and
to their conformity to the Vedas. The word Swwrii
means what is recollected and remembered by the sages
as issuing out of the Veda.

It is usual to call by the name Smriti not only
Bmritis proper but also the Kalpa and sranta and
grihya Butras (aphoristic literature relating and to the
Vedic ritual), I[tihasas (epics) and Puranas (histories of
creations and destructions of the universe and of world.
events during time-cyecles and of the lives of incarnations
and kings) and the Agamas (supplementary anonical
works of worship and devotion) and the darsanas
(schools of philosophic thought). These are all based
ultimately on the Vedas and derive their authority
from them. The injunctions of the Vedas are explained
in the Poorva Mimamsa Darsana of Jaimini and are

supplemented and developed in the Smritis proper; its

stories of gods and sages and kings are developed in
the Itihasas and Puranas; its cosmology is developed
in the Samkhya Darsana; and its philosophy and
religion are amplified and systematised in the Nyaya

.
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and Vaiseshika and Samkhya and Yoga and Pucva and
Uttara mimamsa (Vedanta) darsanas,

Puranas

The Puranas are expresaly said to be amplifications
and illustrations of the Veda (Veda Upabrahana).
Their contents are stated to be five topics,

@it = afs@d T adweEsaun T |
FmFald 59 o d9 e )

Thus they deal with creation and dissolution ahd cycles
and the lives of incarnations and patriarchs and kings,
The main Puranas are 18 in number. They are Vishnu,
Naradiya, Bhagawata, Garuda, Padma, Varaha,
Brahma, Brahmanda, Brahma Vaivarte, Markandeya,
Bhavishyat, Vamana, Matsya, Kurma, Linga, Siva,
Skanda and Agni. The eighteen Upapuranas are
Sanatkumara, Narasimha, Brihannaradiya, Siva-
rahasya, Durvasa, Kapila, Vamana, Varuna, Kalika,
Samba, Nandi. Surya, Parasara, Vasishta, Devi
Bhagawata, Ganesa and Hamsa. Of all these the most
popular to the Bhagawatha which deals with the
avataras of Vishou in general and with Krishnavatara
in particular and in great detail. Vishno Purans is
equally important and revered, Devi Bhagawata also
is an important Purana. Chandi Saptasati ocours in
Markandeya Purana. The Radha episode is set out in
great detail in the Krishna Janma Khanda of the
Brahma Vaivarta Purana. '

Agamas

The Agamas amplify the doctrines and the modes
of worship contained’in the Veda. They are mainly



222

devoted 'to the eults of Vishnu and Siva and Shakti,
The Vaishnava Agamas are of two types. ( 1) Pancha-
ratra and Vaikhanasa. The Saiva Agamas are 28 in
number. The philosophy of Saiva Siddhants eurrent in
South India and the philosophy of the Pratyabhijna
Saivism current in Kashmere owe their origin to them,
The 64 Sakta Agamas (called also Tantras) glorify the
aspect of godhead as the Mother of the Universe. They
are in the form of dialogues between Siva and Parvathi.
In these Tantras we find detailed methods of puja
(worship)! mantra (mystic syllables), yantra (mystic
diagrams), upasana (contemplation of divine forms),
and yoga (inystic exercise). They teach the ten Maha~
vidyas Dasa Mahavidyas) ie., those of Kali, Tara,
Shodasi, Bhuvaneswari etc. They teach us how to
rouse the spiritual force (Kundalini Sakti) coiled in the
Muladhara (sacral plexus) and make it pass upwards
through the vertebral column (sushumnanidi) into
sahasrara (brain), Kulluka Bhatta in his commentary
on Manu II, 1. regards them Agamas as a secondary
rovelation, Srikantha says in his Bhashya (commen-
tary) on the Brahma Sutras that the Vedas and the
Agamas are one and identical.

Darsanas

The Darsanas are philosophie systems, They are
six in numbers and consist of three pairs :

(1) Nyaya by Gautama and Vaiseshika by Kanada i
(2) Sankhya by Kapila and Yoga by Patanjali;

(3) Mimamsa by Jaimini and Vedanta by Bada-
rayana, i
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Each Darsana has got commentaries (bhashyas) written
by commentators (bhashyakaras). Ishall deal with them
in some detail later an,

Classical Sanskrit Literature

It is of vast size and covers centuries and eannot be
considered in detail here. I have deseribed it briefly in
my recent -work A Primer of Sanskrit Literature. Tt
expresses in modern Sanskrit and with the graces of
poesy the great ideals of Hindu philosophy and religion
in & peefic or dramatic setting,

Hymns and works on Philosophy and Religion in
Medern Indian Languages

The above enumeration of the source.books of
Hinduism would be fragmentary and incomplete if we
do not take into account the great poems and songs and
hymns in Sanskrit and in the medern Indian langnagea,
In the course of the ages some of these have heen
regarded with the greatest veneration and have even
been called the Veda. The Thevaram hymns and the
hymns of the Alwars have been called the Tamil
Marai (Tamil Veda). In Sanskrit Sri S8ankaracharya's
Soundaryalahari ete., Sri Ramanujacharya’s Gadya
Trayam ete, Sri Madwacharya's Bharata Tatparya
Nirnaya ete., Sri Vedanta Desika’s Paduka Sahasram
etc. have been venerated very highly as religious

- Pramanas. In the =ame way Kambar's Ramayana,

Tulsidas's Bama Charita Manas etc. have been regarded
as works of the highest religious sanctity.,

a9



CHAPTER IX
Rituals In Integral Hinduism

The daily discipline of the life of the Hindu was a
coptinmous discipline. The entire day was divided into
eight Yamas (each Y&ma or prahara being three hours
in duration) or sixteen Ardha Y&mas, Every person
ghould get up and be awake during the sixteenth
Ardbayama which is called the Brimha Muhoorta
(4-80 a.m. to 6-00 a.m,) This can be done even in these
days of strain and stress and will be found to be a
potent source of health and holiness. From such time
till he goes to bed at 9 p.m. he has to go through a
round of religions duties, Though all the duties laid
down in the Smritis cannot be performed now by all
pérsons because bread-winning occupies more time than
before and the new social and economic and political
order demands more time and attention than in the
simple and spacious days of old, yet two things can
easily be done. Some families can be enabled to live
the old life i full, and every one can perform the full
routine on holidays, unless he wants to find some excuse
for not doing it. Who knows that the days of fierce
materialism and competition may not be over and that
the days of peaceful and balanced and spiritual life may
not return again? The modern man thinks that his
duties and interests are eireumscribed by his human
environment. But even there his relation to his fellow-
men is one of competitive stroggle or ruthless exploita-
tion. He must realise that he should be in right
relation not only to his fellow-men but also to the
creatures below him and also to the beings above him,




225

I shall describe here as briefly and simply as possi-
ble the daily diseipline, Though there are variations
according to the Veda of each person and according to
the Sampradaya of each group, I think that it will be
well to give the main features here, leaving the complste
tradition according to each Veda and Sampradiya to be
learnt from other sources.

Rituals have an important place in religion, because
they have an appeal to the masses even though may not
comprehend their inner meaning and symbolism. In
them the inner faith is externalised and demostrated in
a way which appeals to the senses and the mind and the
heart. The priests officiating at the ritual and the
public witnessing it feel a spiritual exaltation because
what iz said with the fongue and what iz done with
the hands add to the spiritual appeal of what is felt
and thought by the heart and the head, The sublimities
of architecture, the beauties of sculpture and painting,
the ravishing melodies of music, the aweet rhythms and
gestures of dance, the ritualistic veasels of silver and
gold, the fabrics of silk and lace, the lights, the flowers,
the incense, the sacrificial fires, and the holy cadencess
of the scriptures have an irresistible individual and’ mass
appeal. Add to all these the forms and modes of medi-
tation, the rosaries, the mudras, the images with the
symbolism connected with their weapons and ornaments,
the fasts, the wvigils, the festivals, the processions, efe.
and we can understand how and why all of them In
combination kindle and satisfly rahgmus faith and
feeling.

The rituals of Hinduism have many sources vie,
vedas, smritis, agamas, and costoms, The Vedic
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mantras are used in the course of the Vedic sacrifices,
The Brahmanas give us the details of the rituals. The
Kalpa sutras systematise such rules, We have got
Srauta eutras dealing with Sranta karmas (rites
ordained in the sruti) and Grihtya tutras dealing with
the BmArta Karmas (rites ordained in the smrits). In
the Vedie sacrifices clarified butter, cooked food, soma
juice or animals were offered to propitiate the gods. In
later times, especially after Buddhism and Jainism,
animal sacrifices became less and less.

According to the Hindu conception, Samskaras
(ribuals and sacraments) purify and sanctify life by
removing sin and augmenting merit, Of course Atma
gunas (character and conduct) are of even greater
importance. Gautama says in his Dharma Sutras that
if & man performe all the forty samskaras but is deficient
in Atmagunas he canniot go to paradise (Brahmaloka)
whereas if & man has the Atmagunas but is deficient in
some of the samskaras he can go to paradise.

The main sacraments are from conception to erema-
tion. They are Garbhadana, Pomsavana and Seemantha
prior to birth; Jatakarma and Namakaranam after
birth ; Annaprasanam, Chowlam, Upanayanam Iater on ;
and Somavartanam snd Vivaham (marriage) Iater yet.
. There are also 7 PBka yajnas, 7 Haviryajnas, and
7 Somayajnas, These have largely fallen into disuse
today. The last ritual is the rite of cremation,

The ritudls are classified as Nitya (daily and obliga-
tory), Naimittika (occasional and obligatory), and
Kamya (optional and for the attsinment of specifie
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ilesired objects). The daily duties are thus enumerated
in Manu Dharma Sastra :

AesarEr W90 £V dgEat 9 qRA |
afed Jadi = wgwalPfEARA |

‘Snfina or bath come first, The next is Sandhys japs

shortly before sunrise and at noon and shortly before
sunset. The Gayatri mantra must be repeated and
meditated upon 1000 times or 100 times or at least
10 times (GEATAEE! 99759 W) Brahmayajna and
Devarishipitru tarpana are done along with Sandhya japa,
The next duty is Oupasana (horaa)., It can be done
only by & married man whose wife is alive. The next id
the worship of the deity who iz adored by » person. This
act consists of 16 parts called Shodasa Upachara os
described below. The remaining daily duties are
&thithyam (feeding guests) and Vaiswadevam (to which
I have referred already).

The worship of idols in homes and temples has
been connected with a specific set of rituals which are
specially elaborated in the Agamas. The idol is not
regarded as God, Nor is it & mere symbel or emblem,
The belief iz that the all-pervasive divine glory shines
with special manifestation in an image vitalised by
mantras and faith and devotion. The higher form of
worship is yogie meditation, But for those whoarenot so
spiritually advanced as to be capable of concentrated
meditation, idol worship will be a powerful help in that
direction. Such worship includes the details of aridhana
ineluding the sixteen wpacharas (acts of worship) afier
invocation (Avihana) and before conclusion (visarjana),
It goes along with japa (i.e. repetition of a holy mantra



228

or (3od’s name), mudra (gesture), and nyfsa (location of
divine power in different parts of the body). The
sixteen wupacharas abovesaid are in the following
sequence: dhyBna (meditation), AvRhana (invoeation),
fsana (offering & seat), phRdya (washing the feet),
grghya  (offering hospitality), snfina  (ablution),
vastram  (garments), yajnopavita (holy thread),
gandha (sandal paste), pushpa (Howers), dhupa
(incense), deepa (offering lights), naivedya (food-
offering), tambula (offering betel), Nirajana (waving
lighted camphor) and pradakshina and namaskira
(cirecnmambulation and prostration).

-

The occasional duties are tarpana (offerings of
water) on Amavasya or new moon days), SrAddha,
Mahalaya sriddha, fasting on Ekadasi days, upSkarma,
sto.  We have also various vratas (vows) and temple
festivals,

.I may also refer here to the concept of the sacred-
ness of the cow in Hinduism, The basis of this concept
is partly economic but largely religious. Without the
cows there could be no milk; without the cows there
could be no plough-bulls ; and without the plough-bulls
there could be no agrienlture. It is even truer to say that
withont the cow there could be no milk bath of the idol or
the offering of milk or rice cooked in milk as a sacred
offering to the gods. The cow symbolises innocence
and love and serviee which are the highest of virtues,
There iz a Hindua belief that all the worlds and all the
gods and especially the Trimurthis (Divine Trinity)
have their abode in the body of the cow. (namiiy faefa

‘ga@ifi 7gd7). Mahatma Gandhi says that the cow is a
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poem of pity, He says further; ©Today Gomatha

‘(cow-mother) is dying. If I cannot save her, I will die

with her”. He says further: “The central fact of
Hinduism is cow protection. She is the mother to
millions of Indian mankind. Man through the cow is
enjoined to realise his identity with all that lives™,
(Young India page 804),



CHAPTER X
The Basic Concepts Of Integral Hinduism

The most fundamental concept of Hinduism is that
of Punya (virtue) and Papa (sin). The Dharma Sastras
and the epics ([tihasas) and the Puranas and even the
Kavyas (poetry) and the Matakas (dramas) are ulti-
mately based upon the Vedas and their aim is to show
to us the commandments of God to humanity, so that
we may give up papa (sin) and tread the path of punya
(pipa). One general test given by Vyasa in the Maha~-
bharata is that Punya is Paropakfra (help to others)
and plipa is Parapeedana (harm to others).

TERATUNA A1 GG |
TN oA w9 gefiEd o

But such a general concept does not make things clear
and definite, We must know the rules of individual and
gocial ethics in detail. A peculiarity of Hinduism is its
concept of Samskaras (essential rituals) in addition to
its coneept of individual and social ethics, 8ri Sankara-
charya saye in his bhashya (commentary) on the
Brahma Sutras of Vyasa that the objeet of Samskaras
is to increase guuas or good tendencies (Gunidhana) or
to lessen doshas or bad tendencies (Doshipanayana).

Another basic concept is that of the Purusharthas
(aims of human aspiration and endeavour and achieve-
ment) viz. dharma (righteousness), artha (wealth), kdma
{pleasure) and moksha (salvation and liberation). The
firat three are called Trivarga while the last is called the
Paramapurushartha (the highest aim of lifa). That
dharma is the source of artha and kama has been
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stressed again and again in the Hindu sacred lore. The
Ramayana says in a well-known passage that like a
good wife who is loyal and lovely and who gives us
offspring, Yharma produces all the joys of life, {Ayodhys
Kanda. XXI, 56). In the Mahabharata it is said that
Dharma sustains society and leads to] prosperity and
abundance and success and divine grace,

AR |
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The Gita expressly says that God is Desire unopposed
to Dharma.

waifasgmAgwmEsfaaada | (VIL 11),

Another basic concept is that of Pravritti (action)and
Nivritti (non-action), The former is action in obedience
to the laws and commandments of God and as a love.
offering to Bim and for the welfare of the world [Loka-
sangraha) and without any desire of selfish reward, The
latter is actionlessness consequent on the absorption of
the mind in meditation and devotion and God-concious-
ness, In his famous introduction to his bhashya (com-
mentary) on the Gita, Sri Sankaracharys stresses both
these laws of life as having been ordained by God,
Another vital coneept is that of yajna and dana
and tapas. These are stressed in the Chandogya
Upanishad as the three Dharma Skandhas (IT, 23,1 )
and also in the Brihadaranyaka Upanishad. (d833%maa+q
Ao FfRefa 233 199 @9qsT@%4). In Chapter XVIII
a0



232

of the Bhagavad Gita they are called the purifiers of
the mind (Verses 3 to 8). Yajna relates us to what is
above us; dina relates us to what is about us; and
tapas relates to what is within us.

We must perform also the five daily sacrifices (Pancha
Mahayajnas). These are Brahmayajna (ie. study and
propagation of the Vedas); Devayajna (sacrifice to and
worship of the devas or deities) ; Pitriyajna or worship
of the Pitris (ancestors) by tarpana and shriddha ;
Maunushyayajna (feeding guests) ; and Bhootayajna (gifts
to subhuman creatures). Those will make us realise the
inter-linkedness of life and free us from sins and help
our spiritual evelution. It is said also that the perfor-
mance of these tive yajnas will liberate us from the five
sing (Pancha soonfi doshas) which we inevitably and
unconsciously commit every day by killing living

organisms during our walking, sweeping, cutting,

vegetables, grinding, cooking ete,

Another basic concept in Hindniam is that of Rina
{debt). It is stated in the scriptures that a man is born
with three debts i.e. the debt to the gods Who give us
rain, the debt to the pitris (ancestors) whe give us our
embodiment, and the debt to the sages who give us
spiritual knowledge. The debt to the gods is discharged
by performing sacrifice and worship. The debt to the
pitris is discharged by the generation of offspring. The
debt to the rishis (sages) is discharged by our imparting
to others the knowledge received by us.

Another basic concept is that of the transitoriness
of life along with its counterpart of the wvalue (Labha)
of such transitory life. The sense of the evanescence
of life iz sure to sober us and prevent us from being

b e i
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madly eager about our petty and fleeting and pain-
shadowed terrestrial existence, At thesams time the
body is the instrument of dharma; and life, whether it
be short or long, is the ladder for elimbing up to the
life of Satchidananda, Kalidasa says in two well-known
Verses

gimgagadaes (Kumarasambha, V, 33).
(The body is the most basic instrument of Dharma),

gt gftrigsfiiRaiaig: |

guieadfigiegasd, afa-gigermama)

' © (Raghuvamsa, VIII, 87).

{The wise say that the norm is death while the wvariant
is life. Therefore if one lives even for a sscond, he isa
great gainer). Therefore birth is a curse but is alsoa
blessing, ’

Two other basic and correlated concepts are those
of Adhikari and Ishta. The belief of Hinduism is that
owing to diversity of Karmas and Vasanas due to many
births, different people are born with different tenden-
cies and preferences and aptitudes and that there is no
usge in trying to have a rigidly mechanised and standar.
dised life and that the proper ideal is that of suiting
worship to temperament. Every one must choose the
path suited to his aptitude (adhikarai) and God may be
worshipped in the form and with the attributes which
appeal to him most (Ishtadevata). All paths, all
Sadhanas, all Yogas lead to God. Sri Krishna says in the
Gita :

&
anFwigsAAageanad adq: |
(All men from all directions tread the paths which lead
to Me). (ILIL, 25, IV, 11), VIIL, 21 to 23), -
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But the most basic and fundamental of all the
concepts of Hinduism is the concept of Karma and
Reincarnation, which hes, so to say, entered into the
very vitals of the Hindu race and has become an
integral and inseparable portion of the very stuff of
Hindu thought and Hindu outlook on life and attitude
to life and Hindu culture. The doctrine of Karma
merely means the law of action and reaction, the law
of cause and its consequence, the law of action and its
fruit. The froits of actions must be enjoyed. This means
a succession of births which necessarily implies a sucees.
sion of deaths. This eycle of births and deaths is called
Samsara. The law of Karma is the law of conservation
of energy in a non-material realm of wvalues. The
diversities and inequalities of life are due to our Karmas
and thus their source is to be sought in ourselves,
Though the soul is Saichidananda, in its embodied state
- it is subject to the law of causation known as the law of
Earma, The Linga Sarira consisting of the mind and
buddhi and chitta and ahamkara and the ten senses and
the five Pranas migrates from birth to birth carrying the
vasanas and awaiting the fruits of action (Karma) and
ready for further action. Such actions are due to anddi
avidya (dateless nescience) which obscures the self-
kuowledge of the soul. The chain of Avidys, Karma,
and Karma (Nescience, Desire, and Action) is clearly
deseribed by Sri Sankaracharya, The mind dwells on
ita desire and desire leads to action for its fulfilment
and we reap as we sow. '

But Karma is not blind Destiny or Determinism,

We can by self-knowledge crowned by God's grace
break the fetters of Karma aud Samsara and. attain
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liberation and salvation and realisation of God and
infinite and supreme and-eternal bliss. Thus thore is
the freedom of the will which will help us to break the
determinist chain,

There is also the question of sin and evil and the
forther question whether as a result of our devotion
God can modify or cancel the resultz of our evil Karma.
Evil or gin iz but the product of our ignorance of our
real nature. The effect ean be overcome only when the
cause is conquered. Though ordinarily the inexorable
law of causality will bring about the full fruition of our
actions (Karma), yet the scriptures lay down the truth

- that devotion leading to divine grace can modify and

lessen the pain and sorrow dne to sin and evil In
cages of transcendental devotion the pain and sorvow
may even be cancelled. This is not due to divine
caprice but to the operation of another law of God.
Where the sin was very great, it may be that if modifi-
eation or eancellation of fruition may not be possible,
God's grace can so strengthen the mind that the pain
and sorrow will not affect us. Hero Krishna affirms
alzo that the fire of the fulness of divine knowledge ean
burn up all Karmas,
gIAeadgAiln AwargeasyA | (Gite, IV, 87).
Karma is of three kinds viz. Prarabdha (the group
of Karmas which have brought us our present embodi-
ment and has to be worked out in our present birth},
Hanchita (accumulated and stored EKarmas which will
bear fruit hereafter) and .E.gnmi {new Karmas to be
done now and hereafter). Prarabdha Karma is like an
arrow lat loose and must go its way and have its results
of pleasure and pain worked out though we can always
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gontend against past vasanas (tendencies) by counter-
tendencies generated now (pratipakshabhavana). But by
self-knowledge and God’s grace we can destroy Sanchita
Karma and refrain from present and future actions
gotuated by desire. Let us remember the precious
declarations in the HKhata Upanishad and in the
Bhagawad Gita and realise that Karma is not blind and
relentless Fate or Destiny from which there is no escape,
We can cancel its power here and now.,

gmEdagears wmasagfiihan | .
AyAEisTAMggaRgadgt | (Khata Upanishad),

qmad aaiar segesafA: |
sRifwgEald ang:afed a1 (Gits, 1V, 29).

mdnEmgEE  giafEadae: |
APATE: T q4F AfGE I (Gita, TV, 23).

Service to others is enjoined by the Hindu religion
not only for the sake of others but for the sake of our
own souls, becanse Nishkama Karma alone is the means
of mental purity and paychic liberation. The Gita
sharply differentiates between the Sakta and the Yulta.
The Sakta (an attached person) is in a mood of Sanga
or attachment to objects. The Yukta (a person detached
from objects and attached to God) is in a mood of yoga
i.e. samesightedness (Samatwa-Gita, 11, 48) and anspici-
ous skill in action (Karmasu Kausalam—Gita II, 50)
and joy (Gita VI, 23).

amgw Fgge Afsapanfedfza:
wdngraRar FaAf A Read 1 (Gita, V, 7).
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The Lord, after giving the instance of Jauaka, gives
Himself as the supreme example of such a calm, self-
controlled, altruistic, joyous doer of Karma.

The Lord tells us in the Gita out of what store we
can get the potency of the power to counteract the push
of our tendencies,

ghzaifir margfifizaa: o a9

Aqeg W afgal @ wEEgE: 0

19 3% 9 TRl FEVHAARAAL |

afly o4 AerE) SR AT |l (Gita, 111, 42, 43),
(The senses are higher than the cobjects; the mind is
higher than the senses; the intellect is higher than the
mind ; and God is higher than the intellect. Thus know-
ing God as higher than the intellect and controlling one-
self by oneself you should vanguish the powerful foe
Kama or Desire). The Atman which is our innermost
gelf ia God who is Infinite freedom and Immortality and
Sachchidinanda. By seeking His grace we can as
stated above pgenerate in our minds counter-currents
(Pratipakshabhavanas) which will impede and finally
negate and nullify our tendencies which impel us in the
direction of binding and compelling desires but which
ean be resisted and conquered by our free and powerfal
will and salf-efort.

It is wrong to say that Hinduism does not admit of
the freedom of the will and that it is ridden by the
concept of Fate. The theory of Karma is really anti.
podal to the theory of Fate. In Hinduism Fate is not
conceived of as an external Power blindly destroying
men, Fate is only our past Karma which results in
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consequericies as well as tendencies, The former must
be enjoyed, though even there are possibilities of
softening if not stifling the results, The latter can be
counteracted and conquered, Our past no doubt
controls the present. But it"was the present at one
time just as the present was then the future. The
present will become the past hersafter when the future
will become the present. If no endeavour iz made in
the present to counteract and purify and sublimate our
Vasanaa, their course will be unchecked and they will
run their full course issuing in human conduet, Jush as
past Karma is fate, present Karma ean influence or
sublimate past tendencies and modify such fate so far as
future acts and consequences go.

From these expositions we learn that the Visanas are
but mental ripples due to tendencies left behind in the
mind by previous actions. It is by dwelling on the
object whose experience kiudles a latent Vdsana that a
man beging to feel attachment for it. Buch attachment
creates desire which by further contemplation of its
attractiveness become a passionate wish., Even then
the righteous will of the man i, his character may
thwart and dissipate such & wish. But if the will ia a
consenting party, the wish becomes irresistible and
isznes in action. Thus a power of moral judgment in us
judges the motives and wishes in addition to the acts
and even more than the acts.

In Chapter III Verse 33 the Lord saya:

gzd IedEaEn 9EFEaR |
gefdmifea qmiafane: [ *faf |
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(Even a wise man acts actording to the stress of his
innate pature and tendency. All beings follow such
nature and tendency., What can external control do?)
And yet He says :

ghezacifaaanl yngdt smafadt |
gt sgan=Rdl g afAfRY | (Gita, 101, 34),

We can and must overcome Rags and Dweaha (likes
and dislikes) which are themselves due to Kama
(Desire) which when obstrooted become Krodha [ Anger),
With the help of our devotion and God's grace we can
overcome the fetters of Fate and nexus of Destiny,

Hindu ethica has much to learn from, and much te
teach to, ethics abroad and especially modern ethics.
When Christianity has established institutional philan-
thropy in the shape of schools and hoepitals and
orphanages and beggar homes and has displaced casual
and erratic individual charity by continuouns and
organised and efficient charity, Hinduism should not lag
behind, Otherwise it would be continually surrendering
ita adherents to ita rivals. But on this account, it ought
not to neglect or starve ita own time-honoured chari.
table and religious institutions such as temples and
mwutts and bhajana mandirs and choultries and digging
wells and tanks and rearing gardens.

Nor must it be forgotten that Hinduism points to a
middle way between worship of private property and
collectivisation of property. Though the = Isavasya
Upanishad teaches that everything is a manifestation of
God {iﬂmﬁiﬂi} and that we must see the divine
everywhere, the concept of Swarva or private property

a1
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was never -denounced ' except in the case of Sanyasis
{necatics).  In fact the command in the same Upanishad
that ‘we should not covet another’s wealth ‘shows this
clearly. In the same way the owner of property must
realise that he should hold it in trust for the family and
for the nation and for humanity. The modern idea of the
spoliation of property: without compensation is against.
the spirit of Hinduism, Huge acoumulations of private
property in a spirit of selfish enjoyment to the exelosion
of others are equally against the spirit of Hinduism. It
is the duty of the government to collect taxes equitably
and snitably and acecording to paying capacity in the
interests of the general welfare of the nation as a whole,
Every fortunate man should act as a father towards the
less fortunate men. The Bhagawata enjoius on every
one to use wealth equally for five objecta wiz. for
Dharma, for fame, for earning more wealth, for kith

and kin, and for pleasure,

sy gmdsals sw@ \wIq@ T )
qaqr fuafad ggme w A|d o

But if he fails to do his duty the State should tax the
rich suitably and aet in parens patriae to the poorer and
weaker classes of the community, In Kalidasa's
Raghuvamsa the great poet expressly says that by
providing universal education and universal employ-
ment and universal justice the king is the father of
his people while their own fathers merely give them
embodiment. He says also that the king oollects
taxes for the welfare of all, just as the sun gathers
acqueous vapour from water to bestow abundant rain
on the thirsting fields,
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gl AR |

dfta Raarat e s

gAARE aEd | A afeREdi |

ReaqugreEARaEE W (1, 24, 18)
He says further that even if it be necessrry to embark -
on war, such a war should result in the establishment of
a higher civilisation and greater welfare and happiness
by creating abundant irrigational fecilities, building
bridges, creating forests ete. S

wegEggAify A geRoEEr

fufrfar armfy aferaesia: 1 (V.31 ).



CHAPTER Xt
The Darsanas and  After

1t is often thought that the later heretical Eystems
(Materialism and Jainism and Buddhism) and orthodox
systems (Nyaya, Vaiseshika, Sankhya, Yoga, Purva
Mimamss and Uttars Mimamsa) represent a. tangled
state of thought. But they really represent  certain
moods of revolt followed by a reaffirmation and a new
synthesis. The heretical schools (nasthika shaddarsani)
reject the authority of the vedas which is reesta-
blished by the orthodox schools (asthika shaddarsani).
Materialism denies even sonl and God and future life,
Its name is Charvika or Lokayata Darsana. It accepts
only perception (pratyaksha) as pram@na (the means of
valid knowledge). It does not believe in any cosmic
order or in God. The body is but a concatenation of
the elements and there is no independent psychic
principle at all, the mind being a function of matter
and there begin no soul. The soles aim of lifs is
pleasure. There is no dharma (righteousness) or moksha
(liberation).

Buddhism is gatherable from the Tripitaka {'I{E};aa
Baskets) consisting of Sutta (utterances of Buddha
himeelf) and Vinaya (rules of discipline) and
Abhidhamma (doctrines). Buddhism rejects the doctrine
of a personal God and even negates impliedly the exis-
tence of the soul as apart from the transmigrating
skandhas or factors (viz. rupa, vijnana, vedans, samjna
and samskéra). But Buddha affirms Karma and trans-
migration and liberation. His teaching is pessimistic as
he affirms that the central fact in the universe is misery
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(even pleasure being only attenuated pain) and as he
does not promise a future happiness in an eternal
paradise. But his teaching is not mere pessimism as he
teaches that by ethical life and dispassion and know-
ledge we can attain mirvana (extinetion of pain) and thus
the victim of pain can become its vietor. He rejects
the Veda and its rituals and sacrifices.

Thus Buddhism is prone to reduce the soul into
mental factors and the external reality into our
sensations thereof. If psychological things have no
* unifying spiritual principle and if physical sensations
have no external principle of underlying reality, we are
left with mere aggregates of physical and mental factors.
We see even these factors in a perpetual flux (sant&na).
This momentary change is known as the Kshanikavada,
While the Veda affirms Being and the Charviika system
affirms Non-being, Buddhism affirmed Becoming. It
is rather curious that there could be Karma without
Karta but Buddha takes a bold sgtand, He, however,
while denying God, affirms causality, the effect being
inherent i the cause and emerging in time. The
technical words Pratitya Samutpada imply & necessary
guccession dependent on the presence of certain factors,
Buddhism, however, did not make causation an invinecible
tyranny. It says that by human effort the process of
contingent causation linking desive and pain can be
negated altogether.

The weakness in the Buddhistic metaphysics
ia in the incumpatibility between the dootrine of
momentariness and the factum of memory, and the
reality of our consciousness of idemtity when the same
thing is seen again. There is also the incontestable
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fact of ' pelf-awareness which no analysis into mental
wnd temporal factors can negate, As Professor Hopkins
says well; * The self ia not only a collective but also a
recollective entity.”. But for this faet the law of Karma
and ocausality will lose ita pith, because if one sows and
another reaps  there could be no essence of cansality or
moral responsibility, < Another weakness in Buddhism
is its megation of the underlying reality of the world.stuff
or of God,

The strength of Buddhism lies in its stress upon
iphibition, The mere emphasis on tranciency and -
misery would be a depressant phenomenon. But Bud-

- dhism turna it in the direction of control of the desire and
pasgion and the practice of ethical conduet, The negation
of self was sublimated into a negation of selfishness,
The four noble Truths (Arya Satya of Buddhism vis,
misgry, cause of misery, cessation of misery, and the
means of cessation of misery) show the ethical greatness
of Buddhism. It trains the individual as much in
self-reliance as in righteousness.

There is much controversy as to whether Buddha
meant by the Swmpmn Bonun mere Nirvana or annihila-
tion which is & negative state or the life of everlasting
happiness which is a positive state.

In later Buddhism we find that many ancient
Hindu religions ideas against which Buddhism shut its
front door came by the back door. It consists of the
HinaySva (the small way) and the Mah&y@na (the great
way). There are various minor differences of tenet and
doctrine among the later Buddhist schools wviz, the
Vaibh&shike and Sautrantika schools which are realistio
schools of thought and the Yogfichara, and Msdhaya-




245

miks, schools which are idealistic schools of thought:
The abovesaid realistic schools, which belong to the
Hinayana, affirm the existence of objects outside while
calling them momentary, The abovesaid idealistic
schools of thought, which belong to the Mahfiyana, deny
guch outward existence of objects altogether.: The
Madhyamika view is called Sunya-Vada (denial of all
reality), The Mahayana, however, emphasised the truth
that the wiseman should not merely attain cessation
from bondage but should work for the welfare ofall,
Such an ideal person is described as Bodhisattva, and
devotion to Bodhisattva became common and even led
to the deification of Buddha.

Jainism, along with the Charvaka school and the
four Buddhist schools, forms the Nasthika Sheddarsani
(six heretical schools). Jina means congueror ie. dfle
who has conquered desires and passions and attained
gelf-control, Jainism is independent of Buddhism and
had & separate origin and growth. Like Buddhiem it
negates a Supreme Creator and denies the authority of
the Veda and bases itself upon a pessimistic view of lifé
But it falls into line with Vedio thought in affirming the
existence of the soul and of matter, According to it the
two categories are jiva (spirit), and ajiva (non-spirit)
consisting of matter (pudgala) and time and space and
dharma and adharma, The souls are infinite in rumber,
Each soul is a doer (karta) and an enjoyer (bhokta). Its
nature is infinite intelligence and peace and power but
is now imprisoned in the body owing to its union with
matter, According to Jainism the soul iz madhyamu
parinama and is of the size of the body and can expand
or contract just as a lamp can illuminate a big room or
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s small room, The famons syadvada’ or saptabhanginaya
of Jainism merely means the dootrine of May Be. It
affirms that our affirmations depend upon.the factors
which we take into consideration and upon our points of
view. It thus asks us to avoid dogmatic affirnations,
But the weakness in such a view is the possibility of
latitudinarianism just as the weakness in the dooctrine
of the invariability of truth is the possibility of fanati-
eism, There could not be such a diversify of possibilities
in regard to the ultimate verities of life,

The great. merit of Jainism is its sense of the
sanctity of life. 4himsa is a passion with it. Further,
it emphasises right faith (samyak darsana) and right
knowledge (samyakgnna) and right conduct (samyak-
chfiritra) as being equally essential and as forming the
three gems (tri-ratna). The goal of life is freedom from
samsara. By proper disciplines there will be samvara
(stoppage of fresh karmic results) and nirjara (casting
off old karmic results). The result will be liberation
(moksha) which iz a state of infinite knowledge and
peace.

Sureswaracharya, the famous disciple of Sankara-
charya, says that though heretical systems of thought
like Buddhism may differ in their categories, they agree
in teaching renuneciation. (Brihadaranyaka Upanishad
Vartika Verses 405 to 411).

I have thus far dealt in some detail with the
systems which represent departures from the main
stream of Hindu philosophic and religions ideas. Hindu
Philosophy was never in opposition to -religion in
India. Philosophy and religion have been as inter-
connected as the flower and the fruit, All the philoso-
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phies and religions in India have their roots in the
Vedas. Of the Asthika shaddarsanas (the six orthodox
systems of philosophy) Nyayz was given to the world
by Gantama. He discusses the means to misreyasa
(beatitude). He says that the knowledge of truth is
the only means to the goal, and that by means of
logic it establishes pure knowledge by removing Mithya
Jnana or ignorance which is the root cause of Prawieti
and Samsara with their attendant pains. The Vaishe-
shika philosophy stresses the branches of human
knowledge, According to Kamada, the author of this
system, emancipation (moksha) is to be attained by the
knowledge of truth. It explains the atomio origin of
matter and the real nature of the soul. The Samkhya
gystem given to the world by Kapila postulates Prakriti
(matter) and Purusha (souls) but does not affirm or deny
God, It is called so because it enumerates the consti-
tuent principles of the universe. The yoga philosophy
postulates God and mentions the love of God as a power-
ful means of yoga attainment, The Purva Mimamsa
philosophy of Jaimini seeks to show the meaning of the
geriptures and the methods of ascertaining such
meaning, The Uttara Mimamsa (or Vedanta) philo.
sophy of Vyasa is the crowning point of Indian
philosophy and shows the true nature of the world and -
the soul and the Oversoul.

Thus the Astika Shaddarssani (the orthodox
systems of thought) carry forward the main stream of
Hindu religious ideas. The Nyaya and Vaiseshika
systems have much in common, The former stresses the
logical analysis of the universe whils the latter atresses
Fisesha or the principle of diversity as being of the stuff

32
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of things.. Both dre systems of realistic and pluralistic
thought. The Nyfya sytem postulates nine dravyas or
gubstances viz, the five elements and time and space
* and mind and soul (atian). The souls are infinite in
number and are said to! be eternal and omnipresent.
‘EBach soul is characterised by knowledge and . desire
and volition. The mind is atomic and eternal.. The
pntegories (padarthas) other than dravyas are guna,
karma, samanya, visesha, samaviya, and  abhiva
(quality, = action, wuniversals, particolars, necessary,
relation, and negation). Both systems adumbrate the
atomic theory. They teach also that the God is
. omnipresent and eternal conscionsness and initiates and
guides the world—process in accordance with Karma.
God i8 regarded as proved by reason rather than by
revelation whereas the Vedanta takes the view that God
is predicable only through revelation. His reality is said
to be proved by the fact that the world being an effect
must have had a cause and that the cosmic law implies

a law-giver and that the cosmic justice implies a cosmio

raler, 8o far as noctics are concerned the Nyaya school
postulates. four means of valid knowledge viz. perception
and inference and scripture and comparison (pratyaksha,
anumana, sabda and upaniana) whereas the Vaiseshika
system admits “only perception and inference. Both
the systems say that dharma and adbarma are two
qualities (visesha gunas) of the soul. Dharma and
Adharma could be seen by the man of purified vfaian
The goal is gpavarga i.e. the removal of pain by nt.f.a.mmg
a right realisation of the vature of the soul.

Thus the Nyaya and Vaiseshika systems, ﬁi:mugh
pluralistic, affirmed the Soul and God while lessening and

Bage
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controlling human egoism and desire, whereas Buddhism
did not affirm the Soul and God and Jainism did not
affirm God, though they did great service by lessening
and controlling desire. The Sankhya and Yoga systems
carry forward the central religions ideas of India even
further though not in their plenitude. While the Nyaya
and Vaiseshilca schools affirm the pluralism of souls and
multiple canses for the universe, the Sankhya and Yoga
systems while affirming the pluralism of souls trace the
universe to the evolution (Parinfima) of a single final
eaunse viz, Prakriti which has triple gunas viz, sattwa and
rajas and tamas (balance and activity and inertia). In
fact these urge the dualism of Purusha (Spirit) and
Prakriti (matter), The Sankhya system affirms that
Purusha is pure eternal changeless omnipresent
chaitanya (consciousuess) and that it is the Sannidhi
(proximity)} of Purusha that causes the dynsmism of
Prakriti which holds the Purusha in its fascination,
Tha_d}ruumism of Prakriti leads to creation by way of
emergent evolution, the evolutionary series being
Prakriti, Mahat, Ahamkira, Manas, 5 sensory organs,
5 motor organs, § tanmatras (subtle elements) and
B gross elements (bhutas)—all these being the twenty
four categories. Prakriti is said to be Jada  insentient).
While the Sankhya says that the proximity of Purusha
is the canse of evolution and does not affirm or deny
God, the Yoga system affirms God (Iswara) but malkes
him merely the perfect and omniscient and omnipresent
Purusha who iz the teacher of all and who is separate
from the Prakriti and the Purushas (souls), The Yoga
affirms also that devotion to Iswara will lead to Samadhi
(eimancipation) though there are also other forms of
meditation leading to such emancipation- Both the
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-Bankhya and Yoga systems affirm Karma aod re-
inearnation and liberation, What transmigrates is the
Lingasarira (snbtle body) consisting of the ten organs of
sense and mind and buddhi and shankara and the five
tanmatras (suble elements). The goal is Kaivalya or
separation of Purusha from Prakriti, Such emanei-
pation is stated to be of the nature of freedom from
pein. But there is no affirmation of that state being
one of positive eternal infinite bliss,

The Purva Mim&mea and the Uttara Mim&msa and go
together and form the central part of the Indian religion,
The Purva Mimamss proves the infallibility of the Veda
and its supremacy among the Pramfinas (valid sources
of right knowledge). It deals with the Karma Kanda
(ritualistic portion of the Vedas) lenﬂﬂg the Uttara
Mim&msa to deal with the JnBna Kanda (Upanishads).
The Porva Mimamsa is a pluralistic system and affirma
the plorality of souls. The soul is said to be eternal
and omnipresent, Karma is the cause of bondage.
Dharma will eventually lead to Moksha or liberation,
Henoe there arises the nesessity of performing the
actions enjoined by Seripture (Nitya Karmas). The
state of liberation is one of absolute freedom from all
pain.

The Mimamsa Sastra is divided into the Poorva
Mimamea of Jaimini dealing in 12 chapters (adhyayas)
with the Karma Kauda (ritual) portion of the Vedas
and the rules of Vedic interpretation and the Uttara
Mimamss of Badarayana dealing in four Chapters
{adhyayas) with the Juana Kanda (philosophical) portion
of the Vedas. The very word Mimamsate oceurs in the
Vedas and means matters of doubt and discussion in
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regard to rituals and doetrines, The Vedie Sakhas
eame into being owing to differences in tradition and
belief and ritual consequent upon sheer lapse of time,
The Mimamsa Sutras of Jaimini deal with various moot
guestions relating fo ritnals, Madhvacharya's Jaimini-
nyayamila is a famouns commentary on them in verse.
He has written an extepsive prose commentary on the
above called Jaimininyayamalavistara. Prior to it were
Babaraswami’s bhashya on the sutras of Jaimini, Kuma-
rilabhatta’s Varthika on it, and Parthasarathi Misra's
Sastra Dipika. Arthea SBangraba of Laugakshi Bhaskara
and Apodeva's Mimamsanyayaprakasa are two famous
but brief and terse treatises on Poorva Mimamsa.

Poorva Mimamsa became important because of the
diversity of sacrificial custom and tradition and
technique which necessarily and inevitably arose
because the description of the sacrifices in the sacred
texts was incomplete and obscure and because it was
felt that it was necessary to rest the doetrine of sacri-
ficial performances on a sound incontravertible logical
basis, Certain inherent difficulties found in the Vedas
necessitated the Mimamsa. The portions of the Vedas
relating to the same sacrifice are sometimes not
contiguous but are separated by other topics. Some-
times we find different passages giving different priorities
. to certain sacrificial acts. Sometimes the gquestion
whether an act is an independent sacrifice or a sub-
ordinate portion of a sacrifice is in doubt, These and
other doubts could be set right only by & Mimamsa or
inguiry well-grounded in rationalistic methods. Thus
Mimamsa is an aid to Yajoa-prayoga (sscrificial
technique).
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The earliest bhashya (commentary) on Jaimini's
Mimamsa Sutras is that of Sabaraswami, though there
were earlier  vrifgis  (brief  expositions). Kumarila
Bhatta's expozition came later. Prabhakara's exposition
came yet later, The expositions by Devasvamin and
Sucharitamisra and - Parthasarathi Mistra (anthor of
Sastra Dipika) and others came even later. Appaya
Dixiter Mayukh&vali was a commentary on Parthasarathi
Miara’s Sastra Dipika. = Like the Nyaya-Vaiseshika, the
Poorva Mimamsa propounds the objective reality of the
world by refuting the sabjectivism and nihilism of the
Buddhistic sehcols of thought., It propounds the
doctrine of Apoorva as being the link: between an, action
and its result., Jaimini was silent about the existence
of God aad the Soul. The Poorva Mim&msa thinks
that God need not. be postulated as the giver. of t.ha,
fruits of Karma, as gpurva can generate such fruoits by
iteelf. This view is crutinised and negatived by
Badarayana in his Uttara Mimamsa. We must not
think that Jaimini deuied God or Soul, His main
tasl was the establishment of the authority of Vedas.
Later writers ‘Sabarasvamin and Kumarila) brought in
Soul and Atman also. They bring in alzo Moksha in
addition to abhyudaya (life in swarga or heaven),

Thus the entire Vedas, excluding the Upanishads,
treat of dharma i.e. acts of duty, the most important of
them being the sacrifices which lead to the joys of heaven.
The Vedas are eternal and deseribe such sacrifices and
their fruits. They counsist of the Mantras and the
Brahmanas., The Mimamsa proceeds to divide the
contents of the Vedas into vidhis (positive commands),
mantras, names (namadheya), nishedhas (prohibitions)

‘e d]
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and explanatory and non-mandatory passages (arthas
vadas). Vidhis are either utpatti-vidhis (main and
originative, to which other injuctions are subordinate)
which form the most important, rules, and Viniyoga
vidhis (which deseribe the actions and things which are
subsidiary in regard to a certain sacrifice), Thus
¢ Agnihotram Juhoti® (he should perform agnihotra) is
an utpatti vidhi whereas Dadhna Juhoti (he should offer
the oblation by curds) is a viniyoga vidhi, We have
also Prayoga vidhis which preseribe the sequence of the
various actions conneoted with a sacrifice, This order
of succession in determined by six testa as formulated
in the Artha Sangraha. There are also the adhikars
vidhis which describe who is to perform the sacrifices,
The Mimamsa refers also to Niyama vidhis and Pari-
sankhya vidhis,

The mantras uttered during a sacrifice are the vital
cause of the supersensuous result of the sacrifice by
means of what is called Apoorva which springs from the
sacrifice and nshers the result in due time, Namadheya
relates to the name of the sacrifice. A nisheda is a
probibitory cammand and is often a vidhi in disguise,
An arthavada contains only passages indieative of praise
and blame ie. praise of vidhi and blame of nishedha,
It is not a necessary element in the spriritual ritual but
it induces a person to do a vidhi and desist from a
nishedha. It is of three kinds: (1) bhootarthavada,
(2) gunarthavada, (3) anuvada,

The Mimamsa rules of interpretation are va.luabh
even today in deciding guestions of Hindu Law and are
also valuable as affording gnidance in all other matters
wherein we must resort to ratiocination to make choices
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in life, Narada says: * When it is impossible to act
up to the principles of the sacred law, it becomes
necessary to adopt a method founded on reasoning,
becanse custom decides everything and overrules the
ancient law.” T may point out here that Edge C. J, is
wrong in saying in 14 Allahabad 67 at page 7 that
Jaimini is posterior to the Mitakshara, because the
Mitakshara itself expressly applies Jaimini's rules of
interpretation., The tradition is that Jaimini was a
disciple of Badarayana, and each refers to the other in
his Sutras. The rnles of interpretation by Jaimini
foreshadow many of the interpretation clauses in
modern legislation and show how refined waa the system
of interpretation of legal and other texts in ancient
India. The following rules may be remembered in this
conneotion :— .
I. The context must decide whether the singular
includes the plural and whether the plural
includes the singular,
IT. The neuter gender indicates that the both
masculine and feminine genders are intended,
The context will show if the masculine gender
includes the feminine gender also or excludes
it.

I11. The meaning of fractions must be taken in
their literal sense unless the context shows
that they are used indefinitely,

1V. A term must ordinarily be taken in its widest
acceptaoce (sBm@nya vivaksha nyaya).

V. The current meaning of a word must prevail,

VI. Where the literal or primary sense of a word
is admissible, a technical or a popular or a

Taln o o _E
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secondary acceptation of the word is not
proper, unless the context shows otherwise.

VII. The word *other’ ([tara) means * other,
efusdem generis.”

VILL. Sometimes the meaning of words will have to
be extended or narrowed or restrioted
(Lakshana and Upalakshana),

IX. The word ‘cha’ (and) means ‘severally, It
is sometimes used also when the cumnlative
sense is intended,

X. The word “va’ (1) indicates an alternative,

AT, A text must be construed literally as & general
rule. Where the literal meaning is not clear
but is ambiguous, we must resort to Linga
(i.e. context etc). That interpretation is
sound which gives effect to all the words in
the text. If the texts are irreconcilable,
an option will be presumed.

XII. What is not denied is admitted. An exception

' must be confined to the strictest limits.

XIII. Veda is superior to reasoning or smriti,

The Poorva Mimamsa Sutras and their expositions

devote much time and logic to proving that the learning
of the text of the Veda is itself meritorious and that
Dharma is of the nature of chodana 1.8, & command to do

an act (d15W @04l 9F:) and that as the Vedas are
meant for doing aocts all other passages in then are
purposeless (AAmAmiFadaE AAaanagalat), But the

Vedas themselves declare that only the knower of the

meaning of the Vedas achieves the full benefit {ﬂifﬁiﬂ'ﬁﬁ
33
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Hinlif:ﬁ 8ri Sankaracharya has shown elaborated in
his bhashya that it i too much to olaim that the purpose
of the Vedas is to enjoin actions because some declara-
tions of pre-existing facts and truths lead to results
without leading to actions. The Mahavakyas have
nothiig to do with actions but their knowledge leads to
the highest bliss.

The basic truth of the Poorva Mimamea is that the
Vedas are anadi (beginningless and eternal) and apauru-
sheya (promulgated by a person). It is said that the
Vedic religion had no fourder. There is much beanty
and trath in this view. But other scriptures are
attributed to God and are saidl to have come into being
&t a specified time. God is not a mere human author:
Exhypothesi he is perfect, etornal, supreme. A scripture
sttributed to God i as high an authority as any
apaurnsheya and angdi work. In fact, the Agamas are
attributed to God Siva or God Vishnu.

1t must also be remembered that the Vedie sacrifices
fell largely into desuetude and disfavour after Buddhism
arose and hive been largely superseded by Agamic
rituals based on Ahimsa. Vegetarianism gained the
upper hand in the national diet. The Tengalai sect of
Vaishnavas frowned an animal sacrifices and the Dwaitis
or Madhwas began the new technique of Pishta-pasu
(animal forms made of rice-flour). Thus much of the
Poorva MimBmsa does not relate to the living Hindu
religion and culture,

~. It is in the Uttara Mimamsa or Vedanta that we
find the very heart of the Upanishads. The Uttara
Mimamsa ‘ia,‘hgqntuiuﬂd in the Vedanta Sutras of

.
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Badarayana, Its great merit is its thorough balance of
view. It pives Karma its place but says that it iss
preliminary to Juana which alone will bring liberation,
It affirms the Atman. It afficms Veda and it affirms
Erahman. It has had many commentaries, The most
famous of these are those of Sankaracharya and
Ramanujacharya and Madhvacharya and own the.
allegiance of the bulk of the [Hindus today. .

. Bankaracharya’s interpretation is Adwaita (nons
dualism), According to it the ultimate reality is
the Absolute (Nirguna Brahman) and there is perfect
identity between Atman and Brahman. The world has
only a relative reality and is stutified by Jnina (know-
ledge). Sankaracharye affirms that the universe is not
an evolute of Brahman as the Absolute cannot evolve
but is only a phenomenal appearance of Brahman, He
affirms that the soul is one with Brahman which is
eternal and infinite Sachohid&nanda (being, knowledge,
and bliss). He teaches that it is adhyasa or the super-
imposition of the nonself on the self as the result of
avidya (nescience) that is the cause of all misery, In
his schenie of thought, ethies and ritnal and devotion to
God have a very important place as sadhanas (means) of
liberation. His followers are worshippers of both Siva
and Vishnu in the realm of devotion.

In Sri lHamanujacharya's system Brahman is
described as having infinite auspicious gualities and as
being separate from the souls and the world. At the
same time unity is affirmed by saying that the souls
and the world are the body of Brahman, Thuos the
tattwatraya (three categories) viz. chit, achit and Iswara
form one entity, the two former being dependent on the
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last. He being their soul and they being His body,
their relation is aprithaksiddhi (inseparable unity). All
things are but modes (prakaras) of Brahman, According
to 8ri Ramanuja the soul is atomic in size but has got
dharmabhutajniina ie, the attribute of infinite know-
ledge.

" In Sri Madhwacharya’s system, Panchabheda i.e.
the separnteness of God Vishun from matter (jada), of
Jada from Jada, of Jiva from Jada, of Jiva from Jiva,
and of God from Jiva is affirmed. Tt affirms also grada-
tion (tiratamya) of Ananda in Moksha. It affirms also

“& gradation of souls, some being free (nitya) and some
others being eligible for Moksha (muktiyogyas) and
others being fit for hell (nityanarakis or tamoyogyas),
There is no real warrant for this view. Even in Gita XV.
20, there is no reference to an eternal hell. Life in hell
ends when evil qualities and acts come fo an end.
Devotion to God makes every one a Dharmatma and
leads him to liberation (Gita, IX, 30, 31).

I have given above a brief conspectus of the main
darsanas (gystems of philosophie thought in India).
I have described the Evolution of Indian Philosophy in
full in ancther work. I do not propose to repeat that
work here especially as it would swell the size of this
work in which my main endeavour is to build and
present modern Integral Hinduism. :

Thus in India we have had all along from the most
ancient times a passionate guest for the reality behind
the fleeting phenomena of life. We find also that
religion and philosophy were never apart, Both were
fused into a unity and sought the meaning of life. Nor
did they fail to supervise and govern human conduct in

A Mt e
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the realms of individual and social ethics. In short,
religion has always aimed in India at the spiritual’
realisation of God,

As T have dealt in extenso in my work on The
Evolution of Indian Philosophy with the development of
Hindu Metaphysics and as it is impossible to describe
it in its fulness in a few pages, I shall refer here only to
its basic general ideas, The fundamental idea is ite
agsured vision and clear expression of the deathlessness
of the soul and its divine desting of eternal infinite
supreme spiritual bliss, Two stanzas one in the Gita
and the other in the Vedas—state this truth in un-
mistakeable terms:

Aaa faed a1 snfa@d g wfar ar T qa: |

A frmaradist quo A geed gsamd @il ||
(** It is never born and never dies nor having been born
doth it cease to be. It is unborn, imperishable, eternal,
old and ever-new. It is not killed when the body ia
.ki“.&d‘"_}

AnggIaTE gaar wfReaw T

At apr afadars SR ||

(“The soul iz to be known as being subtle and atomie
and infinitesimal and yet its goal is the Infinite,”)

Thus Hindu Metaphysics, though the systems of
thought, philosophies, cults, rituals ete. may be of
diverse brands, is broad-based on the abovesaid central
truth of truths viz, Immortality and bliss—the Bliss
of Immortality and the Immortality of Bliss. The
scriptures of the Hindus sometimes emphasise the
transcience of life and its pleasures and at other
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times emphasise the eternal nature of God and the
Bliss Divine. Those who read and emphasise the former
get of passages call Hinduism a religion of pessimism, Ts
not the Biblical declaration * Vanity of Vanities! All
is Vanity "’ a supreme example of pessimism ? The heart
of Hinduism is Ananda (Bliss), Professor Bosangquet
says well : “I believe in optimism but I add that no
optimism is worth its salt that does not go all the way
with pessimism and arrive at a point beyond it
Hindunism alone has realised and revealed the core of -
Ananda (Bliss) in the sheaths of evanescence. Professor
Das Gupta says well: ** Philosophy owes its origin to
the deep-seated human longing after some transcendent
finality, and philosophy must be expected to satisfy
this longing by ennobling and elevating hnmanity to
its high moral and spiritual destiny.”” This funct'on of
philosophy is most amply and adequately fulfilled by
Hindu Metaphysies which is rooted in morality and
blossoms in philosophic and religious truth and bears
the fruit of God-love and Uod-realisation,

In the Rigveda is made the bold and sublime
declaration Ekam Sat Vipra bahudha vadanti (It is one;
the sages deseribe it variously). The religion of the
Rigveda is not Henotheism or Kathenotheism as
Profeasor Max Muller colls it, It is not a mere worship
of natoral phenomena., The Rigveda affirms the one
God who is both immanent and trauscendent, and yet
asks, as one of the latest English poets, Lord Tennyson,
asked in the nineteenth century :

¢ The sun, the moon, the stars, the seas, the hills,

the plains—Are not these, O Soul, the vision
of Him who reigns ¥ Is not the vision He?
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It is this idea that is carried in the Upanishads to the
highest heights of philosophic speculation and affirma-
tion, They take us from the outward Self to the
Immanent Self, from Immanence to Transcendence, and
from Transcendence to the Absolute, They lead us to
a realisation of the Eternal Sachchidananda (Being—
Consciousness—Bliss), The Mahavakyas and the
Isavasya Upanishad lead us to the final realisation of
the unity and identity of the Individual Soul and the
Universal Scunl. The Upanisbads unhesitatingly and
unvaryingly affirm also that God is the material canse
as well ag the instrumental cause of the wniverse. At
the same time they show the proper place of devotion
and duty ina proper view of the universe. They are
the source of all the mantras and the enlts of the later:
Hinduism and emphasise the need for the adoration of
@od and the attainmwent of His grace. The final fulfil-
ment of the Upanishadic doctrine is in the Bhagawad
Gita.

Though it is true that the builders of various
systems of philosophy—Adwaita, Vishistadwaita,
Dwaita, Bhedabheda ete.—have written commentaries
on the Prasthanatraya (the Upanishads and the Brahma
Sutras and the Gita) in a manner harmonising with
their expositions, we must realise that the sources
present & consistent view of the universe while the
various systems emphasise this or that aspect of the
world-view contained in the sources. The six Darsanas
—visions of Reality—(Nyaya, Vaiseshika, Sankhya,
Yoga, Poorva Mimamsa alias Karma Mimamsa, Uttara
Mimamsa alins Brahma Hlmanm} were Lhomselves
diverse stresses in the Hindu vision of life. luside the
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Brahma Mimamsa itself diverse stresses have been made
by 8ri Bankaracharya, Sri Ramanujacharya, Sri
Madhwacharya, 8ri Vijnanabhikshu, Sri Vallabhacharya,
8ri Chaitanya, Sri Abhunavagupta, 8ri Meykanda, and
other teachers. Sri Madhuscodana Saraswati has shown
in his Prasthina Bheda how to harmonise the six
Darsanas. We must continue and amplify that
method in regard to Mathas (the philosophic systems of
the Vedanta) as well. This subject is too complicated
and intricate to be taken up for disenssion in this work,
Inthe Light of the Agamas, in Gita the Liberator, in
the Problems of the Bhagawad Gita, and other works,
I have essayed that task,

It is further necessary for us to study the Ttihasas and
the Puranas and the Agamas and the Tamil hymns etc.
to know the full import of the vedic aystem of philosophy

and religion. A resynthesised unified dynamic Hindu |

religion is absolutely necessary if Hindu enlture is to
become once again a mighty foree in the world, This
can happen only when the Pramauas and the Darsanas

are stndied without exclusions and rejections and we’

make an endeavour to take the best ideas of all of them
and create a new inclusive self-reconciled synthesis.
There should be no more Baiva-Vaishnava fights, and
no more battles about the superior efficacy of this or
that Sadhana ; we must have a world-view which will
stear clear of illusionism and solipsism as well as orude
realism and pluralism ; and we must not confuse religion
with caste marks or rituals as we were prone to do in
the medieval times. The truth of Samanvaya (Syn-
thesis) must be our perpetual guide, philosopher, and
friend. We must realise the great truths of Ishta Guru




and Ishta Devata and Tshtd SRdkdna, We must not let
go onr hold on yoga which was one of the vital
differentia of Hindu Metaphysics, We must enjoy
Divine Bliss in Samfdhi and yet undertake tasks of
gerviee and philanthropy when we come out of trance
and funetion in relation io others observant ‘and
observed. Hindu Metaphysics must meet the rew
forees of modern science and modern democrasy and
Indian unity and nationalism and must not fold its
robe about itself and scorn to notice them or take them
into aceount.  Above all it must base itself on its basic
ideas wiz. Immortality and Divine Bliss and give
amply out of ite apiritual abundance to the entire world,

_ It will not be possible in this brief book dealing

with the basic aspects of Hindo culture in a brief and
indicative and suggestive manner to try to express the
immense range and. diversity of the Hindu search for
the eternal truth. In my work oh Indian Metaphysics
I have unfolded it in full detail. There is a great unity
runping through all the apparent diversity and India's
gearch for truth has been continuouns and unbroken,
Further, philosophy in India has never been a mere
gpeculative effort but has been a way of life and has
taught that life is created and sustained by divine
power and has a meaning and a purpose and a goal. It
is called Darsana (seeing). It has always had as its aim
the removal of Avidya or ignorance which veils from our
vision. Such origin and meaning and purpose and goal,
Moksha is the removal of such Avidya by Vidya or
Jnana (which includes Bhakti as well). Ethies and
Philosophy and Religion in India form a trinity in unity
and s unity in trinity.

34



af

dal o 3o 71 cORAPTRRXTE - ) 2 11
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1., Tattwas in Integral Hindulsm (Synthesis and Inclusiveness)

viois A Hfamious verss in the Svetasvatara Upanishad
Heclares ' that some thinkers regard the world as self.
existent; that others regard it as a product ‘of time,
bnd that ne & matter of fact it is a self-manifestation
andieeli-projection of Godhead and that God s im.
manentin it but yet transcends it. That the One has
beeome the ‘Many by His own will (Bankalpa) is the
dedlaration of the Veda, =jmard @AFET  The so-called
idtetial world is 'the grossest and 'densest form of the
ot subtle sud jimmaterial entity. What is the wse
of asking why the' Absolute or Brahman' did 80, when
4he Boripture asserts that it is Its nature to do so. That
dsiwhy: we are told @Y R 4@ arad | Anaa
wiafd | Al 1 ol d A ey |
WO TgRl AR I R | Thus the Ananda
(Bliss) of the Absolute becomes Ratj {Love) and Soun-
'dqr}& (Beauty) by means of the duality of Soyl, and
Oversoul, and of the multiplicity of souls and . the
manifold beauty of the universe. Creation is therefore
due to the free overflow of Ananda, Infinite Bliss must
limit itself and become many if it is to become Love
and Beauty. Shakti or the potentiality of creation g
itsalf & manifestation of Ananda, Bliss overflows as
Love and Beauty in evolution and Love and Beanty
flow inwards as Bliss in Involution, We may say also
that Bliss becomes Loie and Beauty and that Beauty
and Love become Bliss or that Bliss is Beauty and Love
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ind that Beauty and Love are Bliss.. Shakta(Brahman)
and Shakti are one and the same. In my work od
Shakti T have elaborated this idea in great detadl sed
cannot do that elaboration once again in this work. In
the Shaktsa cosmogony and cosmology, Maya fumd
Prakriti are only later evolates of Shalkti, being latérand
increasingly . more. material transformations of Shalcti)
From Prekriti come Mahat and Ahswkars . andthe
Tanmatras in succession upto Prithvi, under the stréds
of the gelf-activity of Bhakti which is iteelf dynamic
because of the will or Sankalpa of God (call Him
Brahman or Siva or Iswara or Paramatma q:_'__li!hagnww
as you will), In Himself He is Brahman or Akhanda
Sachchidananda. In relation to the world self-projected
by Himself and out of Himself, He is called Paramafma
when He is felt to be immanent ;. H.u in: called: Iswany
when He is felt to be transcendent; and He is caulled
Bhagawan when He is felt to be the all-perfect; all-wisey

omniseient, nmmprmnt omnipotent ruler and. overlond,
When God is viewed in the masculine aspect the name.
is Tawara, When God is viewed in the femivine aspeat
the name is Iswari or Shakti. When God is regarded, in
His creative aspect He is called Brahma or. Prajapsthi
or Hiranyagarbha whereas in his aspect of the mm
universe, He is called Virdt; when He is :agacrd._ad in
his protective aspect, He is called Vishnu; and when
He is regarded in His destructive aspect leading 4o the
involution of the effect in the cause, He is called Sivay
To the devotees of Shakti God appears 'as ‘Dev in
Srinagara in Mabidweepa. - To the: devotess of Sivi,
Giod ae appeara as Siva in Kailasa, ~To the devotess of
Vishnu He appears as Vishnu in, Vaikunta, To: the
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devotees of Brahma He appears as Brahma in Satyaloka.
In fact the ten upanishads refer only to Satyaloka or
Paramapada but not to Vaikunta or Kailasa., The
Brahma Sutras also refer to Satyaloka and ndt Vaikunta
or Kailasa, The Puranas refer to these, Let us never
forget the fact that there id no gradation or sense of
higher and lower among them. The later sectarian
- grading of one of them as Iswara while labelling thu
others as jivas is nnseriptural and absurd.

Let us there fore not talk any longer about Nirguna
Brahman or Jneya Brahman as being higher than the
Saguna Brahman or Dhyeya (Upasya), Brahman,
fhough it is true that 'the modern Adwaitins mdu]gﬂ
in such patmnmmg talk. God in Himeelf is Sachchida-
dinda. ' ‘That is' His innate nature (Sivaroopalakshna).
When' He wills to become the universe, He is called
Iswara, That is His Tatasthalakshana (self-evolved
aspect). ‘He cannot be called a Ruler unless there is
something to rule. The Trimurthis (Trinity) ' are
aspects of Iswara. Let us not indulge in assertions
about Vishnu being Iswara and Siva being jivd or
vice versa; let us not say that jivanmukti or Sadyo-
mukti {ﬂqmlﬁg&j is superior to Videhamulkti or Krama-
mukti, All these hyper—declarations or super subtleties
have no real warrant in the highest Pramanas,

The fact is that there are no rational or soriptural
grounds for grading Nirguna Brahman above Saguna
Brahman, Both are one. In Gita, XII, Verses 2 to 7,
Sri Krishna says that like the Saguns Brahma devotees
the Nirguna Brahma devotees attain Him alone (ﬂﬁq}.'
In Gita XII 31 God is called Nikguna &8 well as

|
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Batamatmn, In Gita XIV, 27 Sri Krishna says : 1 ad
the basis of the eternal Brahman.' It is not fair to
interpret “I" as Nirgona Brahman or * Brahman " as
Saguua Brahman as Bri Sankara has done, Noris it
fair to interpret Brahman in that verse as jiva or as
Prakriti or as Veda as some other commentators bhave
done. :

The Vishistadwaita view is that God hasfive aspects
viz, Para (trancendental) ie. Vasudeva (2) Vyuha
(emanations viz. Sankarshana, Pradyumna, Aniruddha)
(3) Vibhava (i.e. incarnations); (4) Antaryamin (imma-
nent); and (5) Archa (idol). The Vyuhas really mean
Godin His aspect of vitaliser of the cosmic Tattuvas
Mahat (Buddhi) and Manas and Ahankara. All these
five aspects are aspects of Saguna Brahman,

"I wish to point out also that there is no real
watrant for the view that if there is gne entity, the
oneness not merely means that there is none equal and
similar (§21§1977) or equal and dissimilar (fr=la?) but
also that should be no internal diversity (@m3#%). The
Absolute ‘is One and is one - with God,  The
Absolute has no diversity but God has become tha
world and is immanent in it and transcends it and is
hence one but has internal differentiation and diversity.
There is no justification for grading Brahmananda
(which according to the Taittiriye Upanishad) is the
highest bliss into two grades viz. Nirguna Brahmanands
and Saguna Brahmananda. Nor is there any justifica.
tion for saying that if there is Triputi (enjoyer and
enjoyed and ‘enjoyment), the bliss is less than the bliss
which transcends such Triputi. The brite uestion, is it
bskter to be sugarcandy or to be sugarcandy, is of no
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help in such levels of philosophic contemplatien. - The
Gita describes the traits of the Nishkamakarmayogi and
the Dhyanayogi and the Bhaktiyogi and Jnanayogi
alike in chapters Il and VI and XL[ and X[V, All of
them enjoy infinite bliss (W@~ F@ITY) * Let us not
try to grade infinites. ' '

Apart from this or that aspect of one Ultimate
Reality, the Hinduism has always been stressing the
oneness of God. It set itself against polytheism or
pantheism. The Svetasvetara Upanishad says:

cela: aifigqE: afsad edqaraTer |
C 0 webay: adupifEre: a3 R fadwa o
In the Brahma Sutras (111, 3, 85 and.36), God is
declared and proved to be the innermost Reality in all
{ﬁq?‘.ﬁ;:-,. after discussing two famous passages in . the
¥_l.jl;ﬂ-‘l."ﬂ]kj"ﬂ episode in the Brihadaranyakam Upanishad,
(AEEIIAINGIEH, 3 WAl @ala7).  The famous declaration
giaara gzan A6 esARHA (Chandogya Upanishad)
is equally emphatic. Egqually emphatic is the Rigvedie
declaration Ekam Sat Viprah bahudha vadanthi.

There is a great deal of unreality about the debatea
and disoussions relating to the reality or unreality of the
world. The Buddhist philosophy posita the nothingness
(soonya) or momentariness (kehanika) of everything.
Gandapada speaks about the Ajstavada and negatives
the factum of the universe, Sri Sankeracharya speaks
about anirvachaniyakhyati and vyavaharika satya and
thus postulates the phenomenal reality and the factnal
unreality of things. BSri Ramanujacharya affirms the.
reality of things (satkhyati). S5ri Madhwacharys is of
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wourse &n out-and-out realist, The world is no: doubt
a reality which is dependent and changing and perishable
{i,e. undergoing incessant change and transformation).
If we confine the term Reality (Sat) to a thing which
never changes and is always the same, we caonot call
the universe by that name, If asar is something which
iz a mere hallucination or illusion or dream or mirage,
the world cannot be called gsat. If the world is the
overflow and concretisation of Ananda, we cannot oall
it as illusion, If as stated above Maya is concrefised
Bhakti and Prakriti ia concretised Maya and Prithvi is
coneretised Prakriti, we cannot dismiss the world as
non-existent, 4s & mere illusfon or hallucination,

I feel that what is called vedanta is the summation
and consummation of the vedic teaching and contains
an integral doctring, though after Buddhism and
Jainism eame, sectarian aspects of Hinduism arase
owing to the pressure of the Time—Spirit, Buddhism
and Jainism arose because of overemphasis and rigidity
in Hinduism. But in their turn they developed similar
defects. Hinayana Buddhism on its philosophio sida
went as far as nihilism while its religions and emo-
tional side as developed in Mahayana Buddhism affireed
a large number of divinities though deseribing them as
gubordinate to Buddha. Jainism did not regard God
gz the creator and preserver and destroyer of the
universe Hinduism overthrew the new theerles of
Mihilism with the aid of the ancient Brahman ‘ocontept
and bverthrew the: new divinities or men raised fo
sueh rank by re-stressing the concept of Iswara and
Trimurthi as the creator and preserver and destroyer of
the universe and the giver of grace and the bestower of



the Bupreme ‘eternal infinite’ blisk" of - immﬂaﬂ md
ﬂh&hou.

Tt was this integral Hinduism puatuhhng Gn»d a.p
'iha Absolute Brahman and the Adorable Iswara, and
the world's reality of a ]uwear order which s denvatwa
frbim God and dependent on'God, and the diversity of
Sadhanas and Mukti experiences Li:mt specially appealed
ﬁ:;ha modern western mind. Sthopenhauer, one of the

test of German philosophers, declared that * in the
whols ‘world there is no study so beneficial and so
elevating as that of the Upanishads™ and said :” It
Has béen the solace of my life, it will be the solace of my
‘death ', Victor Cousin says: “ We are constrained to
: I;apdth@ knee before the philosophy of the East,.and to
e in this cradle of the human race the native land of
the highest philosophy . Frederick Schlegel saya:
““ Even the loftiest philosophy of the Europeans, the
idealism of reason, as it is set forthly Greek philosophers;
appears, in comparison with the abundant light and
yigour of oriental idealism, like a feeble Promethean
spark in the full flood of heavenly glory of the noonday.
sun—faltering and feeble and ever ready to be existine
guished ®. He says further: *The divine origin .of
man is continually inculcated to stimulate the efforts to
return, to animate himself in the struggle; and indite
him to consider & reunion and reincorporation  with
divinity as the one primary object of every action and
exertion ¥, Tt is such integral Hinduism that appeals 6
the ordinary commonsense of the common man in. Indis;
though the barned men imbued with sectarianism: and
fanaticiam and bigotry disintegrated integral Hinduisii
ht'iﬂ parried on never-ceasing verbal wars.: i g
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The supreme affirmation in the Upanishads is that
of the identity of Atman and Brahman i.e, that God is
immanent and also infinite and transeendent. God ia
deseribed in all the penders—masenline and feminine
and nenter—as Devah or Iswarah, Devi or Iswari, and
Brahman. The world is manifest Brahman and is doe
to God’s Power (Shakti). Maya, Avidya, and Shakti are
but one entity seen from different standpoints and
angles of vision. The ten principal Upanishads coneen-
trate on teaching that God has become the world, id
immanent in it and transcends it. The Swetaswatara
Upanishad refers to Maya but merely regards it as the
Shakti (Daivatma Shakti) of God. When we look at
the cosmos and God and regard ourselves as an entity
funetioning in a body which is a limited product of
matter, we call euch a limiting experience as Avidya,
Maya is said to be the power that projects the world and
hides the Absolute for all persons. We may, say that
Maya is the sumtotal of the Avidyas or that Avidya is
& fraction of Maya, When we look at the universe from
the individual and human standpoint and angle of
vision, we say that it is the manifestation of Maya or
Avidya. When we look at the universe from the cosmic
and divine point of view, we say that it is the manifes-
’t‘.nt.u:m of Shalkfti.

It seems to me that much of the philosophieal
mentality in India as applied to the ultimate categories
was probably coloured by the accidental fact that
gender is of the stuff of the Sanskrit language and that
all the three worlds Avidya and Maya and Shakti are of
the fominine gender. The eutire fabric of philosophic
speculation about the universe-making power was builf

35



aTa .
ou'the Rigvedic passage Wi geagHlEd  the

essential Jconcept 18 not deceptive illusion but the
poteliey *tod become many, to evolve into the
varisgated totality of worlds and embodied souls. The
devivation 'of Maya as 91 (Y&ma—She is° who is non-

ekisteént) is' only ‘a elever towr de force. The proper.

dérivation is Hlagd @@l ie. that which finilises and
measures the infinite, The various Upanishadic passages
relating to Shakti are 3 =SMAMFIA S95E, gEAlE
@IS (Swetaswetara Upanishad) waritst @ifia
aEEei agl: N1 g 8w (Do), Maitgesly farafiag
#hat (Do), senfwaridiy aemmgaaa fasrafife
aaf | Bl 1

(Do), @Al #at @afs Wk 9 (Do) et
The. One has become the Many. ‘When that aspect is
borne lin mind we call that potency the Shakti of
Brahman, This potency included the three aspects
viz. Brahman transforming itself into the universe,
Brahman's immanence in the universe and Brahman’s
transcendence of the universe. When we confine
ourselves to the universe into which the Brahman
has transformed itself, we eall jthat potency Maya,
When in the midst of the multiform and multiplex
diversity of things (achit) and souls (chit), we contem=
plate the apparent limitation of Brahman inside each
unit, we call as Avidya that lower and finite potency
which is a limitation of the universal potency of Maya
which itgelf is a limitation of.the infinite potency of
Shakti which itself is only the dynamio potency of the
static Brahman., This concept of avidya or ajnana is

parallel to the concept of Pésa (bondage) in Saiva
Siddhanta.
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fthus Maya is 4 Sanskrit word ' which hag wiany
derivations and many affiliations, [tis only the principle
of the finitisation of the infinite, The root Ma meand
also to create by giving a form, God is Mayin (ths
form-malker: and Prakriti is Maya. bt

Aaig aERfaeiiag wval ) -

{Svetasvetara Upanishad)
The truth that all Namas and Rupas (names and forms)
are transcended in the Unity of the Absolute does‘not
mean that except at that supreme level the world ig an
illusion or & hallucination or a self-deception or a self.
hypnotisation or a dream. The Infinite can munifest
itself only by limiting itself. Maya is thus the seli-
limitation of the Infinite into innumerable finitks.''The
finitising adjunct is the Lingasarire Le.:1ifé' and the mind
and the senses, When we realise that the self-limitation
is because of the potency of creative Ananda to
distribute iteelf out of its desire for the manifestatiog of
its joy, we call it Shakti. - When we realise-that it is/easy
and effortless for God to do so, we call it Lila e, a sportive
overflow of the Divine intothe Cosmos.  When we
realise that it is of the nature of Love to make the Oue
Infinite become the many finites hnd to- attract :the

‘finites to one another and to the Infinite, we call it

Prema or Daya. We call this Mystery as Maya. It is
inexplicable but it is the nature of Brahman. = - .«

e | s
It seems to me that those who mt.srpmt Sri
Sankara's doctrine of Maya as the’ teaching' that the
universe is a mere dream or illusion or hallucination or
fiction have overdone his exposition. While dénying
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Paramarthika Satta (absolute reality) to the world, he
eays that its existence is not Pritibhisika (illusion) but
is VyAvahirika i.e. phenomenal, dependent and evanes-
cent. Maya is only that distorted view of the universe
which forgets the eternal integrality and infiniteness of
Brahman by preocenpation with the diversities of the
finitudes of objects which emerge from Brahman and
reemerge il Him, The nnreal values and valnations of
desires for finite objects are oxpressed in a single con-
cept expressed by the single word Maya. Maya is not
taking illusion to be reality but is a wrong valuation of
adependent and fleeting reality as an independent and
eternal reality. A mystic rises above such “WIONE
valuations but does not regard the world as an illusion
or turn his back on it but realises the world as a limited
mode of infinite and eternal being and seeks to raizse all
to that level of realisation by lessening and loosening
the grip of desires and increasing the realisation of
spiritual unity. He.does not scorn or turn away from
mortality but sublimates it by love which rises to a
realisation of Unity. He steps into the ethical life and
sublimates it into the spiritual life, Goodness is the
flower which becomes the fruit of godliness, On the whole
the teaching of the original integral Vedanta which
existed before the time of the first Buddhistic thinkers
was as follows. The universe is real i.e. it is not a fiction
or a hallucination or a dream or an illusion era mirage,
Itisa dependent derivative fleeting ever-changing reality.
The jivatman or individual soul is God in a state of
relation to a limited body. It is an amsa (fragment) or
a prakara (aspect) of God so long as it feels that it is in
a body—a perishable earthly body or an imperishable




275

aprikritha shudda sathva body in Paradise. But it can
ghed all bodies—perishiable or imperishable—and realise
its absolute oneness with DBrabman in  Nirvikalpa
Samadhi as Infinite Supreme Eternal Sachchidananda,
Snch an affirmation is found not only in the Upanishads
and in Shankara but also in Plotinus in the ancient
west and in Spimoza in the mediaeval west and in
Bradley and Bosanquet in the west today. Itis to the
eternal glory of Bhankara that he gave the Mabavakyas
{Prajnanam Brahma, Ahambrahmasmi, Ayamabma
Brahma, Tattuvamasi) a natural interpretation and the
place of primascy and showed how there is asupreme
experience in which Brahman in its unity aud integra-
lity (not as a plenum of God and world and souls) is
experienced as a factum of consciousness by a process
by which the prismatic colours are experienced as * the
white radience of eternity ” by the person who seeks
Adwaita Mukti in Nirvikalpa Samadhi, though the
prismatic colours of the diversity of the matter and
the diversity of souls will continue except for such a
person, The prismatic colours are but aspects of thé
white light and are not different from it. When
electricity becomes positive and negative, their union
results in light, The mind is the level of incandescent
radiance where the Atmic Energy and the Matter-Evergy
meet, I am of the view that Sri Shankaracharya's is
the most universal mind produced in the post-Upanisha-
dic and post-Gita age and that he did his best to
systematise and harmonise Hindu religion. He haa
been misunderstood in later times and sought to be
drawn away to pure idealism aund acosmism. He
affirmed the unity and integrality of Brahman and the
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identity of Brahman and Atman. And yet he dared
affirm that, in spite of Erahman being one (Ekam),
Brahman is realised both as Nirguna and Saguna

(mifgraanran awssfFcaQabfie afeds = st
sfid—Commentary on the Brahma Sutras, 1, 1, 13).

In his commentary on the Brahma Sutras (I, 1, 4) he
clearly and boldly stated that Jnana is Vastutantra

(knowledge is due to the object). FEGIAM | #33
gegng 9. He affirmed also that Avidya is positive

(Wra®7). Thus he never encouraged extrome idealism or
solipsism. His Anirvachaneeya Khyati is really a
departure from Goudapada's Ajatavata, The Adwaiting
believe that the realisation of the Absolute is due only
to the grace of God (§aUgHzRT ﬂﬂﬁ%ﬂﬂlﬂﬂl} Sri Sankara
was & great devotee and his poems of devotion are
among the finest in the world. He was a tireless worker
for Lokasangraha (universal welfare).

Sri Ramanuja helped to correct the emphasise of
post-Sankara SBankarites towards solipsism and acosmism
and their exaltation of Jnana over Bhakti and Karma
but he overdid the doctrine of reality (satkhyati) by
affirming that our dream — phenomena are realities
created by God. Our analysis and research of dream—
phenomena will clearly show us that dream—phenomena
are mere mental creations by us under the pressure of
Vasanas acquired during innumerable births, The
power responsible therefor is the only the oreative
potency of the human mind, Thus Sri Shankaracharya's
analysis of dreams is sounder and truer than Sri Rama.
nuja’s analysis. In the Brihadaranyaka Upanishad




277

passage 7 FCAT 7 TIAN A 97U ARmEnEd AT g9
(There are no chariots or yokings to chariots or roads in
the dream-world. He creates chariots and yokings to
chariots and roads), the word &73 (creates) obviously
refers to the human soul fonctioning in and through the
mind. The equation of the fleeting dream—reality to
the stable though changing reality of the waking world
iz as untenable as the vice versa view. The differences
between the two kinds and orders of reality are elabo-
rately diseussed in the Brahma Sutras (III, 2, 1 to €).

Sri Ramanujacharya’s doctrine of Sarira—Sariri-
bhava (body-soul) relationship) as between the world
and souls (achit and chit) on the one land and God on
the other hand, while emphasising the Antaryami
concept of the Upanishads, overdid such emphasis
by obvious anthropomorphism and denied Brahman
in itself free from all embodiment and further denied the
experience of the identity of Jivatma and Brahman
and the reality of Jivanmukti. Sri Madhwacharya also
helped to enforce the concept of the Personal god and
the importance of Bhakti (Devotion) to Him but went
go far to emphasise differences while affirming reality
that the concept of a multiverse effectively superseded
the concept of a universe in his system. According to
him God stands apart from the universe and is only the
Nimitta Karana (efficient cause) of the universe and is
not its material cause. Other teachers gave us new
combinations and recombinations of these systems and
gave us their gwn views of the universe. The time has
now come to go to the source-hooks and the inearnations
and the maharshis of ancient times and realise and
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formulate the integral Hindunism (Purnfdvaita) of the
pre-Buddhistic days especially as enunciated . in  the
Bhagawad Gita which is the Supreme Book of Hinduism
and whose teachings have been expanded by Sri Krishna
Himgelf in the eleventh skandha of Srimad Bhagawata,
the snbstance of which has been expounded by me in a
recent work, and which in reality is the earliest and most
authoritative bhishya (commentary) on the Gita by the
divine author of the Gita Himself,

We must never forget that the integrality (Poor-
natwa) of Brahman is not in any way effected by the
diversity and variety and multiplicity of the universs,
The famous verss :

Qg g quiqiga=ad |
qEiAEE  qeeEtEa ||

(That is full and infinite. This iz full and infinite,
Fulness and infiniteness arises out of fulness and
infiniteness, If we take away fulness and infiniteness
from fulness and infiniteness, what remains is fulnesa
and infiniteness) expresses this truth, In the Gita this
idea is expressed illustrated in another way.

aqsErifEa fd agedaime |
a1 a0 (IX, 8).

(Enow that, just as the vast wind which goes every.
where is in Alkasa, so are all beings in Me). |

Just as Akasa (ether) evolves into Vayu (atmos-
phere) without ceasing in the least fo be itself and
pervades it and yet transcends it, even so does God
become the universe and pervade it and’ yet transeend
it,. In the terminology of the Shakta philesophy, ihis is
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called Avikariparinama (Integral Creative Evolution).
While in Parinama what changes is subtracted from
what is changed, there is no such subtraction or dimi-
nution in Avikari Parinama, Vivarta on the other hand
is only apparent change, there being really no change at
all, just as the rope appear sto be a snake or just as
water appears in a mirage. The Upanishadie declaration
srmaAAl 4gdr fasad  (Hiwself uoborn, He  becomes
manifold) and the Bhagawad Gita declarations wfas

Rty RMsfEefad-XII1, 16—undivided and indivisible
among separate entities and yet seeming divided.and
sy Hi% wEAagd | afed fwdy aeh Rl
—XVIIT, 20—that knowledge is the purest which sees

the Eternal One apparently fragmented among all
beings— clearly prove the Avikari Parinamavida.

I know that the Adwaitins swear by Vivartavada
(the doctrine of illusory and apparent change) while
other schools like Visishtadwaita and Dwaita swear by
Parinamavada (the doctrine of actual evolutionary
change). The din of the battle of these Vadas has been
deafening and tremendous. But there is not as much
difference between the correct Vivartavada and the
correct Parinamavada as we are taught to believe. In
every entity sat and chit and ananda (being and cone-
ciousness and bliss) form the Brahman—element and
N&mg-Rupa (name and form) form the jagat {universe)
—element. The former is changeless but the latter is
obviously changing. The waves are but the ocoean, in
essence, It seems to me that Vivartavada emphasises
this ever-changing nature of Nama-Rupa and nobt their
being & mere dream or an {llusion or & mirage and

ab
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teaches also that the Nama-Rupa diversity disappears in
Nirvikalpa Samadhi as in sleep, the difference between
Samadhi and sleep being that in the latter the Satchida-
nanda of Atman is obscured whereas it is revealed in
BamBdhi. It seems to me that the Avikari Parinama
doctrine is the real junction .and fusion and harmoni-
sation of the Vivarta and the Parinama doctrines. The
universe is ever-changing ; Paradise is changeless; but
both are only aspects of Brahman which continues to
be integral and infinite and ope all the time, We can
enjoy Brahman here in this universe or there in
Paradise or in Itself.,

. The crux_of the matter is the possibility of the
reconciliation of the changelessness which we regard as
the nature of Reality and of the endless apparent
changes and transformations. Oune solution is to affirm
the changing universe (in its subtle and gross states) to
be the body of the uuchanging God. That is the Visishta-
dwaita solution. Another solution is to affirm God as
the efficient cause of the universe and Matter (Prakriti)
as the material cause and establish a kind of unity in
variety by postulating that Matter is obedient to the
will of God and that God is immanent in it. That is the
Dwaita solution. A third solation is to say that there
is no real change and that God is always changeless and
that the change and diversity are only apparent as we
experience in a dream. That is one aspect of the
Adwaitic view and is the essence of Gaudapada’s
Ajatavads. Another solution is'that the diversity of
things have a phenomenal (Vyavaharika) reality thongh
from the noumenal (PAramarthika) point of view
there is no diversity or change. That seems to hé
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&ri Sankara’s point of view. The Avikari Parinamavada
affirms the reality of the cause and the reality of the
affect and controverts the affirmation of the difference
between the two and afficms the undivided and integral
and infinite unity of Giod as being in no way negated or
Jessened by the emergence of the universe from God. It
says that what is Mithya {unreal) is not the universe but
the concept of the difference of God from the universe
and of the universe from God.

It is often thought and said that the Vedic passage
araria R T 9RYEaT aw (change is but mere naming,
the pot is only clay) implies that all change is fictitions
and false and illusory. But this corollary does not
necessarily follow., The fundamental substance is no
doubt clay. But the physical energy and the mental
concept of the potter are as real factors as the clay.
When the pot is broken we get thehroken pieces which
on being reduced to powder become the clay once again,
But how does it follow that name and form are unreal ?
Their 1eality may have shorter duration from the point
of view of the time-factor but from the point of view of
reality how is the pot less real than the clay ¥ This is
true also of the analogy of gold and gold ornament.
The analogies of the serpent and the rope, of silver and
mother-o'=pear), of dream, and of mirage are of a
difforent type but why should we regard mere analogy
as prooft The analogy of ether and air (Qita, IX, B).
is, in my opinion, far nearer to the truth than the
above analogies, God is the eternal and infinite and
independent. Reality (a@@ ged), whereas the universe
has only a fleeting ever-changing fiuite dependent
derivative reality. .
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*- Though the Brahma Sutras of Vyasa have bedn
interpreted in diverse ways, yet it seems to me that his
world-view js that of the oneness of God and the
universe in the sense of the latter being the dynamic
aspect of God, of the dependent and changing reality of
the world as compared with the independent and
unchanging reality of God, of God having become the
universe by His sankalpa or will without in any way
losing his integrality and infiniteness, of His transcen-
dence of the universe in addition to His immanence in it,
and of the liberated soul enjoying the infinite and eternal
and supreme bliss of Brahman in His world-aspect or
in His immanent aspect or in His transcendental aspect
in Paradise (call it Brahmaloka or Vaikunta or Kailasa
or Srinagara in Manidweepa etc. as you like) or in the
Impersonal Noumenal Absolute orin all of them. In
Brahma Sutras (I, 1, 13 to 20) the analogy of the ocean
and the waves and of the folded cloth and the cloth
spread out are given. I shall refer later on to Brahma
Sutras, IV, 4, 10 to 12 in regard to Vyasa's conception
of Mukthi or Beatitude,

Further, in Chapter VII Verses 4 to 6 of the Bhaga-
wad Gita, the Lord describes Chit and Achit as His two
Prakritis and says that He is the Origin of the entire
universe and that there is also the eventual involution
of the universe into His own Being. In Chapter XIII
Verses 5 and 6 He calls the universo as Kshetra after
describing Himeelf in XIII, 2 as the Lshetrajua, In
Chapter IX Verses 4 and 5 He says that He pervades
the whole universe by His unmanifest form and that all
things are in Him but He is not in them and that all
beings are not in Him but are sustained by His glory
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(Aiswarayoga) and that He sustains all things but is
not in them and that He is the soul of everything and
the nourisher of everything. Nowhere in the Gita is
there a hint of the unreal or mythical or illusive nature
of the universe, No doubt in VII, 18, 14, 25 He refers
to the Gunamayee Maya (made of three gunas) and
Yoga Maya which hides Him aod says that we can cross
such Maya by His grace, But nowhere does He say
that the world is a mere illusory appearance. As He
eays in VII, 7, all things are strung on Him as gems on
a string.

The Panchabheda doctrine of Sri Madhwacharya is,
no doubt, consonant with actual perception by the
human eyes. But Reason disproves that view and
whispers the contrary view. While the One Suprems
being as Antaryamin {(Immanent Ruler) links up all
things, why should we not see the unity in the diversity !
\What we see is & universe and not & multiverse, as is
clear from Gita, VII, 4 to 6 referred to above. Even
the duality of Purusha and Prakriti becomes a Unity
because they are only aspects or modes of God. In
Gita, X111, 30 &ri Krishna expressly says that when we
see diversity as rooted in unity we attain the infinite
Godhead.

AR |

g 9 fawl amavad a& 0 ;
In Gita XVIII, 19 to 22, He expressly says that that is
the highest type of wisdom which realiscs the eternal
undivided unity of divided things and that that is the
middling type of wisdom which sees diverse things as
totally disconnected and disparate and separate aud
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that that is the lowest type of wisdom which is unduly
abtached to a fragment as if it were the whole,

I feel also that in the eame way - integral Hinduism
will have to modify the Vishistadwaita and Dwaita
views of the universe, In positing the Sareera-Sariri
idea Sri Ramanujacharya placed a proper and vital
emphasis on the Antaryamin concept of the Brihada-
ranyaka Upanishad. But while stressing the aspect of
immanence, it did not stress the transcendental ‘aspect
or the complete and full and infinite integrality of
Brahman along with and despite the universe. Why
should God be regarded as bound by and tied to a body
orito 8 form or to a name? Such a view is anthro-
pomorphic in its ultimate analysis. God has become
the infinite sky and the formless wind as much as fire
and water and earth which have form. Why should He
not be Amoorta as well as Moorta? If the Vaishnavas
led by Sri Ramanuja tie Him down to the Vishnu form
the Baivas led by Sri Srikanta and Sri Meykandar tie
Him down to the Siva form. Why should God be tied
down to a masculine form? The Shaktas exalt the
feminive form. Their view is certainly as plausible as
the masculine outlook. The Upanishads and the Gita
and the Bhagawata stand far above such sectarian and
partial and limited views. They refer to God as
Brahman, Atman, Antaryami, Paramatman, Bhagawan,
Vasudeva, Brahma, Vishnu, Siva, Prajapathi, Hiranya-
garbhh, Devi ete. In the Narayana Upanistiad we find
many gayatris relativg to many deities and also the
mantra Om Namo Rodraya Vishoave Mrityor Me Pahi,
The Amritananda Upanishad says that we must ascend
the chariot of Omkara and make Vishnu the chariotesr




and worship Rudra and seek Brahma Loka. In ‘thg
Devi Upanishad Devi says that she is Brahman (SR
abravesth aham Brahmasvaroopini). ¥

I would like, in this connection, to restudy’ the
Tsavasya Upanishad from an independent point of view.
The firat verse

' farirdaiafmanaiad |
¥ @A g ar g w@ R

is one of the supreme declarations of a supreme seer.
It means that now the Infinite is regarded as a total of
ipnumerable finite entities having name and form and
that we should realise its real and unbroken infiniteness.
The infinite has not in any way lost its infiniteness by
such finite entities, The finite entities are not illusory
or upreal, They emerge from the Infinite (Poorna) and
remerge in It, the Infiniteness of the Infinite being in no
way affected by their emergence or remerger. If we
revel in the finites, desire arises in the finite for the
finite. But if we realise the unity of the finites in the
Infinite from which they emerge and into which they
re-merge, then all desires and attachments are seem to
be futile and foolish and the mood of tyaga (renunciation)
will grow and become hahbitual; The next verse

gdw 3z waitr fadifeded @ )
i fa aaddisfa A ®4 fead a0

ghows that tyaga means not inaction but desireless
action, not freedom from action but freedom in action,

"'The test is not the insignia or robes of asooticism but

mental detachment (asanga).

This is why the later verses in the same upanishad
condemn mere avidya (i.e. mere desireful action without
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knowledge) and vidya (mere knowledge without desire-
less action) and'affirm that by combining desireless
action with full knowledge we can cross death and
attain immortality. Crossing death {Mrityntarana) and
attainment (amritanubhava) are not two successive
experience but are two aspects of a unitary experience,

o4 g afyafa? sRagamd |

5l @ 3 3 A 3 3 faant @

sagTEfTaar ssRmgifaar |
i gan dumt 3 segarTaii o)
frai wifiat = awgiaaaz |

wfigar g dial Roasgamad o
(Verses 9 to 11.)

The next three verses in the Isa Upanishad are the
most diffioult of all,
w9 an: qfmfa 3 sdufagomy |
A T @ A AW 4 3 eddEt @ |
SEAIGRGATAAGAAI, |
i gan domt 7 amgaaaf g
Wafi 9 g v aegdeder |
femaa o dval dxmismammd o
(Verses 12 to 14).
Sri Sankara takes Asambhooti to meen Avidya or
Prakriti and Sambhooti to mean Karya Brahman or
Hiranyagarbha. In the third verse he takes Sambhooti
to mean Asambhooti, and Vinasa to mean Hiranya-
garbha. But the more natural meaning of Asambhooti
is the Unmanifest and of Sambhooti is the Manifest.
If we negate the Infinite Unmanifest we are plunged in




287

darkness i.e. lose touch with the Causal Reality. If we
negate the Manifest ie. embodied Souls and Matter we-
lose touch with Emergent Reality. We must therefore
realise Reality aa the Manifest (Sambhooti) L.e. with name
and Form and also the Unmanifest (Asambhooti or
Vinasa) i.e, beyond Name and Form, Only then ean we'
realise the fulness of Reslity,

The Isa Upanishad then proceeds to remove the
veil of solar splendour and show the greater inner’
splendour of the Spirit.

R TET ameRid g6 |

deq qUATIYT d@adlg Zed ||

qIRTH a9 g4 qANE g EHARTE |

3R a% = sewwad gu 9w @ AisTE) g

wdisy Af% 1 (Verses 15 and 16.)

Behind and within the golden splendour of the sun is
the more glorious infinite splendour of the Spirit. The
splendour of the Sun is not a phantasm or a halluci-
nation or a fiction or dream or a mirage but is a
derivative and finite reality ss compared with the
eternal cansal infinite feality. Thus this doctrine goes
beyond some forms of Adwaitism which reduce reality
to n mere illosion, Then comes the affirmation of the
absolute identity of the Sun-sprit and the human-sprit—
not mere sareera-saréeri bhava or swa-swami bhavs
(body-soul relationship or king-subject or proprietor-
property relationship). This dootrine goes beyond the
the limited but true experiences declared by Visishta-
dwaitism and Dwaitism.

It is no doubt true that sometimes in the Prasthana-
trayss the individual soul is called an amsa (mode or

&7
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aspect or part.or image) of Brahman whereas.on others:
it is asserted to be Brahman itself. (sawtam, =i =wif,
@A ote) Some scriptural passages describe the
soul as a spark ([AeEfET) from a central fire, Others say :
ot fdial | gl egw e g g ofvEe |
That is why amsamei vada, pratibimba vada, parich..
chedavada ete. have sprung into existence. Even in the
Gita which is described as the essence of the Upanishads,
Sri Krishna says in one place wagia sfiark Aaq@eaqia:
(XV, 7). Elsewhere He says: g =ift aifify adify
WRa (XTI, 2) and Hgmer qevka adamaafas: (X, 20).
Individual finite Avidya or Ajnana or Adhyasa is a
fragtion of theCosmic Infinite Maya. When we relate
the Infinite Atman to the finite body and the senses
and the mind which are evolutes of Maya though the
stage of Prakriti and Tanmatras, we call the Jivatma as:
part or aspect or mode or image of Atman i.e, Brahman,
As Sri Sankara says in his commentary on Brahma
Sutras, III, 2, 6: @isfigdiae FRedRTWE Agdm;
RPgmrAafafmaafzangafd.  Even this self-identifica.
tion of the infinite Atman with & finite embodiment is
only to have a new self-realisation of its satchidananda
nature by & kind of weiling and unveiling or by a
process of forgetfulness and remembrance (FEIIE:
£afiesTr as described in the Gita) or by a process of.
dissent and reassent or by seeking a state of imperfec.,
tion to taste the joys of discipline and fraining’ and
probation like an athlete doing so to taste the highest joys
of successful effort or by assuming a state of limitation to
enjoy the bliss of a rebound against such, limitation,,




just as the music of silence becomes the music of sound
and song by limiting and tightening a string between
two points and then reattains the vaster music of silence
or just as a person standing in the heat of the sun feels
the cool sweetness of the shade ell the more. If we
revel in snch limited experience, that state is called
avidya and samsara and mAys, When the soul
identifies itself with the body and acts in the world, it
feels joy beeanse of its nature of Ananda and misery
because of the limitations of its embodiment and its
- gelfishness, When the soul realises the entire cosmos
| g its body it enjoys smyujya mukti with Iswara as the
consummation, of silokya and sBmeepys and sarcopys
mulkti, Shakti as avidya or maya is a finitising force;
_Shalkti as vidya is an infinitising force, When the soul
realizes its own infinite Sachechidananda nature in Savi-
kalpa samadhi as & mode of Godhead, it enjoye the bliss
of Paramapada (Paradise). When it realises its own
infinite Satchidananda nature in Nirvikalpa samadhi,
‘it roalises itself as the Absolute or Nirguna or Nirvisesha
Brahman and enjoys Kaivalya Mukti. Both these
experiences are two coeval and coordinate types of
beatitude. Let us cease to measure these infinites by
the finite yardstick of cur minds and to assert a grada-
tion of status between Jivanmukti and Videhamulti,
between Kaivalya Moksha and Sayujya Moksha. As a
wellknown Sanskrit Verse says:

afgwa: @% 3 AEEaEsn AN |
qFiey 9f wa@atfeaeeE |

(The verities which are achintya ie. beyond mind and
reason should not be discussed by the teehnique of



tatiocination, Achintya is what is beyond the ambit
of Prakriti (the material universe),

Even the Adwaiti does not say that the soul realising
itgelf as functioning in the body is Brahman. It is the
soul that realises that it is not conditioned by the body

“but is infinite and perfect and eternal that is Brahman,
‘It is the soul beyond all its Kosas (sheaths) that is
Brahman. ) '

Il.-5adhanas In Integral Hinduism

Man, in his physical and mental vesture, is bound
by the law of cause and effect; but in his spiritual
nature, he is eteroally blissful and free. The self-
finilisation of the infinite is for the purpose of the better
'pxpression and enjoyment of freedom as against a back-
ground of bondage. The infinite music of silence becomes
the finite wusic of song because of strings held tight
withont becoming loose. The very struggle against the
limitation of the senses is itself a way of the self-
realisation of our innate freedom. The joy of the
infinite super-sensucus experience rising above the
limited finite Jife of the senses is inexpressible. The
Upanishadic story of the two birds on a tree is &
symbolic expression of this truth., The Infinite has
become the Tree and the little bird on the lower branch
enjoying the sweet and bitter fruits in the tree and the
Great Bird of glorious beauty on the topmost branch
which does not care for the fruits Lut locks with love
on the tree and the little bird on it below. The little
bird looks ayain and again at the Great Bird and flies to
the topmost branch and attains the same glory as the

Great Bird.
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Unity in variety is not different from infinite unity.
We find in the universe diverse temperaments such as
the worker, the devotee, the knower and the man of
mystic inner vision. Each rises through his particular
sidhana to the same height of siddhi. The various
sadhanas or religions are but diverse aspects of the
same universal religion i.e. the re-divinisation of man,
All the seekers of God wending their diverse waya meet
on the plane of God-Realisation, When that realisation
comes all doubts vanish and we have the utmost
~certitnde of blissful experience.
7 qur wf s9aed at wdawEag |
ARAWTgAGEE A g ®dm: | (Gita, IV, 10).
fiad granfrafsasd addaa: 1
- flastama saifn afese quat )
(Eata Upanishad).
gaify afw@if @gafage@at o (Panchadasi).
In respect of sadhanas also, the later sectarian
emphasia on this or that sadhana has no real authorita-
tive support in the original Scriptures and has no real
support in reason. Some schools of thought emphasise
introspective meditation culminating in samadii; othera
emphasise bhakti; yet others emphasise prapethi (self-
gurrender); and others emphasise jnana (including
‘sravana and manana and mididhyssana) culminating in
sakshatkara (intuitive self-realisation). Nope of the
Jater :schools would allow a similar primacy to Karma-
yoga and content themselves with stating that Karma
leads only to chittasuddbi (purity of mind).
. But, in my opinion, no warrant for these super-
subtleties can be found in the source-books of Hinduism.
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In fact in Chapter XIII of the Gita, karma and dhyana
and bhakti and jnana are shown as independent sadhanas
for attaining perfection,
ARt g3afs Sfaaraaea |
A HiGad qWlA AR =19 1)
G WA HARATIG: BEFRGINET |
asluafoaas aggfiogam: 1 (XIII 24, 25).
(Some see by their endeavour God in the heart by
dhyana i.e. introspective and concentrated meditation ;
others do so by Bankhya or Jnanayoga; yet others do
80 by Karmayoga ; and others, not knowing these paths,
\perform devotion after learning it from others, They
also, accepting sruthi (veda) as the supreme source of
truth, cross samszra and attain beatitude (moksha).
The use of the words * others " (anye) here is significant.
The subtlety which says that one of these paths ie,
bhakti is for MandatamBdhikari (the lowest type of
aspirant), that Karma is forjMandadhikari, that Jnana
ie. sravana and manana are for the Madhyam&dhikari
and that dhyana (nididhyasana) is for the uttamadhikari,
in absolutély unacceptable, This is how sectarianism
distorts the simple and straightforward truth,

The fact is that though Karma may be done with-
out the elements of Bhakti and Jnana, Karmayoga
inevitably involves those elements,

EH! RUEEHA QAN 9 | (Gite, 11119),
st fr afafamfaa wera; |
To attempt to say that a Karmayogi attains God only
by passing through Bhaktiyoga or Jnanayoga is a
‘seotarian overstatement, To say that the wverse in
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Gita, III, 20, means only that the striver attains
samsiddhi (JnBina) by and through Karma which merely
causes purity of mind is another overstatement. In
fact, the Lord, after instancing Janaka instances himself,
It is surely wrong to exalt Yajnavalkya over Janaka or
Suka or Sri Krishna, The fact is that Karma purified
by Karmayoga is not mere Karma but is Karma
sublimated by Bhakti and Jnana,

wEd FAREET e fosa: |
 wivafirgdisiia fefesdfie: 1 (Gits, 1V, 20).

TaRel gk grafaEa: |

agarEia: wheRg qfieda ||

Thus if a person does work giving up attachment and is’
in a paised and independent state of mind, he'is not a

mere doer of astion even if he does action. In: the case
of a person who is free from attachment and who has got

gpiritual knowledge of the eternal and non-eternal things

and who works for the sake of God, all acts and results

cease to be a source of bondage, In his case action

without attachment goes hand in hand with pure

knowledge and pure devotion. In fact, how can he

gurrender the fruits of action to God, if he does not

know and love God ?

"

FmgraEsAlt FAdREETE | _
AR it fraafa wd=d 11 (Gita, IV, 41):

Thus hy Karmayoga mere Karma becomes really
Karma sanyasa and the spiritual knowledge of such a
person removes all doubts. He possesses himself and

is free from the bondage of action,
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- weE: wdne fSEeTEa |
mEg FdgamE A ffaed ) _
W 8 fraesad @ @ 3 4 weR |
fide) B mgad) g sweagesd o
gieadim gearer awfs 9 dfan )
weRcafEs ehagaaiaieed ||
geatel: aead g anR wa )
% Higd I @i 9 3 @y g qw@f )

: " (Gita, V, 2 to 5),
4 gemafafy aigalt 4 fafg oieg )
A ugAagased il waft sEa 0 (Gits, VI, 2),

Can there be a clearer staterment than this to show the
equal value of Karmayoga and Jnanayoga as means’
(sadhanas) of liberation ¥

gt Rgeren R Gafaa: |

HARAARA g 7 fEad )

Awoarar At 4% wEa s )

focad @ @ m¥a qweafater 0 (Gita, V, 7, 10).
The doer of Karmayoga sees himself in all beings and
God in all beings and knows and loves God, He works to
please God and for the welfare of the world. He shares
the joys and sorrows of all men and rejoioes in their
joys and removes their miseries, He is surely as free
from bondage as a meditator or a devotee or a philosophio
thinker, .

AIFATE wdaER T | _

§90 ANTHRAT 497 WA || 0 il oo
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@t qaafy adx af 9 wfa-gaf )
g A A @ 9 7 gl )
aiqafes A af awdeEafa |
gl wdwdsfy @ At sy add g
AR w87 sk Tl dsga |
g9 @ aft o @ @ Af o |
(Gita, VI, 29 to 32).
In spite of this clear declaration, the meaning of these
versea is twisted out of recognition. Some commen-
tators say that that the last verse means that juet as a
man is indifferent to the happenings to himself he is
indifferent ss to what happens to others And yet
these very persons applaud Valmiki's praise of S1i Bama
as sharing in the joys and griefs of all :
wang 9 Ageat gl gfea: |
Zmdq 9§47 fAgafgeft g
{Ayodhya Kanda, IT, 42).
The Karmayogi rejoices in the joys of all and commis-
perates and relieves their sorrows. Can there be a
higher ideal than that? BSurely Rantideva of ' the
Bhagawata is not lower than Patanjali or Yajnavalkya
or Suka,

At the same time one cannot appreciate Loka-
manya Tilak's exaltation of the Earmayogin or his
belittling of the other yogas. In fact each commen-
tator's bias and personal predilections carry him farther
and farther away from the truth,

No doubt Sri Krishna exalts here and there each of
the yogas, Dhyasnayoga is exalted in the followin
Verses : e

38
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aefmedisfm) AVt mifedisfr adisfis: 4
shvganfaR A0 aw rma‘il i
(Gita, IV, 46),
givted mﬂm%w m
w4 o geeadfy fieh |
¥y 337 avg 4
IRy WPIFE G |
sdfy sadfig ffzar
avit 9 amgtfa g |

(Gita, VIII, 10).
And yet -Bhalktiyoza. is uxa]t.ed above u.]l Lhu nth;ar

yogas.
WAl @ ar HeRdfisgy |9
9 FE T 999 990 G 9@ 0 (Gita, XT, 54,
But yet we find the exaltation of Karmayoga also as
the supreme siidhana,
Bdl & SAmagid g s fafgead |
sarEdReAmE s Raeral  (Gita, XI1, 12).
Jnanayoga is exalted in the following verses, 1
HAZARN GG TAIE: 9EaT | S
wd gAifisd wd w9 af@med | (Gita, 1V 33),
w1 AT o geafeafd | (Gita) IV, 86),
grifa: adesiffr asaegeisda 0 (Gita, IV, 37),

This only means that each yoga can lead us bnwardu the
vigheat beatitude, )

In the course of his bhashyas, Bn Saukamhnrya-
refutes again and again the combination of Jnana and

Korms (§A%iag94) What he means is that yow.

f




8o

¢anmot combine mere action and mere cessation of
action, But surely Karmayoga, which has within itself
the essence of Bhalktiyoga and Jnanayoga, ean coexist
with them, How can a man do action in the spirit of
dedication to God (Sri Krishnarpana) if he does not
knnw and love Sri Krishna 7

There can be no doubt about the truth that
Dhyanayoga (intense introspective concentrated medi.
tation on_ God in & mood of Samadhi), Bhaktiyoga
(eontinuous loving devotion), Prapathiyoga (complete
and loving self-surrender to God), and Jnanayoga (clear
and vivid inbuitive vision of God based on philosophio
study and enguiry and analysis] are stressed clearly in
the Gita as means of liberation. And yet commentators
are not wanting who exalt samadhi over bhakti and
juane or bhakti over samadhi and jnana or jnana over

- bhakti and samadhi or even exalt prapathi over bhakti.

There scems to be no end or limit to logic-chopping in
thia matter,

The Gita is not content to let the matter reat there,
In Gita, XVIII, 50, Sri Krishna says that 1le will som
up his highest teaching Himself.

gaw fagaw g AR Fea 9
LA, Aviesy 1F e T 0
fafima) s=nml aaamETEg: |
apAanad fa@ Jod agulua: o
AEET 95 2% WA FE AfED |

 Pges Adw ged) awga s
AgqE: qemEE 4 9"E T 6igh |
i ad7 9 AR 8 a0
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v wfaAf aErEaf asga: |

adl @t avad @ REd agast o)
(Gita, XVIIL, 51 to 55)

Thus Sri Krishua emphasises the synthesis of the yogas
(poornayoga) as the best of all yogas because in many
persons there is a poise and balance of service and
mysticism and devotion and knowledge whereas in some
person one or another of these is preponderant, HEven
the Brahmabhoota continues to be a devotee and rises to
an intenser realisation of God and becomes one with God
and with all creation.

. The fact is that it is the sublimated mind that gets
the vision of God. There are men of active temperament,
men of devotional temperament, men of mystic tempe-
rament, and men of inquiring and analytical and
philosophic temperament. Further, we see also men
who combine all these temperaments. Swami Sivananda
says well : “ The yoga of synthesis is the most suitable
and potent form of sidhava. The yoga of synihesis
alone will bring about integral development. The yoga of
synthesis alone will develop the head, heart and hand
and lead to perfection. To become harmoniously
balanced in all directions is the ideal of religion. ‘This
can be achieved by the practice of yoga of Synthesis.
Man is a strange complex mixture of will, feeling and
thought.

To behold the One Self in all belugs is Jnana,
wisdom ; to love the Self is Bhakti, devotion; to serve
the Self is Karma, action. When the Jnanayogi attains
wisdom he is endowed with devotion and selfleas
activity; Karmayoga is for him a spontaneous
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expression of his spiritual nature, as he sees the One Self
in all. When the devotee attains perfection in devotion,
he is possessed of wisdom and activity, For him also
Karmayoga iz a spontaneous expression of his divine
nature, as beholds the ome Lord everywhere. The
Karmayogin attains wisdom and devotion when his
actions are wholly selfless, The three paths are in fact
one, in which the three different temperaments
emphasise one or other of its inseparable constituents,
Yoga supplies the method by which the Self can be
geen, loved and served,

-

The yoga of Synthesis alone iz suitable for this
modernage. The four yogas are inseparable, Service
purifies, expands the heart, Service unifies, Love
“unifies, Without service and love you cannot dream of
attaining Advaitic realisation or cneness even in crores
of loves, Lowve is invelved in service. Service is love
in expression. You serve only when you love a man,
Kunowledge is diffused love and love is concentrated
knowledge., Karmayoga is always combined with
Bhaktiyoga or Jnanayoga. The yoga of synthesis is

suitable for this modern age.
Yogae of Synthesis pages 10 to 16).

'I'hua beatitude is attained by one or another, or by
& combination of some or all, of the yogas (paths). Yet
all the scriptures, and especially the Gita, speak with
one voice that Bhaktiyoga is the easiest and most
efficacions yoga and is the path most suited to the
wajority of persons. The Vaishnava exaltation of
Prapatthiyoga as an independent yoga by itself, as being
suited to all, and as being superior to all the other yogag
and even to Bhaktiyogs, has no real warrant in the Gita
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orelsewhere, Prapatthi or surrender to God is a vital -

element in all the Yogas. [In the cleventh skandha in
the Bbagawata which is Sri K mhna s own bhashya on
h{ﬂ own Gita, he says: X

| faffomat gEd Aarfaaf w6g
Benfafionfaamt sAamwgwfar

TSl WEWE) MaNEE TGO |
 afafivl aifyae afwaln: wea o
' (X1 20, 7 and 8).

Most pecrpla have neither over-attachment nor over-
dat.nd:hmeuﬁ to the objects in the world,

It is true that the word Guhyatama is used in
regard to what are called charamb slokas in the Gita
(XVIII, .65 and 66), But the same word is found in
Chapter IX Verse 1. The words Rajaguhys and
Pavitram Uttamam are found in IX, 2, They relate to
Juana eombined with Vijpana. In IV, 8, we find
uttamam rahasyam in regard to Karmayoga, The Lord
uses the words wiad aud wsi as being synonymouns
words (IV, 11; VII, 14, 15, 16, 19, 20, 27; VI, 81, 47 ;
IX, 13, 0, 24; X, 8; XV, 19). The fact is that
Prapatthi is an essential element in Bhakti and Bhakti
is nu essential element in all the yogas,

g% Hdla g | - (1, 61,
afy waifn sl gwaaRedaEr 1 (o, 30).
AAv R0 6% @y wAR@ @ ) (V, 10).
Al a9 agdaravaar |

| WEAEATE d) at & A gm0 (VI 47
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- waRI: §3d 4 & s fem
aag gew: o fRamgwe Afm 0 (VI 14).
weal HFaE A SERafrisEa | ' it
WqEE W e RE T wA (X, n‘j
. af wmiia wfesafefon | (XIO, 10).,
. Bri Krishna then proceeds to equate the Saguda

Brahma Upasana and Nirguna Brahms Upasana, - Both |
lead to the attainment of Him. Let no one think- that.
Nirguna Brahmam is different from Baguna Brahmam.
The only differerice between the two paths is that the
Nirguna Brahma Upasana is difficult while the Saguna
Brahma Upasaua is easy, because God Himself uplifts
and liberates us and speeds up our effort and crowns it
with suceess, It is much easier to fly to our destination
than to w.]k to it over hard and stony and thorny
grnnm]

A wAl A Al e 2487 |

Agal TR o gmaar

7w faswess aderad |

adanafyd T E3ATS :-._I-i i

afaasfzamd ad1 magan

3 megafza alar wdgafzd @

ﬁﬂ“ﬁsr&mﬁq;m?mﬁ F\@ai |

waml (3 Rdd grafaeaea

7.g maifn saifr afy seem meo: |

sady A A eaR ER

Jumwi wggal TEEAEE | _
o wEf Al Aeadfgeest 1 (XD 2t 7).
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INl. Phala or: Moksha (Beatitude): in Integral Hindulsm,

- All philosophic thinkers are agreed that the goal of
life is salvation or liberation or beatitude or paradise,
This state of existence is not mere cessation from pain
but i supreme eternal infinite happiness, But once
the ‘thinkers begin to define clearly what is a mere
nebulous indefinite statement their mutual contradic.
tibns and self-contradietions hecome more and more
clear and irreconcileable, Some of them merely use the
expression Akhands Ananta Satchidananda. They say
that such Brahmananda is beyond mind and speech and
is attainable here now (=% i‘ﬂ'ﬂﬂﬁa}-ﬂ'am Upanishad).

@adfiail — Gita, V, 19). The Brihadaranyaka
Upanishad says that in the case of a liberated soul there
is no going of the soul elsewhere but there is merger here
and now (IV, 416). Others say that such paradise is
Vaikunta or Kailasa or S8atyaloka or Srinagara or Manid-
weepa. Anyhow they say that there is no return from
it (%An3fe: 95T —Brahma Sutras, IV, 4, 22), They
place it higher than swarga (heaven) from which a soul
which attains it must come out to the earth at some time
or other (§ifigvd Adield fafa—Gita, IX, 21). They
say that it can be reached only after death. The .
Brahma Sutras say that the liberated soul has God’s
bliss but not God's governance of the universe (IV, 4,
17 to 22), There are also learned descriptions of Deva.
yana or Archiradi Marga, Pitriyana or Dhoomadi Marga,
Krama mukti ete. There are also further learned
descriptions of Salokya, Sameepys, Sarcopya, Sayujya
and Kaivalya Mukti. It seems to me that the only
basic differentiation is between desirefulness and desire,
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lessness. Desireful actions or npasanas praying  for
worldly resulta take us only as far as Swarga or Pitri:
loka but desireless unattached action or meditation or
devotion or self-surrender or kuowledge leads ud te-ong
ot another of equally supreme and equally. etorvial and
equally infinite types of beatitude: fee il s Ny

Though in the Paranas Vyasa refers to Emhma.]ﬂﬂu.
and Vaikunta and Kailasa and Srinagara ete., yet in
the Prabma Sutras and the Gita he stresses the perfee-
tion of bliss in Mulkti and the non-separation of the Soul
from the Oversoul and the non-return of the liberated
soul into samsira without specifying any named loka or
locus of the Oversoul., Sri Krishna refers in the Gita to
Amrita (I1, 16; XIII, 12; X1V, 20), Madbhava or My
Being (IV, 10; XIV, 9), Mama B&dharmya or My like-
ness (XIV, 2), Avyayam Sfswatem padam or imperigh-
able eternal abode (XV, 6; XVIIL,- 66), Paramam
Dhama or supreme abode (XV, 6), Paramsthanam or
supreme abode (VIII, 28), Parim gatim or (supreme
attainment or goal (VIII, 13; XVI, 23, 23), Pravesa or
absorption into the Lord's Being (XI, 54; XVIIL B6)
eto,

The later tendency in Hindnism was unfortunately
otherwise, Sri Sankaracharya is prepared to go so, far
as to say that even existence in Paradise (Paramapada)
is only a kind of abhyudaya (see his bhashya on Brahma
Qutras, 111, 8, 31 where he says gatararggasfise
gqonat  fenAnsfaiie . ysqmwmamiaifigae ()  |He
confines the term Nisrgyasa (supreme beatitude) to the
realisation , of -~ the oneness, of the Soul and Nirguna
Brahman. .. Thus  according . to. him Baguna Brahms -

39
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Upasana leads to Kramamukti and is thus a corridor
leading to Adwaitic realisation, The Vishistadwaitins,
in their tum, regard Kaivalya as being immeasurably
lower than the attainment of Paradise and say that
Kaivalya is only the soul’s self-realisation of itself with-
out the realisation of God and that there is no such
experience as that of the identity of the Soul and
Brabman. But in theMuktikopanishad, we find a
reference to Salokya, Sameepya, Saroopya, Sayujya
and Kaivalya as aspects of the bliss of Supreme
Beatitude. Sri Rama indicates thers that Sayujya
is'due to Upasana whereas Kaivalya is due to Jnana.
He calls the former .as Brahmananda- kari and
the latter as Phramarthikaroopini. It seems to me
that  the propér view is that there are types but not
grades of beatitude. Why should beatitude be of one
type alone? It is note-worthy that in the Vedanta
Butras (IV, 4, Sutras 10 to 16) Badarayana says that
Badari is of the opinion that in beatitude there is no
body or senses and that Jaimini asserts that there is
the existence of body and senses then and that himaslf
is of opinion that both kinds and types of beatific
bliss exist and also that the liberated souls can enjoy
different types of the supreme bliss in diverse perfect
bodies, Sri Sankara says in his bhashya on the above
Bhtras: “ when he craves bodiless beatitude he gets it
arid- when he craves embbdied beatitude he gets it,
becatise his craving fulfils itself and eravings differ,”

sxraaiiat Geevaly sqraath) wafy
AT aRisadt gf
FEAFETAN fReT ATy |
The only possible synthesis that while punyakarmas
= liké' Tshtapoortha takes the soul along pitriyana or
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dhoomadimarga with a liability to return to the earth
for rebirth, dhyana and upasana and bbakti lead the
soul.along devayana or archiraimfrga to Paradise (call it
Satyaloka or Vaikunta or Kailasa or Srinagara ete,) as
you will where the sounl gets a Suddhasattwa body and
senses and mind as embodiment and lives in the endless
supreme eternal bliss of Salokya, Sameepya, Saroopya
and Sayujya. The Upanishads speak also of the
disembodied adwaitio bliss of Kaivalya, The Vishista-
dwaita ranks Kaivalya as lower than Paramapads but
that is not the upanishadic concept. The Vishista-
dwaita does not accept Jivanmukti but the upanishads
assert such a mukti (3ANETH). In fact, Vyasa in
his last and ripest work, Srimad Bhagawata, takes the
matter even_to a further stage, because of the diversities
of divine desire (AEdFEEN, SFEH[TarE).  Some
devotees desire only devotion as the highest butm:ﬂa.
Some devotees seek only to sing God's glory as the
highest beatitude. Bome revel in devotion even after
attaining Brahmajoana, Some seek only to relieve the
sufferings of all. Some seek personal salvation only
when all get liberation (sarvamulkti).
Yeraat @ wgalta #faaaaiear sl |
(Bhagawata, VI, 35, 34).
grevraE A raaEr s |
i wpgfa faar waad g
. ' (Bhagawata 29, 13),

upifal am A FRAY alBRa 1 3w |

] ilﬁllgjl a-ﬁa. gind WA WALSGA: (|
(Bhagawata, VIL, 3,20,
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G oA A Rdear segewR |
VU gemdg el afs Frergmier 0
R (Bhagawata, I, 7, 10).
A emiE nfoauaefiggagadd ar ) '
g, MY SsRERgE R |
T i (Bhagawata, IX, 21, 12).
Wi A S 9 WA 9 adai T waifeeE |
vled awfgiNgAed A weEar @1 Rgsawia )
s ) (Bhagawata, VI, 11, 25).
Fhus beatitude is of many kinds and types and. all
are of the nature of infinite-eternal supreme bliss, The
Dwaita theory of gradations of bliss among, Jivas and
the theory of there being gradations of beatitude in
eternity. is not in conformity with our source-books and
will not be countenanced by Integral Hinduism, &
liberated soul (Mukta) who has attained one type of
beatitude can seek to enjoy another type or other types
of beatitude aud revert to_the type of beatitude experi-
enced before.  Indeed, he may prefer out of love and
mercy ahd compassion to be born many times on the
earth to carry out his mission of uplift of all. His
innate happiness is in no way lessened by such embadi-
ments. The description 7 ¥ 37353 and the last
Vedanta Sutra (573f%: 5314, 49199 Hs41a) refer only
to his not coming to the sarth in voluntarily as a result of
the compulsory enjoyment of the fruits of desireful
aotion. He can and will get embodiment as the bearet of
God's commission to help others to attain salvation,
Bee Bankara's bhashys on Brahma Sutras (111, 3, 32).
He points out how Rishi Apantaratamas. became Vyasa
= by Vishnu's command and how Sanatkumara became
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8kanda, The ideal of work for Lokssangraha is not
only for God as declared in the Gita (III, 22, 23) but
also for His devotees if they prefer such a type of beati-
tude (Gita, 111, 25). lLet no one think that such a type
of beatitude is lower than other types or is of a trans-
cient impermanent character, Such a seeker has no
AT or FA%aEY2 (bondage of action or desire for the
fruits of action) and is not lower than a dhyani ora
bhakta or a jnani.

gAiigaranEsETisindas 1 (Gita, 111, 26),

arawlgada agoan wdedm 01 (Gits, IV, 11).

A af walfn feafa 4 3 AR gEl |

gfa at asfumafs #Af| @ @ 0

. (Gita, TV, 14).

The establishment of Rama-Rajya or Dharma Rajya or
the Kingdom of God on the earth is surely as lofty
a realisation of God as merger in Divinity,

Auother type of beatitude is the ideal of Barva-
mulkti, There may be liberated sonls which put off their
own llberation and absorption in Brahmio bliss until all
others attain it. Sri Ramakrishna Paramahamsa has
given us the parable of two persons who sealed the wall
of a garden. One person saw the beauty of the garden
and the luscious fruits there and jumped at once into
the garden. The other person did not do so but ran
inteo the village to inform the residents there about the
beauty of the garden and take them with him into the
garden. Whose is the greater happiness ¥ Who can
measure the happiness of each ? The only proper view
is that all types of beatitude are of the nature of
infinite bliss and there is no question of grading them.
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The fact is that while a Kevala Jnani enjoys the
Brahmic bliss by himeelf a Siddha Jnani in a state of
Sahajanishta may choose any type of Mulkti as he likes
and yet enjoy infinite bliss in it. A beautiful verse in
Varaha Upanishad says that such a yogi who is in
Sahaja Samadhi enjoys the full infinite snpreme Brahmic
bliss even when in multiform contact in the world, just
a8 & dancer who is absorbed in music and t8la remembers
all the time the pot on her head., It is not only the
sanyasi who pursues the path of Karmasanyasa or
Naishkarmya that enjoys such bliss. The devotee, the
dhyani, the Karmayogi who surrenders everything to
God, and other liberated souls described above enjoy
the same measure of infinite bliss,

sErgiERagmas
FEATIRAA Al |
dillFes AT
Atfewgadfigadidain |

That this inclusive and integral view of beatitude
is correct i8 seen from the Sutrs AL fasiafaiy
Ufesftdmt (I, 8 32) in the Brahma Sutras. It is not
imperative that Brahma Sakshatkara should be only of
the type of dissolution of salt or sugar in water or of
the rivers into the ocean (341 q9: FEAEE GgEse
=B AEIEE). By the will of Iswara or Saguna
Brahma, some Joanis may be made to retain their body
or accept new embodiments to fulfil cosmie functions for
the sake of world-welfare. Sri Sankara gives in hiy
bhashya the instauces of Righi Apantaratamas who
became Veda Vyasa, of Rishi Vamadeva, and of
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Brahmavadini 8ulabha. 1t would be anon.alous to say
that Yamea who is described in the Kgra Upanishad as a
Brahmajnani and as a supreme teacher of Brahmavidya
ghould be iz regarded as o mere SBAdhaka (striver) for
Brahmajnana. It would be equally anomalous to say
that Indra who is said in the Kena Upanishad as the
first of Brahmajnanis should be supercilionsly classed as
& mere sAidhaka (striver). _
In the Gita verses already rﬁfarred to by me

(XVIII, 51 to 55) we are told by the Lord that a person
who has become Brahman (Brahma Bhuta) loves all
Licings and treats all alike and has supreme love of God
and thus gets a foller realisation of God and enters into
Him. This seems to refer to Sahaja Nishta ie. being
one with Brahman while forgetting and rejecting the
world in mystic trance and also while being in the
world and with it. The same idea is declared in a
famous verse in the Saraswati Rahasya Upapishad
which says that Paramapada is here and now wherever
the mind may go Brahman-ward or world-ward—when
all thought of bodyJimitation and body-identity is
given up and when the Supreme is known and realised.

Feifmr afsn fgR s |

man wA Afi sFaw og o
Let us always remember the Lord’s gracious declaration
in the Bhagawad Gita that in the manner in which men
seek and attain Him, He secks and meets them and
bestows diverse types of beatitude as sought by them
and that men come to him from all directions and
tread the path leading to Him.

7 qur At gaeA giedy aeEd |

RAGAIAdR AgEn W 0 (Iv, 11),
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IV. . Integral Hinduism: A Summation

Thus integral Hindnism iz a unified doctrine based
upon the bdsie source-books of Hinduism and wishes
that all the later digressions and divergences and dis.
tinetious and differences of docfrine be merged into the
main stream once again. It has no objection to a
perticular type of devotee exalting this or that form of
_ divinity or this or that form of Sadhana or this or that
type of beatitude. But it will not tolerate the narrow
sectarian bigoted fanatic type of mentality and propa-

gaudist which cries down and denounces other forms of )

divinity or other forms of sadhana or other types of
beatitude,

It regards the universe asa reality and is opposed
to the theory of the illusory or non-existent nature of
the world. The universe being a self-projection or a
self-emanation of God must partake of His real nature.
But He is eternal and infinite and supreme whereas the
world has only a finite dependent derivative fleeting
reality which in the course of evolution undergoes
diverse variegated transformations of form and is there-
fore a dependent wvariable ever-changing evonescent
reality.

According to integral Hinduism, the individual soul
is an aspect or a mode or a ray or an image of God so
long as it is in one embodiment or another and regards
ftself as limited by some embodiment composed of the
three gunas of matter., But it can rise to a free dis-
embodied existence realising its identity with Brahman
or it can seek and have an embodiment of aprakrita or
Shudda Sathva matter realising the glory of God., In
either case it has the experience of the infinite integral




m

indivikible \mdivided: Brahmic state of being and {fone
tidns fu‘an ‘brinipotent omniscient omnipresent state. of
being, - Henbe all learned discussiods 'and dissertétions:
abtue!the soul being ah’ (atomio) or vibhu (infinite) or,
about its being ‘bodiléss or liaving a shudda sathva or
aprakrita body are beside the point, * i T '

. :An the same way . all the eurrent disputes. &nﬂl,
disoussions about; God having form (sEkEra) or not:
having form (nirdk8ca) and about God having gunas,
(eaguna) or: notthaving gunas (nirguns) are beside . the.
point;.,, The verses in Gits, XIII, 13 to 17 have settled
the matter once for all. God can be bodiless and actin
His: fulness - like - the ether or He can be without
form and yét can be felt or He can have form. and
bé seen also. Ho niay have a masculine form and b
the Pather of the Universe or a feminine form and be
the Mother of the Universe, 'The Trimurthis ate ‘only
the one God in his furietions ‘of creation and protéction
and destruction, ' Brahma ' and Vishna ‘and Siva are
really one and dre coeval and co-ordinate. Let us cease
to try to exalt ofie of them over the othefs or say that
oue of them is Iswara while the others are Jivas, Hven
todg%thhm are thinkers who wish to exalt Mahavighny
over Mahalaxmi or relegate Mahalaxmi to the position
of a Jiva. Bhakta and Shakti are two aspects of one
and ‘the same Being.. Even so the Creator and 'the
Preserver and the Destroyer are three aspects of one
and the same Being,,, If i sometimes said that Brahma
and Vishnu;and Sivs are the gmbodiments of Rajoguna,
and Sattwagoua andTamoguna respectively. But it is
&aid;alsg that in each guna we have the others also. In
fagh the Preserver, Vishun has destroyed innumerably

40
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evil-doers. and the Destroyer Siva has: glven. bliss to
innumerable devotees. . The  gunas. . which. are .the
ultimate constituents and factors of the cosmos even:
prior to its oreation should not be confused with the gunas.
(qualitios) described as aspects of the minds of creatures,

All the religions bear testimony to the truth of God
and the creation of the universe by God and the
divinity 'and immortality of the soul. All the mystics
from the most ancient' times until today have affired
the same truth, The' oneness of God is the basie
teaching of the Vedas. THafgar qgeafd (the Truth is
one; the Bages call it'variously). The ‘concept of
Trimurthi.(Trinity) is not opposed to this concept of
unity, ‘God is one though as. creator, preserver, and
destroyer He is ‘called Brahma, Vishnu and Siva,. The
Divine: Entity is one despite triple names and. triple
forms, just as Vishnu is one despite the ten namea and
forma of his ten incarnations, -

- The most remarkable feature about modern
Hinduism is its affirmation of the unity and divinity of
life, God is Sachchidananda beyond and above Name
and Form. But there is no conflict or incompatibility
between Siva or Ananda (Bliss) and Shakti (Energy or
Power), Bliss is Energy in repose Energy is dynamio
Blis, It is shakti which has had a psychie flowering
and a vital flowering and & physical flowering
in the realma of Mind, Life, and Matter (Manas,
Prana, and Pancha Bhootas). He who conguers and
controls Nature but cannot conquer and cortrol the
Mind cannot have the power of realising the innermost
reality of Mind and Matter and the dynamic' Godhead
which has expressed iteslf as Mind and Matter, Th'
the realm of Mind we see the potenéy of both Vidyd

pnd Avidya but Vidya has the higher pntmy(gnﬂ éanl
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tbnquer Avidya. Avidys will use Prakriti for evil
and adharmic purposes. But Vidya can thwart and
overcome such purposes and can use Prakriti for good
and dharmic purposes with the aid of the gtace of God.
When' Vidyas is potent in us, it will help us also to have
a vision 'of the Soul and of God and to mhmﬂmlf»
libération from Maja. and self realisation in God.

. Another affirmation of Modern ‘Hinduism 'is that
God is both Brahman and Bhagawan, Brahman is the
Impersonal or Supra-Personal Absolute aspect of Truth,
Bhagawan is the personal Aspect which is the Im-
personation of Beanty and Love and Goodness, Moniam
and Pluralism are words expressive of our human
attitudes, God is not numerically one or many. He
is one and yet is All without losing His oneness, This
{s the intensive spiritual experience of the mnptum
and the mystics and it would be foolish to test spiritual
experience by the mere test, of intellectual reason,

This may sound paradoxical but it is perfectly true.
In the Upanishads and in Chapter XTIT of the Gita we
find apparently mutually contradictory a.iﬁrm&t.lunu

qemd oEe 4 WA 3E A ¥\E |

wfama famat fammafamal | (Kenopanishad).
wifganamrd wdfZafAfE |

wgs aige fRis g 9 0

afgran EARE, w9 9 |

wemEafE e s T

whing @ T3y Fwsfia T fad o -
(Gita, XIIT, 14 to 16)

He has Name and Form ‘though He is beyond Name
and Form. I1f He can come into the plane of the Mind,
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'why can He not come inte the plane of Vision ?..Hoe is
dufinite and yet Hehas become the Finite. . He.is the
Eternal Aswatha Tree whose roots are above and whose
branches are below as deseribed in famous. verses in ;the
Khata  Upanishad and in Chapter XV of the Gita, If
we dam g flowing river, the, water flows, into diverse
chanaels, But inthe. caes of God Ho i hoth .!&.:!-ﬁ“_'i
river, atd also dam and channels, * T

~ " But the divergences among the declarations of the
various, rql;'.gic’::‘:_a and the affirmations of the various
mystics 18 in regard to’the. means (sadhanas) of salva-
tion and God-realisation, Sri Krishna says ‘in"'the
Bhagawad Gita: “ Mama vartma anuvartante manush.
fy?lh:pg'rlr!:}_in ﬁrvh.aah_!"{Fro_h:z all directions men read
the path Teading to Me). In modern times Sri Rama-
Kdhma Pasamabarmds st i dosated i trith
with great clarity and ampilz_d_.a'is."'dﬂqme rﬂllg'lcnq1 and
some mystics emphasised some sadhana as the "only
sadhana. But that was only 'to intensify faith, in'it.
Sri Ramakrishna lived the SEdhanas which are stated in
all the religions, The emblem of the Ramakrishna Mutt
symbolises the harmonises of the four yogas. The ocean
is Karmayoga ; the lotus in it is Bhaktiyoga ; the rising
Sun is Juanayoga ; and' thie- coiled, serpant :{s Dhyana-
yoga which rouses the Kundalini Shakti.

It must, however, be remembered that Bhakti,
besides being stated in the Gita X1, 11, 54, ds being the
sadhana leading unto God, is-also & vital element in
Karmayoga, Joanayoga and Dhyanayoga. - The efficacy
of single-hearted devotion is thus stressed by
8ri Krishna : : !

WAl @A g Aghd [adissa |

W T T A AT e (Risd),
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Bhakti as a vital eloment in Karmayoga is affirmed
clearly by Him.

dift agif dasa g% @i mae | (1L 61).

AP | (IV, 23).

AarrE &I &7 mwa s0R @ (V) 10).
Bhakti makes dhyanayoga fruitful and efficacions,

Aftamfy adi agdaraaeA |

HgAFAET @ 7t @ A gEaR m@: | (VI 47),
Bhakti is an indispensable element in Jnana,

AfiaAdi afseafmfon | (X111, 10).
Bee also Chapter XII, Verses 2 to T, wherein Sri Krishna
points out clearly that while Jnanayoga and Bhaktiyoga
lead to Him, Bhaktiyoga is the easier and the happier
and the surer path.

There i8 no need to go further now and here into
other aspects of my summation of Integral Hinduism,
I have indicated the basic concepts and rituals and ethics
of Integral Hinduism. There can be no hindrance to
any others being added by way of kulachara (family
usage) or desachara (local custom) if they are congruent
to such basic concepts and are not likely to weaken or
dilute or destroy them and start once again new
fissiparous and sectarian tendencies in Hindunism,

I have also summed up above the concepts of
sadhanas (means) i.e. yogas -and phalas (or ends) ie.
beatitude, Integral Hinduism affirms the equal validity
and effectiveness of this or ;that sadhana and the
equally supreme and eternal and infinite character of
this or that type of beatitude.
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BOOK IV
TAMIL CULTURE.
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CHAPTER XIII.
The Tamils And Their Culture. .

I. Tamil Nad: its Pesple And Its Culture.’
Introductory 1 Tamils and Tamil Nad.

One of aims in this work is to present brwﬂya
picture of the Tamil Nad (Tamilagam, as it is called in
Tamil Literature) and of its gifted and enterprising
people and their culture which is a vital and valuable
aspect of Hindu culture, I shall attempt in this portion
of the work to deliveate the land and the people. 1
shall try at the oufset to describe briefly the Tamil
country and its people-as factors in the rise and growth
of Tamil Culture which is one of the greatest cultures of
the world, although the Tamil lenguage is spoken culy
by twenty millions.

A controversy existed some decades ago as to
whether the name of the southernmost portion of India
was Tamizha or Dravida. In the Sabdakalpadruma—
a sort of Sanskrit encyclopaedia—the word Dravida is
interpreted on the suthority of the Mahabharata to
mean & tract of country in Southern India. The niore
likely truth is that that tract of land was known as
Tamizhakam and that the inhabitants of North Tudia
glightly altered the name when trying to use the word,
especially as the sound zha was unfamiliar to them and
ocenrs only in the Tamil langnage and its variint
Malayalam and they were not able to pronounce it
correctly. In the Sutra Bhashya on the Vedanta
Butras Sri Ramanuja refers to Dramidacharys, who was
evidently & great saint and spiritual teacher of Tamil

Nad. The identity of Tamizha and Dramida is quite = -
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apparent, and the latter was evidently a variant and
derivative of the former,

In Sanskrit books there is a reference to Pancha
Gowdas (five Gowda groups) and Pancha Dravidas
(five Dravida groups). Gowd or Gour was the name of
the country from Bengal to Bhuvaneswar just as
Tamizh was the name of Tamil Nad from Tirupati to
Kanyakumari (Cape Comorin). Very likely there were
some matked differences of habit and ovstom which
marked off the main groups of Nerth India from the
main groups of South India. Each set of griups was
said to have made some departures from the ancient
norm of social life. ' ‘Tt is very likely that the norm was
set for the south by Tamil Nad just as the norm was set
for the north by Benares and Bengal.

. The natural inference which is justified by all the
available facts taken as a wholeis that the inhabitants
called their land Tamizhagam and themselves as
Tamizhars and that the inhabitants of North India
referred to them as Dramilis or Dramidas or Dravidas
a8 they had no sound like zha () among them., Such
changes are not unknown elsewhere. Vanga hecame
Banga (Bengal) and Gurjara became Guzerat. Even in
Tamil Nad g (zha) is pronounced in some localities as la
(e7) .g. eurdmisenis (Valaipalam or plantain), Hence
the laboured attempt to find Sanskrit roots in the word
Dravida and to say that the word may be a compound
of two roots (Dru—to run and vid—a piece of land) and
may mean a place to which one can run as a place of
retreat, being the extreme south of the Pepinzula, can

«— only raise 4 smile,

-
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As indicated above the limits of Tamil Nad as
stated in Tamil Literature are Tirupati on the north and
Cape Comorin on the south. In the panegyric verses in
Tolkapiam Paramparanar says:

L Qardrs i G gergufur u.‘i'm:..ﬁ,ﬁrﬂp . gyth

[EE SR SLE.

{The good land where Tamil is spoken which lies
between the Northern Venkatam ie. (Tirupati) and the
Southern Kumari,)
The Silappadifcaram says :

“ ol Bevdis_digenr sLar

Liea g o] Logs S i me A eusmp O b

Qegmbp Car® s 00 pe do v Sder,”

“ @y Qurdr gev pires@ smyBurer Puerarg

Sl ey Lo G5 Feont LjeT iy Ermt

(Stlappadikiram),

Qeudis b @uof Fibeyer fh Glorarenlliodr

Bi prenQaidy sfpa apaGs,  (Sikkandiar),

aLégs Bsded GLigh

@ s Gadrsdigud Bier

Guer G pE FTel Qadin

waand p B s, G mBregm

poenoCur eure Fler i,

. {Eakai Padiniyar).

We can infer from these Baaariptjurm that we may well
take it that the land between Tirupati and Cape
Comorin has been traditionally regarded as Tamil Nad,
We must remember also that the Tolkappiam says that
the Tamil country was boundéd by the Marudam river
on the north and by the Vaigai river on the south and
by Maruvur on the east and by Karuvur on the weat,

-
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Theories of Tamil Origins

The theories adumbrated by various western
ind—::lugmt-a about the origin and the original homeland
of the Tamil people are all unsupported by facts and
are mutually contradictory and demolish one another.
The only data for determining races and racial origin
and racial composition are anthropometry, archaeology,
customs and traditions, and language. Anthropometry
is given prominence by Sir Herbert Risley and a few
others but they differ totally among themselves about
the significant tests. FProfessor Flower and others try
to classify mankind according to the smoothness or
roughness of the hair while others emphasise pigmenta-
tion, odour ete. FProfessor Cox says: *“The cephalic
index separates races closely allied and is almost
identical for races widely apart. In atmost every nation
we find every cephalic index.” (Modern Review,
Caloutta, 1911), Professor Sergi of Rome says: * The
method of indices is a method only in appearance and
it inevitably leads to errors and canm produce no
satisfactory results.” M. Colignon is of opinion that
the nasal index is of minor importance, Professor
Ridgeway says: *These osteclogical differences are
but foundations of sand.”” It is thus clear that the
cephalic index and the nasal index are unreliable and
that hair and colour and odour ete. are equally decep-
tive and are also liable to change owing to the influence
of climate and food. The more reliable data are hence
prehistoric archaelogy, tradition and "language and
1 shall refer to them presently in this work.

" Sy

In my opinion all the theories which deny .that the
Tamils are aboriginal inhabitants of South India and

#ad NS ——



893

affirm that they came from outside are without any
real foundation and must be rejected, I shall refer to
them briefly here :—

. (1) Oue ﬁhnur_v is that the Aryans were immi.
grants into India and that the Tamils were the earliest
band of such immigrants, Muir was of this view. It
looks as if the theory of Aryan immigration into India
must iteelf undergo revision because the vedas do not
contain any hint to that effect and refer to the Himalayas
as the Uttara Giri (northern mountain), A recent view
is that the arctic phenomena found therein (such as days
and nights of many months’ duration, avrora borealis
ebe.) might be due to a trelhking Aryan colony which
wenb to the Arctic regions in the pre-glacial age and
trekked back when the glacial age set in and that hence
Lokamanya B. G. Tilak's theory of the Arctic Home
of the vedas muost iteelf be revised, Thus the theory
that the Tamils were the earliest Aryan immigrants into
India cannot be sapported. Dr. Caldwell even traces
some affinities behove Tamil and the Indo-European
languages but the very vocabulary and grammar of
the languages are entirely different, and Tamil belongs
to the agglutinative group-of languages - whereas
Sanskrit ete, are inflectional in character.

(2) Another theory is that the Tamils originally
belonged to the imaginary continent of Lemuria which
is supposed to have been somewhere in the Indian Ocean
and to have become pabmerged prior fo the rising up of
the Himalayas as the result of a cataclysm. Lemuria is
supposed to-hdve extended from Madagascar to Malaya,
and connected India with Africa and Australia, There
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is no doubt a tradition among the Tamils that the ocean
swallowed up the Pahrali river and the Kumari hills,

webpef wir o e udriedueBénd g

@uhs GarBd Qar@h s Gamsrar.

(Silappadikiram, Kadukinkathai 18 to 20),

Adiyarkunallar says in his commentary on the above-
enid passage that forty nine tracts between the Pahruli
river on the north and the EKumari hills on the south
werg eroded and submerged by the ocean :

“adgmads it Tl B4 O geromelips B i
ar_Gaadvuriy  udpelGueray  wr b HeSene G
T T pasTagar g Gapaler B wellarmGerer
wa ks aph O ghe BTED o h waenr BTED o et
TG o dearurin sr@h g @Ep pr@h g
@esgsmeny. sUED @b oo srEo adgnh 5
s pugGarsrug sr@Ew @l Gamiwn wsely L
B &rBih pBuyn oBed gr fidmod e Gy
Gar e sTgd s QareirG i genr b ol Bus
Quera@wetrgrGly o s."

There is & reference to such erosion in Kalittogai
(VILL, lines 1 and ). Bub from such a tradition about
gsuch & submergence of land by the ooean and the shifting
of the capital of the Pandya Kingdom from South Madura
to North Madura (the modern Mathurai or Madura) we
eannot jump to the conclusion that there was the
Lemurian continent or that the Tamils entered India
from it before its submergence, Further, az pointed
out by Mabamahopadhyaya V. Swaminatha Iyer,
Adiyarkunallar himself says that the Pandyan king
made up for the territory lost by erosion by taking the
Muthoor tract from the Chola king and the Kundur
tract from the Chera king and that hence the territory
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lost or ercsion must have been of a small extent,
(Kalittogai, 104, lines 1 to 4).

(3) Another .theory is that there were two
branches of the Dravidians, that the former called the
Kolarians came into India from the noth-east and
occupied the northern portion of the Vindhya region,
and that the latter called Dravidians came from the
north-west and oceupied the Punjab and then went to
South India. This again is pure guess work and has no
anthority worth the name to support it,

(4) Another theory is that the Dravidians
originally lived in Central Asia and were Mongolians
called Tamra-littis and entered India from the north-
east and founded the four Tamil kingdoms i.e. Chera,
Chola, Pandya, and Kongu. Mr. Kanakasabhai sponsars
this theory in his famous work Tamils cighteen undred
years ago. According to him the sound ip (zha) occurs
in the Tibetan languages and the sounds m, g and ew
oceur in the Burmese and Chinese languages. But we
must not forget that the sound wp (zha) exista in
‘Malayalam to this day and existed before in Telugn and
Kanarese also, though supplanted later by = {d) and
ar (1), After all we find it in English in the words
pleasure, measure ete. The mere fact that we find it in
Tamil and Tibetan will not justify the assumption
of the Mongolian origin of the Tamils, Sir Herbert
Risley rightly urges that the colour of the Tamils is
quite unlike the yellow colour of the Mongolis,

{(6) A yet another theoryjis that the Tamils came
into India from Western Asia (Assyria and Asia Minor)
either by a direct sea-route or by a land route through
the north-western mountain passes aud that they settled
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finally in South India, after leaving a eolony in
Baluchistan. But mers similarities in words do not
carry us anywhere. This theory of a Central and
Western Asian origin for the Tamils has no real basis any
more than the theory of a similar origin for the Aryans,

though it has the merit of making them have the same -

original home! It is said that the Brahmi language in
Baluchistan is similar to Tamil in its grammatical
system. But from this we cannot assume any ethnie
identity between the Brahmi—speaking people and the
Tamils. Mr, Denys Bray says: “We can uo longer
argune with the child-like faith of our forefathers from
philology to ethnology, and assume without further ado
that. this race of Baluchistan whose spesch is akin to
the languages of the Dravidian peoples of Southern India
is itself Dravidian and that it is in fact the rear-guard
or the van-guard according to the particular theory we
may affect of a Dravidian migration from North to
South or from South to North.,” Dr. Griprson is of
opinion that the Brahmis do not belong to the Dravidian
race but are anthropologically Iranians, I do not think
that any legimate inferences can be drawn from
teaditions about war-mindedness or from irrigation by

tanks to justify the view about any Babylonian origin

of the Tamils,

{6) A yet another theory says that the Tamils
did not live near the Aryans in North India and then
trelc south and that they came to South India from
somewhere outaide India i.e. Assyria and Asia Minor and
that they must have come by sea and settled in South
India and evolved a perfect civilisation there. But there
is no proof that the people in Assyria and Asia Minor
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had any considerable navy or mercantile maring,
Though Professor Sayce seems to think that there was
commerce by sea between India and Babylon as early
as 3000 B.C. as Indian tealk existed in the ruins of Ur,
Mr. J. Kennedy has proved that there is no archaelogical
proof of any maritime trade between Babylon and
India before the seventh century B.C. In fact there
was commercial inter-course between the Greeks and
the Romans and the Arabs on the one hand and the
Tamils on the other hand and the former exchanged
gold, wine ete, for pepper, pearls, peacock—feathers,
agil ete, only a few centuries before Christ, The
Greeks had a settlement in Kaveripatnam about the 2nd
century A.D. The Romans settled in Madura and that
settlement continued till about 450 A.D. Mr. Vincent
Bmith says: * Ancient Tamil literature and the Greek
and Roman authors prove that in the firat two cenuries
of the Christian ers the ports on the Coromandel or
Chola coast enjoyed the benefita of active commerce
with both the West and the East. The Chola fleets did
not confine themselves to coasting voyages but boldly
crogsed the Bay of Begal to the mouths of the Ganges
and the Irrawaddy and the Indian Oecean and to the
islands of the Malay Archipelago.”

(7) Another theory says that the Dravidians
were a branch of the Mediterranean race. Dr, Hall says
that they must have gone into Sind and later into
Sonth India long before 3000 B, C. This again is a -

" guess.

The Tamils and The Indus Valleys Civilisation
I have thus considered and disposed of the main
theories ‘about the origin and the homeland of the =
.42
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Tamils and shown their weakness and untenability.
Proceeding to consider the evidence afforded by the
excavations at Harappa and Mohenjo Daro, there is a
theory that a pre-Aryan civilisation existed in the
Indus area as far back as 8000 B.C.and that it was
connected with the Sumerian civilisation and that it
was the civilisation of the Dravidians who later on
retreated into South India because of the pressure of
the Aryans. It is even called a pre-Dravidian or proto-
Dirsvidiau civilisation, As I have discussed the matter
fully elsewhere and as my main aim in this book is to
trace the growth and deseribe Hindu culture in general
and the glory of Tamil culture in particular, I shall
briefly discuss this theory and record my conclusions
here. I have no doubt that the Rigvedic as well as the
Indus-valley “civilisations are both of them entirely
Indian in their origin and that both have contributed
to the living Hinduism of today.

In his work “ The Religion of Mohenjo Daro People
According To The Inscriptions® Father Heras says
that the name of God in Mohenjo Daro and Harappa
was Jruvan meaning (one who exists), that the male
deity An was a three-eyed God (Shiva) sealed in a yogic
posture, and that the female deity was named Amma. A
large number of clay statues of Amma are found in
Mohenjo Daro and Harappa. The Sanskrit word Amba
corresponds to the Tamil word Amma. We find also
the Linga in Mohenjo Daro. It is wrong to call the
Lingas as the phallic symbol. No refined people will
have such a low crude grovelling idea. The symbol X
is found often in the inscriptions of Mohenjo Daro and

~ Harappa. It is found also in South India and especially
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in the Kannada region. It means the union of thé
static and the dynamic aspects of Reality, of Sat and
Chit, of Shiva and Shakti. Father Heras thinks that
the inhabitants of Mohenjo Daro were Dravidians,

Sir John Marshall says in his Mohenjo Daro and
Indus Civilisation : “ But, taken as a whole their religion
is so characteristically Indian as hardly to be distin-
guishable from still living Hinduism,” He says further :
“It may be, nay, it is more than likely, that this
civilisation was the offspring, not of anyone race in
particular, but if several, born perhaps of the soil itself
and of the rivers than of the various breeds of men
which they sustained. For, as far back as history ecan
be traced, the population of 8ind and the Punjab has
been a blend of diverse elements and there is no reason
for assuming that it was other than heterogeneous in
the earlier age with which we are now conceraed.” It
cannot thus be said for certain that the civilisation in
Harappa and Mohenjo Daro was Dravidian and that
the Dravidiuns spread later to South India. It may
have been that the South Indian or Dravidian oulture
spread northwards into Assyria, Chaldaea, Babylon,
In fact the cotton used by the lonians used to be callod
Sindu or Sindam !

| now come to the only acceptable theory viz. that
the Tamils were autochthonous in South India and
spread at one time northwards from the South, They
had developed a very highly progressive prosperouns
refined ethical and spiritual civilisation and spread it in
their colony in the Indus valley just as an Aryan colony
took its civilisation to the Arctic Home, India is a
fertile country with a fairly equable and diversifisd
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olimate and had a great wealth of hills and rivers and
vegetable and animal life and was designed by Nature
to be the home of man, One wonders why scholars
sought for the original home of wan in less favorable
environments and tried to propound unproved and
unprovable and mutually .conflicting theories about
various human races of all colours immigrating into
India. Ragozin says in Vedic India :

«'The immense variety of her vegetation will
be inferred from the fact that, besides the
distinetly tropical and indigenous plants, there
is scarcely a variety of fruit tree, timber tree,
food plant, or proamental plant that Europe
and the temparate regions of Asia can boast,
but makes its home in India and thrives there."”

[ shall refer presently to the richness of the great
home-born civilisation. of the autochthonous Tawmnils.
1 think that it was this culture that was transplanted in
the Indus valley many milennia ago and that struck with
admiration those who found its ruins after the exca-
vations took place at Harappa and Mohenjo Daro. The
Indus-valley Dravidians had forts and lived in cities and

excelled in agriculture and trade. They had many-

domesticated animals, They were skilful metal workers
and had a plentiful supply of gold and silver and copper
and lead and tin, They made such alloys as bronze.
They excelled in spinning and weaving. Their weapons
of war were the bow and the arrow and spear and dagger
and axe and mace, They made excellent pottery.
They used fine jewels and clothes. They made lovely
toys. They had fine public baths and a good system of

~ drainage. They invented writing and had a script of .
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their own which was intermediate between pictosial and
phouetic and may be called a picto-phonographic seript.
They worshipped God Shiva and the Mother Goddess.
We must not forget ‘that the gold mines of India were
and are in South India. Diamonds and pearls were
sent from there to other places in India and beyond,

I wish however to say that the concepts of Shiva-

- Linga and Devi are equally old in the Aryan eulture as

well. * There might well 'have been an interchange and
blending and enrichment of the two cultures in the
Indus valley which was one of the worlds earliest
centres of human culture and eivilisation. 1t is not my
purpose here to develop this theme which must be left
to & more appropriate place and oceasion, We can thus
easily see what were the remote origins of the wonderful
efflorescence of religious culture in the hymms of the
Nayanmars and the Alwars to which there is no parallel
anywhere in the world. .
The Real Birthplace and Homeland of the Tamils

It is very likely that this great Tamil civilisation
slowly spread from South India to Punjab and ihen
weatwards from Punjab to Asia Minor and resulted in
the Sumerian civilisation. Dr, Hall thinks that the
Tamils may have gone up to the mouths of the Indus
and even up to the valley of the Kuphrates and the
Tigris in Mesopotomia, In 1943 Father Heras said in
a lecture that the Dravidian civilisation is proved by
inseriptions in Hyderabad and Jaipur and Pudukotah
to have spread throughout India. In his recent work
Btudies In Proto-Indo-Mediterranean Culture (1953) he
Sl-j'ﬂ.: “ The generalidea that it is the cradle of the Dravi-
dians has to be revised,” This view iz not correct,
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8ti 'Avihas Chandra Das thinks it likely that Sumerian
culture was & mixture of Aryan and Dravidian cultures
(Rigvedic India, 1927, page 215). We find Dusratha
and other names there. Dr. Chatterji says ;:—

“ It would be established, provided Hall’s theory
of Sumerian origin be troe, that civilisation
first arose in India and was probably associated
‘with the primitive Dravidians. Then it was
taken to Mesopotomia to become the source of
Babylonian and other ancient cultures, which
form the basis of modern civilisation.”

(Modern Review, December, 1924),

A fact that clinches the discussion about the Tamils
having come to South India from North India or from
somewhere beyond India is that the names of hills and
rivers and villages and towns seldom change and are in
the Tamil language in South India, If the Tamils came
into South India from somewhere beyond, they must
Kave had some language, If it was Tamil—as it must
have been—what language prevailed in South India
before ¥ It is therefore clear from this cireumstance also
that South India is the birthplace and homeland of the
Tamils. That they overflowed into North India time
and again is clear from the great Tamil eclassie
Silappadikaram which says that the Chola king Karaikal
Valuvan went without meeting any resistance to the
Himalayas and left the tiger’s form (which was the

" Chola symbol) on that mountsin and which says also
that the Chera king Benguttuvan led his vietorious
army to the Himalayas and overthrew many Aryan
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The great scholar Sri P, T, Srinivasa Iyengar has
confirmed this theory in his learned and interesting
works The Stone Age In India, The Histary of the Tamils
ete. He points out how even in India it was South
India that was fitted to be the ecradle of Man, He
88yHE i—

“The fact that primitive representatives of the
four existing types of suthropoid apes—the
Gorilla and the Chimpanzee aud the Gibbon and
Orang—Outang—have been discovered iy
Southern India proves that here man ought to
have arisen and flourished in ancient times,
The environment that suited these apes mush
have suited also early man, Therefore it is
seen from the material for tools and implements
and from the sites of tools and implements,
South or Peninsular India was the home of
man when he first rose there,”

(The Stone Age In Indis, pp. 3, 4),

¥ As the cotton plant is & native of the Deccan,
’ the neclithie people ecarly learnt to weave
cotton cloth; the hide grass and the bark
dress of the earlier age were reserved for
occasions of sanctity. They discovered vege-
table dies; the neclithic people had a delicate
eolour perception,”

(The Stone Age In India, page 38),

“It may therefore be taken as fairly ocertain that
the Tamils were indigenons to Bouth India,”

(F. T. Srinivasa Iyengar's History of the Tamils).
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. T may refer finally to Sir John Evan's presidential
address to the British Association wherein he says :—

# Spnthern India was probably the cradle of the
-human race. - Investigations in relation to race
- show it to be possible that Southern India was
once the passage ground by which the ancient
it - progenitors of Northern and Mediterranean
races proceeded to the parts of the globe which

they inhabit,”

Thus the most correct and acceptable theory is that
Tamil Nad is the eradle of the human race and that the
Tamils are sutochthones in Tamil Nad. Dr. Grierson
says:i— . '

., #The Dravidian race is commonly considered to
.be the aborigines of India or at least of
_Bouthern India, and we have no information

that they are not the aboriginal inhabitants

_ of the South "

Dr, Férgusson says :—

¢t Their (the Dravidian) settlement in India extends
to such prehistoric times that we cannot feel
‘even - sure that we regard them as immigrants,
or at least as either congueors or colonists on a
large scale, but rather as aboriginal in the
" gense in which the term is usually understood.
The hypothesis that would represent what we
know of their history most correctly is that
which places their original seat in the extreme
youth somewhere probably not far .from
Madura or Tanjore, and then spreading fan-
like towards the north, They have no tradi-
tions which point to any seat of their race
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outside India, or of their having migrated from
any country with whose inhabitants they ean
claim any kindred. So far as we know they are
indigenous and aboriginal ™,

The Tamil Tinais

The Tamil literature classifies the Tamil country
into five Tinais (tracts) viz. (1) Mullai—the forest tract
whose divinity is Mayon (Vishnu); (2) Kurinji or
hilly tract whose divinity is Muruga (Subramanya);
(8) Marutham or (plains and Valleys whose divinity is
Indra; (4) Neydal or maritime tract whose divinity is
Varuna ; and (5) Pilai or desert and sandy tract whose
divinity is Korravai (Durga or Bhagawati), It hasalso
been said that Palai is really a non-descript region whioh
is & mixture or medley of the first und second kinds of
lands rather than a mere sandy tract and that hence the
earth is called Nanilam (four traets). This is clear from
the following passages :

5 Peudenn pPlsr pBasem @ gyt
U Baoresawih wir S B webrQo, !
{Tholkapiam),
urindg Peldarenla srafaon aardulc g,
(Perasiriar in Tiruchirrambals Kovai),

péodiuydig fesfur wpeo peowodd b Bl 6 &
sidud ufts pPYEHDUGDEE
urlaBwreruBsmit sulg ardi@smei grdb,
{Silappadikaram).
It is sometimes said that Bhagawati and Soorya (Sun)
are the presiding deties of the Palai tract. It may be
also mentioned that there are no deserts in South India
43
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ag in North India, . An idea cognate to this Tinai idea is
found in the Tirakural (742),

il B % et gy wiveienf] & H

ST (FUpenllLl & &7,
(A fort should contain a perennial supply of water, open
spaces, hills and forests).

Probably ths idea of Panchakshitis (five soils)in the
Rigveda is a similar idea as pointed out by Pandit
R. Raghava Iyengar in his Tamizhar Varalarn. Thus
this Aintinai (five tinais) idea is a wvaluable jdea and
shows how the Tamils visualised and idealised their
homeland as a synthesis of all the types of land needed

for a happy and civilised life, Thus the Tamil culture

was & ‘beantiful blend and synthesis of eultures which
grow in different types of tracts, all of which existed in
the Tamil Nad. I shall recur to this idea later on in this
worls,

The Contacts of Tamils with North India

Tamil India was well known to North Indian poets
and kings from very ancient times. The Ramayana of
Valmiki refers to ﬁ.gaatrya and to the Kerala and Chola
and Pandya Kingdoms in South India (see the Aranya
Kanda and the forty first sarga in the Kishkindha Kanda)
The latter refers to Yuktam Kavatam Pandyanam. The
great commentator Govindaraja in his gloss on this verse
refers to Kavatapura which was the Pandya capital
(Kavatam Anena nagaram lakshyate). But Mr, P. T.
Srinivlsa Iyengar says : “ Kavata here certainly means ™
gate; hence probably the Kavata of the Ramayana
already referred to also means ¢ gate’ and not the city of

Kavatapura as explained by the South Indian commen-
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tator.® He says further. * Govindaraja, a Tamil mat
commentating on this passage, explains Kavatam here
as referring to a town of that name. Probably
Govindaraja had heard of the Tamil tradition that
Kavitapuram was an ancient capital of the Pandyas
and imports this knowledge into his commentaries. The
Tamil tradition iteelf belongs only to a late period of
Tamil literature and may have been invented on account
of a misunderstanding of this very passage of the
Ramayana ™ (pages 80, 53, footnotes). But it seems to
me that Govindaraja rightly refers to a very ancient
tradition-Valmiki deseribes the town Havata as being
gouth of the river Tamraparni.

When considering the Ramayana story we may
bear in mind the incident stated in Marudanars
Madurai-Kanji that Agastya enabled the Pandya ng
to check Ravana’s invasion of his eapital.

The Mahabharata shows that the FPandys and
Kerala and Chola Kings were present at the swayamvara
of Droupadi (I, 180, 7020). Before the Rajasuya
gacrifice was celebrated by Dharmaraja, his brother
Sahadeva is said to have fought with the Chola and
Pandya and Chera and Andhra Kings, These Kings
attended that sacrifice 11, 81, 1173; II, 34, 1488,
IT, 53, 1893). The poem says also that Sri Krishna
conguered Kavata of the Pandya Kings (VII, 11, 398;
VII, 23, 1016) and that he fought with the Chola King
(VII, 11, 321). There is also a story that during the
Mahabbarita War the Chera King Udlyancheraladan
fed the rival armies on the field of Kurakshetra. The
second staza in the Sangam work Puramanccry which is

attributed to Muranjiyur Mudinagaroysr, and stanzas . ,
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65, 168 and 238 of the Sangam work Ahananooru and
lines 65 to 60 in Canto XXITI of Silappadikaram may
be referred to in this connection.

Qugpey Qg 1B@u 5D mmuwng DanBE

g, (Purananooru).
o FugGrpa Gumeler m Gor@ s senmenen n.
{Ahanancoru®,

QumsyBrr o vwis Bmie G o fams.
(Bilappadikaram XXTIT, 55),
Qurdlp Quumelsrn Curimg srered bs
Gopen, (Silappdikaram XXI1X )3

When Arjuna went on a pi]grimnge, he married
Ulupi who was a ‘Naga Princess, He married also
Chitrangada who was the daughter of Chitra Vahana
who was the king of Manipur. Ipstead of Manipur we
find Manalur in the South Indian recensions of the Maha.
bharata. Manalur is a purely Tamil name, In the Adi
Parva of the Kumbakonam edition of the Mahabharata
we find that the princess is called a Pandava princess,

Chera, Chola, and Pandya Kings.

All the Chera and Chola and Pandys Kings in
South India were great patrons of Tamil arts and
letters, though the legendary and historic centre of
Tamil learning was the Pandyan City of Madura. The
commentaries on Sotra 898 in Solladikaram . in
Tolkapyam say that the home of Tamil was the
territory which was bounded by the river Vaigai on the
gouth and by the river Marudam on the north and by
Karuvdr on the west and by Maruvir in the east, This
area includes the whole of the Pandya Kingdom as well
as portions of the Chola and Chera Kingdoms,
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The names Chera and Chola and Pandya seem to be
very ancient names. In his commentary on Tirukural,
96th adikfram, Kural 5, Parimelazhagar says: —

“ pe@ gr @ amgi Gag, Grryp, urdryuGrarug
Qumér 5 FareiEsr ® G @ amsa.”

From the moat ancient times of which history keeps any
record, we see that they were strong and powerful and
independent kings, Even in the times of Manryan
power, they retained their independence. Ascka seat
emissaries to them treating them as equals. We do not
know how or when the tradition which says that the
Chola and Pandya and Chera Kings belonged to- the
Surya Vamsa (Solar Race), and Chandra Vamsa (Lunar
Race), and Agni Vamsa (Fire Race) or Chandratiys
vamsa | Luni-solar Race) came into existence but it is
an ancient and well-attested tradition. Katyayana
14th century- B.C.) refers to these Kings (Chera and
Chola and Pandya). In Asoka's ediots (3rd century
B. C.) there are references to them.

The Contacts of the Tamils with the world at large,

It is thus clear that, though Mr. Vincent A, Smith
says in his Oxford History of India that South India
“ was shut off by the wide and almost impenetrable

~ barrier of hill and forest represented by the Narbada, the

\indhys and the Satpura ranges, * the fact is that the
view that Vindhyas and the Dandekarsnya forest
formed an insurmountable barrier between North India
and South India is not correct. There is plenty of
evidence to show that there were extensive commerecial
intercourse and cultural contact between North India

. and South India. One of the articles used for decoration e
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in the Vedic age was the pearl which ouly South
India gave to the world, Gold and diamonds and ivory
also were in demand in North [ndin and were imported
from Zouth India. The eultural and commercial con-
tacts were by means of land routes through Vidarbha
(Berar) and by means of sea routes from the mouth of
the Indus,

The Tamils had contacts far and wide with other
countries and peoples as well. They have a long sca-
board and therafore they explored other portions of the
earth by various sea-routes in addition to various land-
routes in diverse directions, They went even upto
Sumeria and planted a eolony there as pointed oub
above. Dr. Hall says: *“The ethnic type of the
Sumerians, so strongly marked in their statues and
reliefs, was as different from those of the races which
surrounded them as was their language from those of the
Semites, Aryans or others, They were digidedly Indian

in type. It is to this Dravidian ethnic type of India ’

that the ancient Sumerian bears most resemblance, so
fur as we can judge from his monuments. He was very
like a Southern Hindu of the Dekkan (who still speaks
Dravidian languages). And it is by no means improba-
ble that the Sumerians were an Indian tribe which

passed, certainly by land, perhaps also by sea, through |

Persia to the Valley of the Two Rivers”, The Tamils had
trade also with Babylonia, Egypt, and East Africa as well
as China, South FEast Asia and Indonesia, Professor
Sayce points out that the Indian teak was found in the
ruins of Ur which was the capital of the Sumerian Kings
about 4000 B. C., and that the word Sindhu for mmnslin
ipetated in an ancient Babylonian list of clothing.
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(Hibbert Lectures, pages 136-138). The Tamil traders
took their special products (agil, spices, pearls, diamonds,
gold, muslins ete.) all over the then known world,

The extensive foreign trade of the Tamils passed
through famous and wealthy seaport towns, Kaverip-
pumpatiinam was the most important seaport of the
Cholas and is described in the Silappadikaram as a seat of
great affluence and maguificence. One of the Buddhist
Jhtaka stories refers to it as the greatest seaport and the
secondary capital of the Cholas in the first century B.C,
It was Karikal Cholan that shifted the Chola capital
from Uraiyur to Kaverippumpattinam becavse ha
wanted to extend his naval power and increase the
commerce. Korkai, which is said to be the Kavata.
puram of the Ramayana, wos a great seaport of the
Pandya kingdom and became the capital of the Pandya
after the Madura in the extreme south was destroyed
by the ercsion of the sea, DPtolemy says that the
Pandya capital was recently shifted to it, It was from
Korkai that the South Indian pearls were taken all over
the world, The chief ports of the Chera kingdom were
Musiri and Tondi, from which pepper and spices wers
exported to the whole world. The chief exports from
South India were pepper, spices, gems, pearls, betel nut,
cotton cloth, ebony, teak, rosewood, sandalwood, agil ete,
We should remember that in 70 A.D. Pliny complained
that the drain of Roman gold to India was to the tuns
of nearly a million pounds a year, the imports into
India from Rome being silver and gold Roman coins,
Roman coing have been unearthed from different places
in the Chera and Chola and Pandya kingdoms, Thero
was even a Roman colony in Madura,
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Not only in commerce but also in agrioulture and
industry the Tamils achieved great heights. In - fact,
without the latter achievements they could not have
excelled in commerce, becanse the other countries in the
world vied with one another in honouring the Tamil
merchants and securing the coveted products of Tamil
Nad. In agriculture the Tamils learnt early to dam
rivers and dig canals and also to constroct large
reservoirs for storing rain-water. The proof of their
high ability to execute vast irrigation projects exist
even to this day all over Tamil Nad in the shape of the
Grand Ancient on the Cauvery, the Kalingaroyan
channel, ete, and the innumerable lakes and tanks and
other reservoirs scattered all over the Tamil Districts,
The Sangam work Purananooru says:

. Palpel i aft Hiw Qumss
SCC i wellaw” L GGy,
{He who has turned the low lying land into a reservoie
by damming the flow of the water is one who has
achieved renown on earth).

Col Meadows Taylor says that this system of irriga-
tion works ¢ existed probably inno other country except
Babylon ",

The Tamils were equally eminent and powerful in
war as well. I have referred to their love postry in another
work, The earliest Tamil poetry centres around war as
much as around love. I have, when discussing the Sangam
works below, shown elsewhere how the wars indulged in
by the Tamils were inspired by the highest ethical ideals
while being inspired by the highest ideals of heroism.

¢ From Padirrupattu, Purananuru, Kalittogai, and other
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Sangam works, we learn that the Tamil people showed the
highest honour to the brave men who fell in battle,
Memorial stones called Firakkals were planted to comme-
morate their heroie deaths in battle.

Thus the Tamils were a powerful and adventurous
maritime people who were great in commerce and war,
Their trade contacts extended to Greece and ltaly on
the weat and to the Indonesian islands and South-eastern
Asia on the east, Pliny says that Rome was paying
585,000,000 sesterces (about Ra, 75,000,000) to the Tamil
Nad as the value of the goods purchased from the latter,
In the Greek language the Tamil word rice became one
of the Greek words (oriza) and in the Hebrew language
the Tamil word Tukei (i.e. Thogai, peacock), agil eto,
are found, Similarly the word for pear] (Mukts) in
Sanskrit was probably of South Indian origin (wég or
apdsib), The Tamils were the first Indian peopls to
colonise Ceylon (which was called Jzham) and they
spread further east also. The MahIvamsa shows that
King Vijaya married a Pandya princess in the 6th
century B, C. In ancient Tamil poems Java is referred
to Chavakam. Tamil Art migrated to Ceylon and
Indonesia and left a powerful impress on the cultures in
those lands, There is an image of Agastya in Java., It
is not germane to the scope of this work to go into the
expansion of Tamil eulture in general, however fascinat.
ing such a subject may be,

Il. The Origin And Growth Of The Tamil
Language And Script.

Mr. Damodaram Pillai says that Tamil is derived
from the root Tamizha which means lonely and that the
word therefore menns the language which is alone i.e,

a4
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peerless in its beauty. « serQeviars s8p". We
cannot accept Mr. Kanaksabhai's theory that it is
derived from Tanra-litti. As I have discussed his theory
above, I do not consider it further here. The likeliest
explanation is that Tamil means sweet. We find such
expressions as Theenthamizh (2558 i.e. sweet Tamil)
and Tanthamizh (sefw_8ip) in the earliest works, The
poem Chintamani uses the word * Tamizh " as meaning
# aweat ', '

The Pingalandai says that Tamizh means sweet-

NEess, '
Feflewy Aheouyf S0 petram L.

(Tamizh means sweetness and tenderness),

In Paripadal it is said :

Sifgh essveni g gewenah Lfemed,
In Chintamani women nre described as being of the
pature of Tamizh ie, sweetness ((Supsfur sruamit).
In the Tamil Naidatha (Naishada) Ativeera Rama
Pandian dezcribes Damayanthi's speech as being sweeter
than Tamil, )

(sl f e Bl FyGer ben pusomsit).
The supreme poet Kamban describes Sita as speaking in
a manner sweeter than even Tamil (Fu88ewmlafu
Qemdvamrer), Thus Tamizh means sweet, and that name.
applies appropriately not only to the language but also
to the people and their country as well.

The great scholar Mahamahopadhyaya V. Swami-
natha Iyer points ount that the word Tamizh contains
the four types of sounds (vowels and the three types of

~ consonants) viz. (eudfier.s, sdeers, Gudiers, Gon.
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werip.) I have already referred to its containing thé
unigue sound zha ().
It is well known that in all languages, literature
always precedes grammar. Agathiam says:
EedEy e i Wedsem Henlp.
{ There is no grammar without & literature),
FwéPusPafer QpEud Weadsen b,
(Grammar is extracted from literaturae),
The Nannul says:
EBwsRud sove g hE Badsor bSubud.
(Grammar is stated for what is contained in litera-
ture).
The Tamil tradition is that God Siva taught the Tamil
Grammar to Agastya ond the Sanskrit Grammar to
Panini,
Gl fepnn’t urenfiefag ag s smelo 56
Blmwr
Garidtymu @ galurfou yasbuan
Garylsigs
Sl dg by pbsmi G sméleppiorat,”
{Kanchipuranom},
“ fBSHoBP pressBupgesBu
: o (& g LT s
4 mphPured e fisea-5s s85."
Yo apuir dalp vwps apsgre qpefiamd.”
{Dandi Alankira TUrai)
« @ Gurydsgl sav g gert @osderadt "
“ yagPuetigd sleps Qedufoypis
. REEE B0 LJELDIH‘FFI‘ﬁﬂE}ﬂH & DI (LpRS
Al get ausmriy”
(Sivajnamunivar’s Tho]ku.pya- Payira Viruthi),
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“ gienL_ujams & Savel LT evflafld Blevd sem Gugnéh

aL Gurféger s srhfuadd wawom
. yeféss
BrgpgdPun QurfsPs By mifu 6 genbrrdr

WL sl sy i Qaer g angp B e 3em.”
(Paranjothi Munivar's Thirnvilayadal).
Following the abovesaid traditions the great poets
Kamban and Villiputhoorar state as follows in their

Ramayana and Bharata.

“ gf@pamwaduiu sw® 558w,

“ mfh wrgeed,” {(Kamba Ramayanam).,
Hed B Lwh s Gags B memy g .
(Villiputhoorar Bharatam),

There iz also a tradition that when God Siva commanded
Agastyas to go to South India, Agastys asked how he
could live there without knowing the language prevalent
there and that thereupon God Siva taught him Tamil
through God Subramania and sent him there. Nachinar-
Kiniyar says that Agasthiar went south and turned the
forest (£r®@) into arable land {57@®).
“ Fadw Pai Gunr Susens apefuers Wl m
Qraigely efafiu s8p usdCarBer.”
" goyeldss slgarisigur.”
aspPueises slep wlaypsss Qo
28 ugwnen fugfu o papss b ayer.”
Many beautiful and fomous passages in Tamil
literature say that the gods are fond of the Tamil
language and delight to hear it.
“ gawl APOAUmann &L Qo Barp s
Gar swswrBaefafsbary sulp Gummantn
wr g Seurrt,”
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B Uh‘ﬁ@éﬂljﬁlﬁﬁ usssfhadng ) vymar g
i g it getr g Gl peurt
“augsip Falsdrp uFmruss
Gsren Ba.".

Mr, M. Srinivasa Aiyangar who seems to be obsessed
with the idea of the foreign origin of the Tamil people
says in his learned work entitled * Tamil Studies” that the

. Vattezhuthu might have come from abroad. He says:

“ The Tamil people or rather the early Dravidians
were & civilised race allied to the ancient
Accadians, with whom they lived in Baby-
lonia and Assyria before their migration to
Hindustan, They were acquainted with the
Phoenicians and Egyptians as early as the
14th or 15th century B. C, It would, therefors,
be highly probable that these early Dravi-
dians might have brought with them the
alphabet when they migrated to India™.

(page 121).

I have already shown that the Tamils were an
indigenous people in South India and I have no doubt
that the Fatfezhurhu also had an indigenous origin. It
was evidently so called because it had a round form,
The modern Tamil slphabet has an angular or even
square shape evidently becauss of writing the characters
on palm leaves with an iron stylus, Mr. M, Srinivasa
Iyengar says in his Tamil studies ; * This angularity was
due to the facility in writing on palm leaves with an
iron stylus, or in cutting on stones or copper plates with
& chisel ** (page 31). The letters peculiar to Tamil are
&, ip, p and ev.  About i (zha) Dr. Pope says ruls about
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its"pronunciation is to  apply the tip of the tongue as far
back as you can to the palate and pronounce a rough r
in which a sound of z will mingle ",
The Nannul Sutra says :

Sysin eny pef BT aI@LITLD aughiD.

The immense importance of the alphabet in the
development of language and literature is stressed in
the Tirukural.

o e QamraruBads Guep s6 et ualsed e Gl
scirGem s aurapeoudidg.”

(Numerals and the alphabet are the two eyes of
humanity).

The TolkApiam refers to Indra's grammar. (s Er b
deopis @pravanidust). Tolkapyar was a disciple of
Agastiar. Bub Indra’s grammar is not extant now.
The Tamil grammar which is now extant and is generally
studied in Tamil Nad is that of Pavanandi who belonged
to the thirteenth century A. D. He did for Tamil what
Panini did for Sanskrit and perfected all that had been
snid before in the field of grammar and systematised
that basic branch of knowledge. His actual date is
unknown. The latest date assigned by many scholars
to Panini is the fourth century. B. C. Mr. Vincent
Smith says in bis History of India that Panini's date
might be the seventh century B.C. (page ). Goldstucker
places him in the ninth or tenth century B. C. Valmiki
refers in Canto XXXVI of the Uttara Kanda to
Hanuman as the knower of the meaning of nine
Vyakaranas (Navavyakaranarthavetha), One of these
nine Vyakaranas (grammars) is that of Indra. Tol-
kapiam is based on that grammar, [t probably related
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to Tamil and was tanght by Agastys to Tolkapiar. Wa
may well fix the date of Tolkapiar as the tenth
century B,C. or at least the fifth century B.C. It there.
fore follows that the T'amil Vattezhuthu wmust have
been in existence in Tamil Nad long before that date,

Thus about the Tamil Alphabet and its origins also
there have been considerable controversy and doubt,
Western savants do not seemn to be satisfied unless and
until they trace all Indian alphabets to a Phoenician
gouree, As already mentioned above, the Tolkappiam
says that it is based on the Pre-Panini Indra’s school
of grammar,

Tt is thusthe Tamil alphabet came into existence long
long ago. The Tolkapyam refers to such combinations as
dows, Ty, @yw, Gw, kw, @ e (lya, llya, jnya, nys, mya,
vya, mva), though some of these do not occur in Tamil
to-day while they occur in Sanskrit. Itis not likely
that the Tamil language borrowed its seript from a trans-
Indian source or from the North Indian Brahmi seript.
The Telugn and Canarese seripts have evidently been

*derived from the Brahmi script. The prineiple of
placing a dot over consonants is peculiar only to Tamil
and iz not found in the Telugu and Canarese alphabets.
Such a principle is not found in the Semitic alphabat.
The ancient Tamil Vattezhuthu (G ppds) alphabet
was evidently of indigenous origin in the Tamil land.
It certainly existed prior to the time of Tolkapiam.
After Buddhism eame into the Tamil Nad, the Brahmi
alphabet was used by the Buddhists because the Noth
Indian words in their philosophy could not be adequa-
tely expressed in the Tamii alphabetic symbols which
were inadequate in number for such purpose. Lafer «
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yet when Saivism and Vaishnavism which were the most
prominent forms of Hinduism were re-established in the
land, the Brahmins popularised the Grantha alphabet
which was derived from the Brahmi alphabet, becanse
the Tamil alphabet did not contain an adequate number
of symbols, That is why in the later Tamil incriptions
both the characters are used whereas the oldest inscrip-
tions are in Vattezhuthu alone. )

A memorable feature about the Tamil language is
that it alone, among the South Indian languages, has
maintained a +very large number of its ancient and
indigenous words and accepted a comparatively amall
number of Sanskrit words. The North Indian languages
are all descendants and derivatives of Sanskrit. Thus
Tamil is the only language in India which has preserved
its heritage and its individuality and has produced a
great and eminent literature from very ancient times,
The Tamils have preserved home-born terms pertaining to
the naming of the days of the weeks and of the months,
family relationships, agriculture, medicine, economics

politics, weights and measures ete. All words in fre-

guent and daily use in Tamil Nad are of Tamil origin.
On the other hand, many words of Tamil origin such as
adavi, neer, meen, ete. have passed from the Tamil
language into the Sanskrit langnage. Fuarther, many of
the words borrowed from Sanskrit by Tamil underwent
much transformation, Lakshana became Ilakkanam,
Lakshyam became llakkiam. The Tamil has only two
genders while SBanskrit hast hree, All the-nouns denoting
inanimate objects and animals are of the neuter gender
(s i) while those denoting beings endowed with
- peason (gods and men) are of the higher gender
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(ewrt @irr). But in Sanskrit there is no such excellent
distinotion at all and no rules can be laid down for the
determination of the gender. Tamil has only three tenses
and three moods wheress Banskrit has six teuses and
four moods, Tamil has no relative pronouns. In
Sanpskrit, adjectives are declined like nouns in gender
and number and case, and also have degrees of com-
parison. But Tamil has none of these traits, In Tamil
there are no prepositions or conjunctions execept aib
which is only a conneeting particle,

The rules of Tamil prosody are indigenous, The
rules relating to the prosodio structurs and to division
of syllables, foot, stanza, assonance, rhyme eto. are en-
tirely differaut from those in Sanskrit,

It may be further stated that the division of
Porul (subject-matter) iuto agam (love) and puram
(war) and the division into five Tinais are peculiar to
Tamil. Sivagnana Munivar sums up thus the main
differences between the grammatical structures of
Tamil and Sanskrit,

sfp Qurflymrtifsaubib Qrimssed, i
Waenh, % dgdoy, d%vi@areas welu Qerd
el samhsgnh, ewt Bl sd e gpadlu Qorh urg
uT@renh, Hsd yph eagd Guralumgur@sgsi,
siaR Owl @ waefu PlmiurgurPsgns, Guasur
b e Lg Baenh gpgde Gyl adsargpd Gd G
Qperer 9 payth aGerfd b Qupiuer.

A study of the so.called Dravidian languages,
Telugu and Tamil and Malayalam and Kanarese shows
that they belong to what Is called the agglutinative

_type of languages as contrasted with the inflectional <

46
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type of lariguages like the Sanskrit and that the word-
building processes are very often identical in them and
that many roots and words are common to them,
Telugu and Canaresze and Malayalam have come under
the Sanskritic influence in a larger measure unlike Tamil,
very possibly because their literatures had only a late
existence whereas Tamil which was fortunate enough to
have a very old and powerful and beautiful literature
had fixed forms which resisted over—sanskritisalion,
though the influence of Banskrit over Tamil is large as
it is and dominant in the realms of philosophy and
religion.

. Imanclent Tamil literature the Telogus or Andhras
are called Vadugas, (e.z. el &8 Qgérsi af@ serar
i ib—Kamba Ramayanam), probably meaning by the
word northerners, just as even to.day the Tamils are
popularly called by the Andhras as southerns (Dakshi-
nadivindlu). The Andhras used also to call the Tamil
lunguage as Aravam (soundless) and the Tamil as dravam
Vandlu, The Canrese people call Tamil Tigalu (stam-
mering)., Such inter-racial courtesies are frequent and
hiaseless. Fandit M, Raghva Iyengar says in his mono.
graph on Tamils and Andhras ({ su8pmh uF5Brmn) that
the Tamil Nad (South Arcot 1)" adjoining the Andhra
desa was known as Aruva and that the people there were
known as Aruvalar and that the word Aruva came in
course of time to be applied to all the Tamils, This is
& likely explanation, because the word Hindu (a variant
of Sindhu) came to be applmd to the people of the entire
country which was called Bharatavarsha before and
which is now called India: The explanation that the

- word s Arava ie. soundless is merely faneiful; The
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real word is Aruva not Arava, In Kalingathapapani, the
poet Jayakondar says that the northern armies eried
out in fear Aruvar.
“ et sy o g dw@‘ﬁwn
J,luu_rf_nuu_r@m@ BEEED,

. The S8angam works show that in the Ea.nga.l:ﬂ age:
tha Andhras were called vadugas and: that the country
north of Venkatam ( lirupati) was that of the vadugas,

wi Flamr wpifedr alds. (Kakaipadmiyar)!

Bt urdarlygo (ym:371),

uE Qarsren el Bardrar & gibuit

wraflamoysdler aw@at Cambg.  (sisn. 218).
In coure of time there were periods when the Cholas
ruled the Andhra country and later periods when the
Andhras raled in the South. Later yet, the Mahomedan
rule extended over portions of their countries, Tha
Mahrattas then ruled over them, - But these' fluctud.
tions of historical fortune never prevented 'the inter-
action of Tamil and Telugn cultures. -

Evidently Kannada {Hmmm became a separate
language later on. It was largely Tamil and partly
Telugu in its composition. The poet Tango refers to
Karunadar in Silappadikaram. Jayamkondar who
belonged to the eleventh century A.D. says:

“wplvigp Gurflh o asl us sbgb
GeAbE® SEMLT @uEdse B’
In fact the old Kannada langpage (Hala Kannada) is
largely akin to the Tamil laug'uaga. ‘The sound g was
generally substituted in Kanarese for the Tawmil sound,
pa (Halu—P#&lu, etc). The Ma.]aya.lam l&ngu.u.ga wae
evidently an even later offshoot of the Tamil language. .
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Kambar, when he wrote:
o adn @gersin By sdeTLLh
Egerurame T @ garer diggulgpd.”
does not refer to Malayalam at all. In his time
Malayalam was so akin to Tamil that it was not regarded
as a separate language, Thus the Telugu and Kanarese
languges could well be called the younger sisters of
Tamil whereas Malayalam could be called a danghter of
Tamil.

Yenavaraiyar and Nachchinarkiniyar gave the
boundaries of the country of pure Tamil (Sen-tamil) as
the Marutham river in the north, Maruvar in the east, the
Vaigai river in the south and Karuvurin the west. It is
said that the Sen-tamil country consisted of twelve
Nadus (tracts). Later yet the Sen-Tamil Nadu was stated
to be Madura probably because of the location of the
Tamil Sangam (Academy) there. In ancient Tamil
literature Chera or Kerala js described as a Tamil
country, There is a reference in some poems to seven
or twelve countries where Kodum Tamil (impure Tamil)
is spoken, The Tolkappiam refers to seven such coun-
tries viz. Venadu, Puszhinadu, Karkanadu, Sitanadu,
Kuttanadu, Kuda Nadu and Malayama Nadu, In later
Tamil literature, Malabar and Cochin and Travancore
are called Malai Nadu, After the Tamil overflow iuto
south eastern Asin and Indonesia, these tracts also were
included in Tamil Nadu.

In ancient Tamil works Chera or Kerala is always
spoken of as a Tamil country, Malayalam was only &
Tamil dialect, The Tamil work Ainkurunoory was the
work of five Kerala poets. The great classic Shilappadi-

~ karam was the work of the Chera King Senguttvan's
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younger brother Ilango.Adikal, These contain Kerala
provinicialisms. Later yet Aipanaritanar, king Cheraman
Peramal and king Kulasekhara Perumal wrote Tamil
poems, Kulasekara wrote poems in Sanskrit also, The
Tamil Saivaand Vaishnava saints have sung Tamil hymns
about shrines in Kerala. The Malayalam language
" contains innumerable Tamil words, The word Padinara
which means wesat is only the Tamil compound Padi-
nayirn (setting sun). Kizaklu (east) is a purs Tamil
word. The place names Tiruppanithura (Fmouesds
goit) Irunalakoda (Elereé@srim) ete. are pure and
ancient Tamil words., It may be that the word
Nambudri comes from Nambi ie. trustworthy and reliable
and noble and was applied in an honorific way to
Brahmin immigrants in Kerala. The later Brahmin
immigrants were called Bhattars. In éourse of time the
Malabar Tamil lagged behind and became Kodum Tamil
(s modified dialect of Tamil) There was increasing
SBankrit influence also. The Chera kings had originally
matrimonial alliances with the Chola and the Pandya
kings but such alliances ceased later on. It is also
noteworthy that while Tamil literature goes back to
nearly 8000 years, the Malayalam literature is only
600 years old. It shows impure Tamil formes and
an everdncreasing iuflux of Sanskrit words., But the
genius of the great poets in Malayalam evolved
out of such a combination a sonorous and graceful
Manipravilam style, though the very excessive use of
Sanskrit words is a defect of such style. Strangely
enough a foreigner Dr. Gundert wrote the first Mala-
yalam grammar, Thus, though Malayalam has had a
development of its own, its Tamil affiliations are too
strong to be seriously affected. The historic causes of «
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its isolation have now ceased to . exist, and the two
great communities (Tamil and Malayalam) have begun
to recognise and realise their ethnie and linguistic
affinities and to influence each other’s future destiny in
cooperation, :

I have shown above how the Tamil people are
an indigenons stock in South India and their howeland
was ' from Tirupati te Cape Comorin. From before
historic times there were overflows of Aryans into
Tamil Nad and of the Tamilsinto North India. The
Tawil Literature attained great heights of excellence
nearly - three thousand years ago, especially as the
Tamils evolved an alphabet very early and attained a
high state of culture. The Aryan philosophic literature
and the Aryan epic literature profoundly influenced the
Tamils and hence Sanskrit words came into the Tamil
language and literature even before the time of the
Tolkapyum. But the genius of the Tamil language was
so strong that most of such words were modified to
guit the morphological characteristics of the Tamil
language (eg. Vijnapana became vinnappam). The latter
Manipravalam etyle of writing was introduced by the
Jains and perfected by the Vaishnava interpreters of
the Tiruvoimozhi, Manipravalam means gems and pearls,
Manipravalan style is a mixture of Sanskrit and Tamil.
It spoiled the purity of the Tamil style. The Tamil
grammar and prosody, however, maintained their power-
fal individuality, though Telugu and Canarese and.
Malayalam showed less resisting power. The nett
result of the interaction of all the forces described above
will be seen in the wonderful pageant of the evolution,
of the Pamil literature which is not only one of the most,
ancient literatures of the world but is also one of the,

~ greatest literatures of the world. ;
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IIl, " The' Evelutlon OF The Tamil Culture.

I have shown above that the Tamil people have
always had South India as their birth place and their
homeland and haye not immigrated into it from the
north-west or the north-east or the southwwest or the
sonth-east or the south, The Tamil language has been
their: spoken ‘tongue all along. I have already shown
above how all the so-called Dravidian languages and
cnltures (Tamil, Telugu, Malayalam and Canarese are
akin to one another, thongh all of them have blended with
the Sanskrit language and enlture in different degreea.
Of them all the Tamil language has preserved best its
individuality and its pristine purity and it has the
most ancient literature of them all,

What is called Muthamil means Ipal (Poesy), Isa
(music) and Natakam (Drams), It is said that in the
earlicst Tamil grammar by Agasthisr - (which is no
longer extent) this classifieation was defined and
elaborated., I shall show later on how in the famous
Tholkapiam (the earliest Tamil grammar extant) there
are a clear description of letters and words and  enltural
fdeas and a clear though meagre reference to the vital
elements of poetry and music and drama. Tholkapisr
refers to the characteristics of the five indisponsable
elements of literature viz. letters, words, subject-matter,
prosody and rhetoric or figures of speech,

(srapd g, Gamds, Quimaser, wriny, syd),

Among the great works in Tamil Literature Silappadi-
karam shows Muthamil in its glory and hence in the
Noorchirappu pAyiram we find it described thuas:

Y @L-dGar yalQegar gevi ey apdsdp.”
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Rhetoric and aesthetics are a comparatively late
growth in the Tamil literature. I shall show how the
subject receives only a meagre and elementary treat-
ment in the Tholkappiam. Iun comparatively recent
times Dandi Alankfram (11th century A.D.), Aninool,
and Veerasoliyam (11th century A.D.) were written
following Dandi's famous work Kavyadarsa in Sanskrit
on the'subject of Rhetoric. * Maran Alankaram ™ refers
to 64 figures of.speech. The Sanakrit works Jayadeva's
ChandrBloka and Appaya Dixitar’s Kuvalayananda
were recent works in Sanskrit oo rhetorie and have been
recently translated into Tamil. The translation refers
to 100 figures of speech,

1 have brieflly referred above to the early Tamil
prosody. It receives only & comparatively meagre
treatment in Tholkapiam. In the early classies simple
metres alone are used. It was only later on that long
and complicated metrical forms were used, The later
viruthams [Sanslkrit Vriththa) are such long and
complicated metrical forms. The Tamil metres use the
charming devices of alliteration and assonance. Tail
rhymes are rare. The later works on prosody—
yapparukalam, yappilakanam ete. give us clear and
elaborate rules on Tamil prosody. The following oft-
quoted stanza tells us who were the great masters of
Tamil metres.

Gararumed i ysBws B uy erfl G s
QeukGaranred ai@mss Gosngy
Guomess Limed gt Sbuss Bamepan@r

apar BE Qari o sl
asnuTy sanussBh Brless witsdr
eenrLimid sronGust
e umsliust & 5Fh UG saTE

g @ @mpet us@rment s

ot el
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The achievemgnts of the Tamil genins in the realm
of literature are of a very high order. The literatures in
Sauskrit and Tamil are the oldest of Indian literatures
and are of a very high excellence. Tamil literature has
been dealt with me briefly in my recent book A Primgr
of Tamil Literature and in much greater detail in my
History of Tamil Literature which is as yet unpublished,
There is o reference to three Tamil sangams (scademies)
in Nakkirar's commentary on Irayanar Ahapporal. A
Thevaram of Saint Appar refers to Sangam. The
Vaishnava saints Sri Andal and Tirumangai Alwar also
refar to it, The Sangam poets treat mainly of love and
war wnich are the eternal themes of poetry in
all ages and climes, The famous Tirukkural of
Tiravalluvar deals with ethics and polities and erotics
in brief and beautilul verses, It is one of the worldls
classics, The five auncient classic Kavyas—Silappadi-
karam, Manimekhalei, Chintamani, ValayBpati and
Kundalakesi—are of high and ountstanding wmerit.
Tirumular's work of 3000 stanzes (Tiromanthiram) js a
worle full of mystical thought and is a unigue work
from every point of view. The Tirnvichakim of
Manickavachakar, the Thevaram of Tirnjonans Samban-
dar and Appar and Sundarar, and the Tiruvoimozhi of
the Alwars constitute myshc poetry of supreme beauly
which. has no peer or rival in any other poetry in the
world, The epic poetry of Kamban's Ramayana is
another world-classie, Later yet Arulmg]nnathar'a
Tiruppugaz and Tayumanavar's poems are. full of swest
poetry and mystical thought. Villiputhurar's Bharatam
and Athiveerarama Pandyan's Naidatham are other
olassics, Quite recently (1823-1874) there lived the
great .poet and . mystic Ramalinga Swamigal whoge =

48
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‘poes collected as Tiruvarutpa show. the ‘unique Tamil
‘genius for fusing poetic emotion and mystical thought
Even latér than him lived the immortal Tamil poetic
genius Subramania Bharati (1882-1021)who was supreme
in patriotic poetry and excelled also in religions poetry
and produced a unique lyrie Kuyil and a spirited epic
Fanchali Sapatham,

1t is clear from the ancient Tamil literature that
the Tamils had in very ancient times a highly developed
indigenous system of vocal and iustrumental musie,
(Isai’; 1t is said that there was, though now lost, an
extensive literature about music in the Sangam age,
‘gonsisting of IsaiIsainoonmukam of Sikandiar’s Peru-
stfirai; Perumkuruku, Indra-EKaliyam by Yamalendran,
Panchamarapn by  Arivanar, Panchacharatrayan,
Talavagam ete. The Arumpathauraiasiriyar says in his
commmentary on Silappadikaram (canto 1II) that Isai
(combination) is so-called because it harmonises the
poet's ideasand the actor’s expression of them, Adiyarku-
nallar says there that Isai unites melody with poesy
and that Pan is socalled -becanse it is cansed by eight
“sounds issuing out of eight locations in the body.
‘He' refers to Indra-Kaliyam by Yamalendran - and
Panchaivarapu by Arivinar. The muscians used to
be called Phnar. Thére were four varieties of Pan i.c.
Palai, Kurinji, Marndam and Seyvazhi, classified accor-
ding to tracts, Further, 12 Pans including Puraneermai
are said to be daytime tunes, 9 Pans.inecluding Takka-
raga are said to be nighttime tunes, and 3 Pans
including Sevvazhi are said to be common to day aud
‘night. The varieties of Pan are said to be Senturai,
Venturai, Perundevapani, Sirudevapani, Muttakan,
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Peruvannam, Arruvari, Kanalvar, Irimuran aod
Talaipogumandilam. Many of these ocour jo
Silappadikaram which is a treasure-chest of musical
ideas and musical pieces in Tamil, Mr. V. R. R. Dixitar
says that the Suddha musical scale of the Tainils was
the Harikamboji seale, Pan corresponds to Melakarta
Raga and Tirgm to Janya Raga, to nse the modern muaical
phraseclogy. Pan corresponds to the full or sampoorns
scale (heptatonie scale) ; Pannairriram means the hexa-
tonic scale ; Tiram means the pentatonic seale ; and #irz-
triram means the seale with four notes. The Tamil
names of the seven notes were Kural, Thutham, Kaikilai,
Uszhai, Ili, Vilari and ThBram. The three octaves were
known as manda, sama and val (lower medium and
higher). The Tamil words corresponding to vadi,
samvadi, anovadi and vivadi are [ffer, B, By and
L0 S,

The Tamils are an essentially musical people. The
Tamil word Pan (uefw) means & musical piece, and
from it were derived Padu (to sing) and Pattu (song).
The Panars were panegynists of kings in poesy and
song. The Tamil literature teems with references to
varions types and varieties of musical compositions such
as akkaichi, acho, appoochi, ammanai, Arruvari, Imbil,
Unthiyar, oosal, empavai, kapparpattu, Kazhal, Kandu-
kavari, Kakkai, Kilam, Kanalvari, Kilippattn, Kunalai,
Kuthambai, Kuyil, Kuravai, Kurathi, Koodal, Kocha
kacharthu, Kothumbi, Kozhippattu, Sangu, Sayalvari,
Sarthuvari, 88zhal, Sembothu, Thachrandu, Thachindi,
Thalittu, Tinainilavari, Tiruvangamalai, Tiruvanthi-
kappu, Tellenam, Thonokam, Nilaivari, naiyandi, bhaga-
wati, padaippuvari, pandu, pallandu, palli, palliezhuchi, «
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phmpatti, pidaran, porchumam, mayangutinainilaivari,
mugachfirthu, muganilvari, mugavari, mooricharthu,
Vallaipattu ete. In addition to all these we have siddhar
gongs, nondichindu, chindu, kummi, kolattam, kanni,
anandakalippu, keertanam, pallu, kuravanchi; ete.
Their name is legion.  Iu his valuable work Sanga-
thamizhum Pirkalatamzium Mahamahopadhyaya Swami-
natha Iyer has given illustrutions of some of these
masical types. We find splendid examples of many of
these mmusical compositions in Filappadikaram. Tir-
vachakam, Tevaram, Tiravozmozhi, Tirappugazh, Tayu-
manavar's songs ete. A well-known poem enumerates
sonie of these innumerable musical forms.
D gppuurc e @omaduml @l sraglurc @o
abipun G’ vl Qe epiPys weelPugps Ry
BibEupde i seon Bossrars B sdgrefdor LG8 sa
Gear umilBuib wremacu T Bub Lese pULITLL B g
Fufturl B @osSofuri @l osgmiur o e
wenl & B poyih auerdrdoT @ e SErourL G & 065D
amut BpéamruriGo GurmsBedst efomaoomC
(Beb sEmelLm Gl &7 sHumi_ B, _
Great modern composers such as Tirukootarasappa
Kaviroyar, Arunachalakaviroyar, Ganam Krishuier,
Muthutandavaroyar, Kavikunjarabharati, Gopalakrishua
Bharati, Annamalai Beddiar and olhers have carried on
the rich musical traditions of the past in Tamil Nad
down to the present day. The Annamalai University
has done a great service to Indian eulture by its investi-
gation and preservation and encouragement of Tamil
Isar.
The chief musical instruments woere the yazh, the
~ flute {(Kuzhal) and the drum (maddalam or mridangam.
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The Yazh resembled the harp rather than the Veena
and was a stringed instrument and was very popular,
The Yazh had no frets while the Veena has got frets.
ManikavRchakar refers to them both, (Eevafens
of & wit wir et gpamume), Ni was the first note in the
Yazh. There were various types of Yazh viz. Periyazk
with 21 strings, makara yazh with 17 strings, sakodayazh
with 14 strings and Biriyazh with 7 strings. There is a
reference to an Adiyazh or Arungalam with 1000 strings
but it was probably legendary. There is a beautiful
sbory in Perunkathal that Udayaman was able to
nasciate and subdue an infuriated must elephant by hia
yazh musie, Probably the yazh supplied the basie
melody and the flute added the grace notes (gamakas),
Besides the maddalam as a percussion instrument,
Kudamulavu, idakkai, ete, also are referred to.  There
are references. also to the murasu which is sounded in
palaces. A beautiful verse in Silappadikaram gives the
primary place of honour to the flate which ia to be
accompanied by the yazh and by the drom,

owdad Horpgt unlyp wmpads

ot gprenw B D@ Faba ST gisol

Saradden ng wuly wyulan®

aug Ber deie 45 progBhens,

There is an old tradition that when Ravana shook
Kailaza and was pressed down by God Siva he sang
hymns in the Vilaripan (eferfusir) and propitiated the
God. Vilari was thus o tune exciting the mood of pity
in the hearer. The Thevaram and the Tirovoimozhi
refer to the Pans in which they were sung, It is said
that Tiruchirrambala Desikar sang Thevarams in Pan
Megharagalouringi and that it led to a shower of rain and
that the Setupati Raja gifted villages to him. The
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hdmes of the Pans are not ourrent to-day. The names
of the tunes now  eurrent in Tamil Nad are mostly
Sauskrit names, though there are Tamil names as well
snch as Nattakurinji ete. Even in Sanskrit there have
been many changes in nomenclature. We find in it a
Raga named Nattabhfisha, which is probably the Pan
Mattapadai. Many tunes expressly stated in the Gita
Govindam are not known by those names to-day. Wedo
not know in what tunes the Bamayana of Valmiki was
sung of old. Such changes are inevitable in the course
of the zig-zag march of time. But there is no doubt that
tradition has preserved to a large extent the Thevaram
melody-moulds of the Othuvars (Thevaram singers),
though Iam afraid that the Tiravoimozhi melody-moulds
of Araiyars (Tiruvoimozhi singers) have been allowed to
be lost. The faoct that the poems are sung in Ragas
with Sanskrit names and not in Pans with Tamil names
need not cause any regret or ire in us so long as the
ancient melody-moulds ara ringing in our ears as they
rang in the ears of our ancestors. Pgw Sembalai is said
to be the present rage Sankar@bharavam. Tiron
Sadari is said to be the present riigd Neelambari.

In the same way the names of the Tilas also are in
Sanskrit, But the time-measures are the same as
before and are rooted in the basie rhythms of life,
whether the names are in this or that language. The
fusion of the North Indian and South Indian cultures is
geon also in the reference in Silappadikaram and other
classics to 64 Kalas (spugs sreng sfvssr) corres-
ponding to the Chatusshastikalas in Sanskrit.

In regard to the art of danee also, Tamil
Nad rose to remarkable heights of achievement. It is
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said that there were ancient Sangam works on the art
such as Bharatam, Sayantham, Muruval, Koothanool,
Seyittiyam, Gunanool, Bharata Senfpatheeyam, Mathi-
vanam ete. These have been lost except for a few sutras
from Seyittiam and a few verses from Gunanool and
Sayantham of Seyittianaa and Mathivanam of Mathi-
vanar quoted by Adiyarkunallar and other commenta-
tora. In the Pattinappalai, which is on the king Karikal
Peruvalavan and is thus a very ancient work, there is a
reference to dance-drama. :
ure Gemit Sgb sri-ah Fusgib.
The Tirukural says :

& ST L evardig o 45000 GumeyBs daih
Qurée wgsbelpspp.
The Manimekhalai says:
S g Bl _derwrd G gdGard
Sris&sroiu s gwef GGumi
LT s Frafpond s o 5 0 sTERL
BT efgmiio,
The Silappadikaram refers to different typos of Koothus
(dances) Perasiriar and MNachinarkiniar say that dances
and dramas please at once and please all sorts and
conditions of men, .
asmi_mitdg Féruey Qrd gl 5roso aergt
(Peraairiar)
Eeor Frosissh Gevudems eifralimd,
(Machinarkiniar)
Dancers were called in ancient days as Koothar or
Porunar or Kodiar, Silappadikaram describes the
Kodukotfi dance by Kootha Sakkayan of Parayoor in
the presence of Cheran Sengutbuvan and his queen,
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Kodukotti is sald to be the kind. of dance danved by
God Siva after He destroyed the Tripura demons. The
commentaries ‘on Silappadikaram - describe in  great
detail the construction of the hall of dance. It is eaid
that the finger poses in gestuces are 33 in pumber from
the Pathike poge to the Valampurikai pose,

- It is stated in the Silappadikaram that during a daneg
in heaven Indra’s son Jayantha and Urvasi behaved in
an improper manner and that Agastya oursed Jayantha
to be born a8 a bamboo in the Vindhyas and Urvasi to
be born ag a human dancer and eventually modified his
curse by saying that the bamboo stick would be used as
a Talaikol gaily painted and decorated and taken in
procession as a symbol of the art of dance, and that
human dance-artists born in the line of Urvasi should
worship the Talaikol and then exhibit their skill in the
art of dance. Danee is everywhere an outcome of the
joy of life and was as popular in South India as else-
where in the world, The Tolkipigm refers to Falli-
koothu and  Kazhanilaikoothu (sutras 65 and 76). The
former expressed” the love of Murugan and Valliaud
the latter was & kiod of tamdava or masouline war dance.
The Tolkappiam refers to religious dances in a state of
spiritual frenzy (Velan verifidal). Silappadikaram shows
how religions -dancea centred round the worship of
‘Murugan (Subrahmanya) and Mayon (Vishnu) and
Korravai (Durga). :

‘The Tamil : Nad has kept up to thm da.y the art of
dance in a high state of perfection, The type of dance
called Bharata Natyam which combines excellent foot-
work and rhythmic movements and charming finger-
poses and eye —and brow—and head ‘movements alohg
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with abhinaya or gesture iuterpretation of love Iyrics op
devotional lyrics has been preserved intact through the
ages and has received a new impetus in the present era
of Tamil Renaissance,

The old dramas such as Rajaraja Natakam' on
Rajaraja Chola are not now in existence. In compara-
tively recent times some works came iuto existeiice
relating to dance-drama, Arunachalakeviroyar wrote
his Rama Natakam. Kumaragurupara Swamigal's
Meenakshi  Amman  Guram  and  TrikootarSsappa
Kaviroyar's Kwrrala Kuravanchi also are charming
works. The works called Pallus are dramatic represen-
tations, In the eighteenth century ArapathanBvalar
wrote & work celled *“ Bharata Sastram.” Recent
works on dramaturgy such as V. G. Suryanarayaua
Sastri’s Nataka Iyal and Swami Vipulananda's Matanga
Choolamani have clarified the rules of dramatie composi-
tion, o

Thus the Tamil language and arts have grown with
the growth of years and is even now in their full vigour
and bloom. They have both power and charm and have
also a remarkable adaptive power, I have described in
other worls the evolution of Tamil literature. What haa
been aptly said by Pavananthi Munivar, the great
author of Namnool, shonld always be borne in mind, as
it shows that time casts off ontworn forms and hrings
in new forms from age to age.

uesypwer &5 2 g0h 4 Bues L5 gl
augpatey srea wensuigyler,

It will not be possible to deal here with the arts of
architecture, sculpture, and painting. I have dealt with
them-in my works The Indian Concept of the Beautifl *

&
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(being my laotures under the auspioes of the Travancors
University) and Indian Aesthetics, and this. portion of
the present worl will awell to the size of a volume by
itself if 1include herein a detailed exposition of those
arts, The finest and most beantiful achievements of
the Tndiau genius in the arts of architecture and seulp-
ture are to be found in the vast and wonderful témples
jn Tamil Nad. The Gopurams (temple towers) in
Conjeevaram, Madras, Mahabalipuram, Kumbakonam,
Tanjore, Trichinopoly, Madura, Tinnevelly ete. are
among the iarvels of the architectural art. In sculp-
ture also very notable artistic trinmphs have been
achieved in Tamil Nad and the sculptured figures
enshrine the highest realisations of the yogic vision.
The sonlptures in the fumous temples at Chidambaram
ard Madura and Rameswaram and in the compatatively
anknown temples at Dadikombu unear Dindigul and at
Krishnapuram near Tinuevelly are deservedly famous.
The seulpture of Nataraja in many temples in Tamil
Nad is one of the marvels of the world. The mural paint-
ings at Sittamavasal and Tanjore and in Travancore are
well-known and are of great beauty. The achievementa
of the Tamils in the realms of architecture and sculpture
were not confined to India but went beyond the limits
of India into Ceylon aud Indonesia dnd South-last
Asia as well. . BETAL
The Tamil culture especially excelled in ethics and
politics and art and religion. The. Tirukural of Tiru:
vallavar is full of the highest ethical gospel and deserves
to be ranked among the greatest world-books on ethics.
It deseribes with equal vividness and completeness the
" life of legitimate wordly enjoyment and the life of
* total venunciation of the world, Tt describes also all

|
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the elements of rightoous sovereignty and lays down
‘clearly the duties of kings and ministers and subjects
and soldiers, and containg valuable ideas abont the arts
of peace and the arts of war, It describes with equal
iusight and elaboration ‘the course of human ldve mid
t.lié joys of wedded bliss.

" "Havirig'dealt with the arts of peace, T turn to the achi-
avameuta of the Tarmils in the art of war, Thess have
‘to be gathered from the Tolkapyam. the Sangam works
Ettuthogai, Pattupattu, Padinenkeezhkonakku ete., from
the Kural, from the epics Silappadik&ram, Manimelkalai,
Ramayana ete, from the Purapporul Venbamalai of
Alyanariyanar in the Tth or the 8th century A, D.
eto. The aims of war were as elsewhere in ancient
t.1m|qg 1.'1-3. cattle lifting or greed of territory or
.anger at d;aﬂ.ppoinud love or nonpayment of tnl:rnl:n
(eto. . The apmy covsisted of the four l'rj'pﬂl_ fmm
(chaturangs as they are called in Sanskrit yiz, mﬁmt:p
consisting of bowmen, cavalry, elephant corps, amd
chariot corps). The country had many forts with
trenches all roupd. There were also spies and ambassa-
‘dors. The women of Tawil Nad were proud of their
heoric sons and treated cowards with contewpt. [Itis
‘said that when a mother heard thag ber only son had
died on the field of battle she ran there to see if he died
!z the result of awound at the breast or at the back,
‘taking's vow that if he had fallen because of a wound
in'hisback 'she would -out off her hbreasts which gave
Yl to himi Ano ode- in Purananoory. shows that the
poet.em was happy when she sent her son to the batile-
“figld. 'The ‘war ‘poetry cousiste of Paranis. A pearanl
‘Hésoribes & dampaign wherein' thn hero killed at lautru_
Ughotisarid elephants. o AR
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The Tamil kings were frequently at war with one

another. Occasionally they led their other arinies further
afield. The Chera king Imavyavaramban Nedunchera-
Iathan led an expedition up to the Himalayas. Cheran
Senguttuvan-set out for an expedition to the. Himalayas
about A. D.00. The Chola king Karikalan also did so.
The (hers king Senguttuvan, the Chola kings Raja-
rajs and Rajendra and Virarajendra, and others led
expeditions to the Indonesian islande. But the wars in
South India, as in the rest of India, were comparatively
humane and not of adown right bratal character. Non-
‘_?pmba.t.an_t.a and aag«pnial]y the women and the old men
apd the cows were not molested, _
1, . The sacial life. of the Tamils also was one of refine-
,manlt_.‘l__:‘l'hgugl; they lived in villages in the main, there
‘were important townsand cities as well. The women
were respected and not immured and had fine cloths and
ornaménts. The Tamils had a great love of flowers and
floral ‘decorations-a trait which characterises them' to
this day. ' ‘ ‘T Vg

The Tamils progressed considerably in economic
“and political life as well. T have referred already to their
industries and trade and commerce. ‘I have disoussed
‘their political Jife when dealing with the Sangam works,
‘thie ‘Tirukiral ‘and the epics in my Primer af Tamil
Literdture. Though the kingship was generally heredi-
tary, the king was subject to the rules:of the: ethical
‘life - and -was - controlled by his ministers and public
officials.  The Pingalandai -eays -that. the  king thad
elgliteen officials. The villages were autondmousand
the . urban municipal administration  was enlightened.
The taxation was comparatively mild and the land-tax
was generally one-sixth of the yield from the.laud. ., The
" other sources of public revenue were, taxes. leyied

ey e oy e Rk W LY
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on merchants, tolls, income from mines ete. The kings
spent lavishly on irrigation schemes and the encourage-
ment of the fine arts and gifts to temples. There was
an enlightened system of administration of justice. A
noteworthy feature of kingship was that, as in North
Tudia, the kings often relinquished their kingship in the
evening of their lives and lived lives of retirement and
prayer and penance and meditation. |
+ Even more wonderful than these unique avchm?e-
ments of the Tamil culture are the sublime heights
achieved by the Tamil genius in philosophy and religion.
Though the Tamils owed much to North Indian
Banskrit works in the realms of philosophy aund religion,
yet the system of Saiva Siddhanta is a special blossom-
ing of the Tamil genius, and the Tamil devotional and
mystical poems and hymps have a melody and an in-
sight and a passion of spiritual emotion and a felicity of
expression which justify their being' pla.cad at the i-u"p
of the spiritual poesy of the world.
Thus'the history of the evolution of Tamil culture

4s'an important chapter in the history of the evolation

of Indian Culture.  India has now become independent
and Tamil Nad is an integral and inseparable portion
of it.- Tamil Nad has never felt the stress of invasions
as North India had 'to do and has; even while being in
tonoh with the rest of India and the world at large,
maintained its.indigenous culture while assimilating the
valuable elements in the cultures beyond Tamil Nad.
Tamil Nad is the most Indian portion of Indm and

Tamil eulture jg; one of the best ﬂowanngs of Indm.n

culture and Tamil Lttﬁratum 38 one of the great litera-

‘tures of the world. This is why Tanil-Nad and Tdmil

GuItum a.m:l Tamil ]';1t.ﬁmf.u:a- afe distined to p]ﬂ. Ln
F&rt. in the futum hfa uf Iru:hn nnﬂ the world,



CHAPTER X1V
T ~ Saiva Siddhanta
“.... Bome scholars and espeeially . Father Heras seem
bt think: that the areal in Punjab near Harappa and
‘Mohbmjo—Daro - was - the seat of an ancient pre-Aryan
Dravidian civilisation and that the Saiva religion had
-that region as its birth-place and homeland and’ that
the Dravidians came to South India froin there, followed
later on by the Aryans. 1 have shown above how the
Famils were autochthonous in South India and spread
hoﬂh#}rﬂv to their 'colony in the Indus valley. Itis
1o &‘cru"ﬂ{{uﬁthdt Shivalingas, images of mother goddess,
figyres of sacred bills (Nandi) ete were found during
the excavations in the Indus Valley. " But this does not
mean that Saivism was born there or that its birth-
place was not South India or that Shiva Linga and
Deyi (Mother Goddess) were mukunown in ‘the,, Aryan
oulture. [Both the peoples may.have been of one stock
though speaking different tongnes, the Aryans, speaking
.an’ infledtional language and: the Dravidisus anagglo-
tivative language: P'unjab was:the hoeland of ithe
- Aryans aiid of the colony of -the Dravidians wiio spread
gut from’'South India, '1::do wob- believe that there is
any “real’ founidation for - thie theories about the trans—
Tridian" drigin of the ‘Ktyind'br about Aryans” Having
coms da Invaders into Indis, In’Punjab thé Aryan dnd
the Dravidian ‘cultures miet and blended. "Latét "on
~when the Aryans colonised South India just as’ the
_Pgﬁ}iii@nﬂ colonjsed North India, there was a E‘Prt.llz:%r
blendiog ,of  oultures, Today the  Aryan-Dravidiai-
blend of ou‘;;iurea?inr?; 'ebﬁlﬁjfa1 ’nﬁ":.hgn“i]:ia&'l g%;;'[w
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the blended culture known as the Hiudu, culture, Baiva
Siddhanta is one of the highest manifestations and
g!anau of that umquﬂ blended culture,

Mr, Balasubrahmania Mudaliar who ia & apaudﬂmt
and expert scholar in Saivism has said in hls' leoture ot
11th September 1050 at the Banaras Hindu University :
“The sources of the Baiva Biddbanta system are the
Vedas, the Agamas, the songs of the Saiva Saints, the
philosophical treatises of the Santana Acharyas, and
the works of reputed Saiva Scholars like Haradatts,
Srikauta, Trilochana Sivacharya, and Appn:,rya Duut-u.."
A well known Tamil Staza says i—

- Bal gl ud o HE uréd Glod o SLow g:rﬁ.m.r}
pand Slth o sefel oosigmp Gﬁﬂ'-—ﬂun’juﬂﬁ
(3l St Lgs&mmrumb BeirGeu et Qesrids
Grodiseid it

Grdis sl preflsy E;mh ' Pasgd et i}

(The Vedas are the cow ; the Agamu.a are its nulk
the songs of the four Saiva Baints i.e, Samayacharyas are
the ghee ; and the philosophy of Meikandar is the sweat.
ness of the ghee). The Rig Veda and the Swetasvetara
Upanishad emphasise the glory of God Siva. The
Sivagnana Bodham of Meikandar (13th century AD,)
was folloned by the Siddhanta Ashtaka of Umapati
Sivacharya and the Sivajnana Siddhi of Aralnandiswara-
charya and the Dravida Mahabhashya of Sivagnana
Swami. Meikandar's twelve Sutras are based on t.waI?o
verses in Rourava Agama, o

Thus Siddhante has a dual source, Umapati Siva-
chariar expressly calls Saiva Siddbanta as the essence of
Vedanta,
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infinita bliss of God—realisation and has lio experienceof
Pasa or Maysa or Anava. ‘Thus'the soul's experienice
of God in Multi (liberation) is; seeording to-the Saiva
Siddahanta, & wonistio experierice. | When the soul ex<
periences . Fisa or MAga- it i8' not conscious of itself or
Pati; When it experiences ati by His Grace it is'not
consoions of Pasa. © The .soul is real and separate but
lobes ita dndividuality as itis not ‘aware of jitself but ex-
periences only God and identifies itsolf with, it in insepa~
rable mystic union. It ceases to turn worldswazd and,
" has no experience of Anava or Maya, or, Karna. Thus,
t-p “put the matter directly, Saiva ﬁ;ddhanta iffirms
i.dvmt-n. trﬂ l.rﬂ a.dvmf.u ﬁhnvmw. i.e. the soul's axpenanca
nf'ﬂcd alone thuugh t.ha quul is not nbaptutal_r,r 1dant.|ca'[
wqt.]a Gnﬂ It gm-.a t.he 1IIuaEmt.1un of a ﬂ#ruda.»
Upamlm who has Garudoham Bhavana {tha fee1lng that
I am Caruda) and feels himeelf to be Gnru:ln. and’
removes the poison of snake-bite thnugh in rea.hbj hn
and Garudn are not mally oue,

“Thus; it Saiva Biddhanta, Mu.ya is o raallt.y u.n*d not
a.?ﬂ&r&-a&rnr?mhnnﬂayn (indescribable i.e, neither real nor!
unreil?. “The universe is not-an illugion bot a changing:
reality The cansal state of the materidl world is Mayi.|
The warld 'is Maya in' its  state ag effdot: Saiva:
Siddhanta says that the relation of Sivd:and Shakti s
otie of tadatmya (oneness) whereas Mays is only’adwaita:
ot not-separate from Siva as'it is ruled by Him though'
a@jmrate from Himi, God’s will- ‘makea’ Maya . ovélve
and makes the souls function as the resilt of Karma 41’
bodies which are the effects of Maya, Just as- the dodld
which is in reality bodiless vperates on the  body,:God

“who:has no form or body makes by His Sankalps (willys
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Maya, operative by evolution. God creates the world
and gives embodiment to souls after, the rest of Pralays
(dissclution) to enable them to achieve liheratipn,
Thus according to Saiva Siddbanta God does not hecowe
the, world but; Maya under, the will of God evoles ps
the mniverse. Buch, will is God's Lila (sport).. Creation
does not imply exertion oreffort. Its purpose is to
enable souls to attain liberation Moksha), ' g

. One peculiar feature of Saiva Siddhante is, that,
according to it, God Siva who is the Supreme Lord of the
universe never takes human or other births. - Tt does
not accept the concept of avatara. But this is not really
a serious difference between the believers in Incarnation

.and’ athers, because even in Saivism God Siva can out

of grace take a human form as he did when He came as

| Bundaresa to marry Minakshi Devi, Even the drctrine
.of Incarnation does:not insist that God must be bom, of

a -human womb, Narasimha strode out of a;pillar while

Matsya and Koorma and Varaha emerged suddenly
wiwing to God’s will, 'The concept of Incarnation of

God is in no way inconsistent with the concept of the

. Immanence of God or the concept of the Transcendence

of God,  Just as Mala or Avidya or Maya cannot affect
God, even 8o being in and emerging from a human womb
can in mo way lessen or limit His infinite power and

glory.., : |

Even in this grand system there will remain-the
‘guestion viz. how or why the soul which is Emani_;{a@.ly
and inherently and innately free and. pure and blissful
became bound by Pasa and contminated by Anava or
Mula Mala (nescience) and Maya or bondage and EKarmsa
(the bondage of action). -

-
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%" One special feature of Saiva Siddhanta is that while
the Sankhya system speaks of 24 tattwas and calls the

purushas (souls) as the twenty-fifth tattwa and is silent
about God and while Vedanta accepts the twenty-five

tattwas and calls God as the twenty-sixth tattwa, Saiva

‘Sifldharita speaks of 36 tattwasie. 24 atma tattwas
‘and 7 Vidydtattwas and 5 Sivatattwas, Siva being above
all the tattwas.

Another special feature is that according to Saiva
Biddharita the soul is Vibhu (all-pervading) and not anu,
(atomic) and that it is by its connection with Bnava
mala that it regards itself as gny. Ramanoja, on the
sother hand, affirma the soul to be amu,
fio o Baive Biddhanta clearly distingnishes Anave Hﬁ.u.,
Maye, arld Karma, Anava Mala canses Ajoana in the
wotl; Mays is like the husk of the grain of paddy and
lgnalbles the sprouting of Karma. It causes. tanu,
karana, bhuvana, and bhoga (body, senses, universe

“and froits of actions). NKarma Mala leads to pleasure
‘and paing in embodied life, All these three constitute
‘Pasa (bondage). .

" Baiva Siddhanta says also that souls are of 3 nla.aans
(1} Sakalar who have Anava Mala and Maya Mala
and Karma Mala; (2) Pralayd Kalar who have  no
Maya Mala but have the other two; and (3) Vijnana
Malar who have only Anava Mala. The wyogas or
paths which lead to liberation are Charya, Kriya, Yoga
aud Joana i.e. idol worship, Karma yoga. Dhyana-bhakti
yoga and Jnana yoga. They are called also the Dasa
Marga (the way of the servant), Satputra marga (the way
of the good son), Sahamarga (the way of t,he mmmda .

r. and Banmarga (the way of the good wife),

.




BELE il e oo o e Rla i b o B o o b ol B

8%

Some scholars have gone fo the length of giving 4
turn of their own to the holy Panchakshara (five-syllabled)
Mantra “Om Namah Sivaya™ which can bring to us
God Siva's grao». The mantra means “ T bow to Lord
Biva ™, The word ¢ Sivays ™ is the chaturthi vibhakti
(dative case) of the word * Biva ™ just as “Naraysnaya"
is the chaturthi vibhakti of the word “Narayana'’ in the
]mly' ashtakshara (eight-syllabled) Vishnu Mantra * Om
Namo Narayanaya ” and just as * Vasudevaya ™ is the
chaturthi vibhakti of the word “ Vasudeva™ in the
holy dwadasakshara (twelve-syllabled) Vishnu Mantra
“0Om Namo DBhagawate Vasudevaya®”. The Mantra
“ Namah Sivaya' oceurs in the Vedic Sata Rudriya
itself and yet some say that the Panchakshara Mantra
is gudaw (Nama siva ya) and that 8i (@) representa
Siva, va () represents Shakti, ya (w) represents the
soul, na (5) represents tirodhanjes) and ma (w) represents
Pasa. It is said also that the Panchakshara has five
varieties and that the Sthula Panchakshara has ma (i) as
the first letter, the Sookshma Panchakshara with 8i (#)
as the frast letter, the Karana Panchakshara is fawa@

.(Siva ya va i), that the Mahakarana Panchakshara is

&, ar (Siva), and thabt the fifth Mukti Panchakshara is
sl (7) alone, We find this in other mantras also-each
gound and each combination of sounds being efficacions
in ite own way. But I fail to see why va (ayr) should be
replaced by Va (&), Tirumoolar no doubt calls the
sound Si as Nayottu Manthram, as we drive a dog
saying Si. But what follows from it ? Itis'only a eryptie
way of teaching a truth. The Pancha Brahwa Mantras
are said to remind us of the five faces of Siva in his

five forms (Isana having the upturned face, Tatpurusha .
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having the dast ward-lobking face;, Aghora. having the
sovthward-looking face, Sadyojata hawing. the) westward:
looking face,and *Vamadeva hwnng the: nurthwrmﬂ..
]Dokmg face). taky I .

The 'way ‘o béatituds is ulmly defined by, t.!;
S;uvq. Siddhanta.” Ak stated ahuvﬁ it uon.ua:af.a ::-f Gha.ry&
(33t Krya. (frdr, Yoga ") ‘apd Jnana. I;Gnla.nn} I
.ghall ﬂpa.nd here what I ha.va Bt-B.t&ti ahvme ,Gharjra.
means service to God by the limbs and ﬂm t-ungue and
the m:md This is called the dfisa marga {tha w&y of
the ser?ant.} It reduces ‘the anavamala and Jeads. tu
hpPhkF# ;the attainn ent of the Lord's abode). Samt
,,].Epa,r typifies ﬂua p&ﬁh ]ir_}.rar means upasansa {worahlp]l
_"]_'JF,IQ is ca]lad, the put-putm ToArge [t.ha path of the good

?pj Tt removes egoism. and pnasﬂaawanﬂsa {a.hunlmm
‘and mamakara). It leads to sameepya (nearness to
‘Gud] Saint Eu.mbandhar typifies this path. Yoga'corn-
sists of yama, niy ama,’ dsana, pranayama, prnt.yn']:a.nli,
'dhmna. dhyana and Samadhi. 1t is called’ the Siha-
marga. (the path of the cummda} It leads to Sarcopya
(the attainment of God’s form and abtribuftes). Saint
Sundarnr t-j"p:lﬁf& this path,  All these paths finally lead
to jnana ‘whith is called the Sanmarga and which leads to
Sayujya (the bliss of divine commiumnion). Saint Manicka
Vachakar typifies this path.  Saint Ta.yuh:a,nmar shows
that these paths are realy one tae:chmqua in d:ﬁmht

stages of flowering ard fruition, : e
iy feow qpad Gudgsssres MW@LE
Simiby et srusefCurd serGay ugmopGn,

(The four paths from Carya to Jnana are like bud
and bilossom and unripe fruit and ripe fruitl) - o
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<o+ Ini beatitlide orMolkisha, the sonl gebs rid' 6F Pash G
sees only Patii, Plisa'does not get destéojed’ for il bib
is destroyed - only for the'soul:which attaifa: Kberation,
It wrong to say that plsa clifgs to the soil in apassive
gtate even.n liberation, The illustration given is that
though the bran and the husk and the sprout of the rice
aré burnt the rice exists without the husk ete. Similarly
the soul exista in etornal infinite freedom and happiness
even though Pasa consisting of three malas or impurities
(Mummalam) is entirely destroyed in the case of the
liberated soul, The liberated soul passes though Salokya,
Sameepya, Sarupya and SBayujya (being in the same
paradise, nearness, similarity of form, and merger), It
has perfect Bivabhoga (God-bliss) but has no lot or
part in the Pancha Kriyas i.e. creation, preservation,
destroction, obseurvation and liberation, which form
the glory of Siva-Shakti alone. A person could be a
jivanmukta but should guard himself from lapses Ly
means of love of God and love of all creation. The soul
passes through five stages and states of conscivusness viz.
jagrat (waking), swapna (dream), sushupti(deep sleep),
Tureeya (iure Consciousness), and Thurayatheetham
(Divine Consciousness).

Thus Saiva Siddhanta is a sublime system of
philosophy and religion. I have already shown above
how in Integral Hinduwism the concordant essence of all
schools and aspects of Hinduism could be perfectly
integrated and harmonised and unified, I cannot con-
clude this portion of my work about Integral Hinduism
better than by quoting o stanza from the hymus of
Saint Manivkavachakar who realised and atfained the
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eternal supreme infinite bliss of the realisation of God as
Sri- Ii‘pta.m]a. in this holy town of Chidambaram,
o @t Qued B gen sb R e ehesre o E i
- gm‘uu G_ﬁl'.l‘l_ifﬂﬂ&@@ Qem Fomii—. 1
Tl ' qdrumm,éy
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BOOK V.

Hindu Culture and the
Modern Age.
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e = CHAPTERXIE- i .,r|.—
H'inﬂh Cidtm And Modern’ Eﬂﬂm and Soddl!igf
I have already showi how one ' of the modt i‘rﬁft.mf
of all the concepts in - Hinddism ‘is ¥hat of the
Purusharthas. Dharms, ' Akths, Kama; ssid Moksha
(the good, the usefpl, the beaptiful ap{d,,ﬂpﬂhup} are the
ajms and values of life, Moksha which mesns libera.
tién from' the transidiit commingled pains awp]mm
of the worldly life into the'pure eternal Supeme finite
bliss of God-realisation is the highest goal of life: © But
no one can jump-suddenly inte the Mokslia cdnditiom
The natural path to'it is that of righteonmess {Dharms)
and of wealth (Artha) and of pleasure (Kema) scqtired
and enjoyed without' breach of dharma, It is-onlyby
such a-steady and continuous discipline of life. that we
become fit to visualise and enjoy in an. everinoweasing
meagure the divine ecstacy of Mokeha. - 0 oy o
" We oah properly understand Hinda ethicsdmdivi
diural and social—only’when we have in view the shive.
#aid Purushartha background, Without the ifidividest
good life; no spiritual progress is* possible; But' {f=is
equilly trae that the discipline of & dharmic socisl life
is equally necessary. - Viveks (discriminsftion) wwd
Vairagya (dispassion) are the life-breath of both, . 'We
must attune ourdelves aright to Nature and to Solety
nay, to all liviig beings, if we arete betome fitted for
God—love and God-réalisation) “A' nman ‘of adhdrmib
{uﬁhghtwun‘j mdiﬂﬂu&l life or social liferowill néver
‘Peborsa fitthd for the attainment nf I‘h& iﬁpmmignﬂ of
life.
In the Bhagavad Gita. it is said by Sri-Keiohina in _
Chapter [1I that the Oreator created: all iving' binga
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along with yajna (sdlf-dactifiée), as : the protector and

nourisher,of Jife. and semmapded - each of them fa, work
fm; t.ha,qphfb and happiuess of all others, . . .

o S, A, B GOSN W, e o
eriadol m AEfAEE O ﬁm u.-u, uTHl‘rJH‘{
el W ¥ shaweg 2y o a1}

gt et S e ‘UII 1o, 11

EONAnS
ﬂ;iitimlth';'“t'1 ﬂﬂlfm&mﬁw. (e umﬂ'h‘mr mutual . help,
s mptigl service; neither social welfare nor, individea)
apitithal welfare ¢an be achieved. . The path of :mutual
genvind! {parasparabhivang) for the: highist gbod: (areyas)
pialljissthe ohart of rkﬁi- gl-?au bp .tl:ua:’ Cnhtm:- to H.m
1Bﬁi‘l.'ll!ﬂil- E N T

v 1Ok duadmm} iﬁ wl]l be fnund J thnt. the m—cd]lﬁd
hdiwauu] wirtues inevitably (Tmplyy life ' in seciety
because ahimsa, -adtheya,’ danh, ‘days, ‘damd 'ete can
have ho meaning utileds & man lives as. a unitin & social
npexa, - Manw mentions. - five. basic - virtues [{2%,183),
Gautama: mentions ten atma gunas (VII, 23).. Yajna-
valkyn mentions. nine:basie dharmas, . The Mahabharata
mentions nie-and. ten. basie: wirtues, - Brahma Purana
mentions twelye. Vishou Dharms Sura mentions. thir.
teen. Vishnu Purans meiitions-fourteen, Finally, Srimad-
bhagawata mentions thirty {8kandha - VII. Adbysys XI,
Verses 8, to 12),+ The list of basic individual virtues can
‘be shortened or. lengthened. But in every listi many
wirtues jmply’ an’ individual's' life in .| sooiebyi- Thup
individual ethics and social ethics arfe zmtnmblj'
blended and intertwined.

r.. We. are sll prone toequate the Hindu. Bmllét‘.hm
* with theeteditary- caste system ' aiid ' to! dﬁdﬂmpm
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latter as irrational gud undemacratic and:, condepuy;the
former also because of its being pquated with, the:latter.
Thiere-are some persors who praise the 'Hindu individual
ethics but condetin the. Hindu- sgoial ethics); But the
esgence of both is mutual aid. andﬂrmne-vl-of'mdmiﬂmh
as well as of groups—to promote and secure-theeommmen
welfare of all tnd o -aid the individual to-sbonre Mdksha
by prﬂmﬁtmg and'living insuch''a socisty. ' The’ heres
ditary ‘elemient 'was gudrded to prevent confusion’ atad
provide, continuity.The - Shatkarnia idesl’ of "tHe
Brahwmins Was always probably in a state of greater or
lesser Qppmximatinn to the ideal Tovel, visialised”

pmcla.pmad Iy the same way the memsinml idedls'of
the other mnml gmupa also were gkprunmntmna Tha
degma.u of arpprqnmahun varied from age to age., Bub
the parasparabhayana (mutual aid aud seryios) ideal was
the common trait of all of them and it has continued to
exist as the Social Dharma, whatever were. the

-variations of social - Vrithis. {pmfeaaiuuﬂ_! from timg to

time, -y

i The Hmdu- ‘sobial aulmma of the four anmll groups
was based on the concepts of duties and servicesiand niot
on the concepts of rights and privileges, No'doubt, in
conrse of time, subeastes arose under the strees of the

‘multiplieation of increasing and competing professions

in the economic sphere and of sects and- schisms in the
religious sphere, whereas ‘the schame of the four major

-grovips’ reste’ on the four .major types of servicesiviz,
teiching and spiribual ministeation, carrying on-publio

administration, trade and commerce, ‘and agricaltural
and industrial production.  Nome of the groups or

sub-groups were ‘based on. righte ‘and  possessions: and

exercise of power. They were based on duties anddis.
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viplines and altruism and service. The -professional and
sectatian subgroups were hot rigidly mutually exclusive,
Even as among the major groups there ware innumerablé
commion platforms, The supersocial ideal was comimon
toalliand the highly venerated saints came from-all the
sooial groups. . ' : YT SRR TP B S
. One of the special excellences of the Hindu -theory
and way of life is the harmonisation of individual
freedom and soocial contral. Without individual freedom
there could be no progress ; without social control there
could be no order; and without a harmony of both
there could not be a harmony of progress and order,
Mere individual freedom will result in clash and chaos
and anarchy. Mere social control will couvert human
society into a group of ante or bees which are no doubt
free from anti-social disturbances but which have only
a humdrum uniform existence, Further, the helplessness
of the human child for many years, as compared with the
young ones of animals and birds, led to the permanence
of family life whioh in ita turn depended on the perma-
nence of the social life in the community. '
The modern trend is in the direction of lessening indi.
vidual freedom by the controls imposed by the Society
and by the State. Even in the realm of industry mass
production tends to ourb, if not kill, individual initia-
tive and creative effort, Though unrestricted compe-
tition may be bad, complete and total regimentation
would be worse, But even in the realim of sociology
and economics and politics, we must harmonise. initi-
ative and control, and also harmonise the scope of the
man and the scope of the machine, Where the:laws
gontrol our entire life and where the machines produce
all our goods, the deterioration of man weuld hegin and

pbw- apace. - i | .

S
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‘Two of the most hopeful features of modern poliﬂu_
are the decline of western imperialism and colonialism
and the upsurgence of the nationalism of the suppressed
and submerged peoples especially in Asia and Africa,
It is also worthy of note that despite the apparent
defects in the machivery of the UN.O, it is more
potent than its predecessor the League of Nations and
is able to assert itself, thopgh not always or successfully,
and protest’ effectively ageinst and even put down
aggression, It is also reslised that, becanse of the
wonders of transport especially in the realm of aviation,
the slogan of * One world * has become a reality and an
urgent necessity, It is also inocreasingly recognised
that the prosperous and so-called advanced peoples of
the west can live only a life of unstable equilibrium so
long as the majority of mankind lives in poverty and
misery and squalor. It is realised also that unless the
standards of life are raised all over the world and not in
the West alone, universal strife will be inevitable and
universal peace will be only a dream,

But in spite of all this there are disquieting
features as well. The west continues to perfect even
more than before its technological capacity and
accumulates the products of industrial over-preduction
and corners the wealth of the world. Once when Swami
Vivakananda was shown over London and asked his
impressions he replied; “How many cities must have
been blasted to make London so faip 1
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* It will not be possible to go here in detail into this
lofty system of religious philosophy. Its essence is the
declaration of thres ultimate and basic categories viz.,
Pati (God), Pasu (%oul) and Pasa (the Bondage of
Matter). By (God's grace the Soul overcomes Pasa and
attains the -supreme and eternal and infinite bliss of
liberation. Clod cannot be experienced by the senses as
he transcends them, Hence God as the Absolute Eternal
Infinite Supreme Spiritnal Being has no form. And yet
He takes on a form which iz not an effect of Mays but is
due to Hisgrace. The Siva Linga which is auother of His
manifestations is called formless and with: form (aruva
—~uruva).. God is the infinite eternal supreme Sacchida-
nands and hae eight attributes wiz,, infinite grace,
infinite bliss, infinite intelligence, infinite wisdom,
infinite power, infinite purity, infinite existence and
infinite freedom. His five cosmic functions are Srishti
{creation), Sthithi (preservation), Samhara (destruotion],
Tirodhana (obsenration) and Anugraha (srace and
liberation and illomination). In relation to these
functions Siva is Brahma, Vishno, Ruodra, Maheawara
and Sadasiva. Samhdra (destruction) alse is an act of
Grace like the other cosmic fuuctions as it gives the
souls respite and rest from transmigration. The above
are the Sakala aspects of God. The Nishkala aspect
is without and beyond form,

While the Vedantic systems of Sankara and Ramanuja
say that God is both the efficient canse and the material
eause of the universe, (abhinna nimjtta upadana), Saiva
Biddhanta says that God is the efficient cause of the
universe (Wanitta), His Shakti or Grace is the instru-
mental cause (Sahakari Karana), and His Maya is the
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material cause (Upadana Karana), Sankara posits: the.
relative unreality of the universe, neither sat nor asat
nor -sadasat but anirvachanesya but Ramanuja calls
the iniversal as real (Satkhyati), Saiva Siddhante also
declares the universe to be real. This theory is called,
sat-karyavada. Thus according to it Siva is the efficlent:
cause of the universe, Shakti is the instrumental cause,
and Maya i3 the material canse. = Maya is of twokinds:
viz., Ashudda Mayas or gross matter and shuddha mn;ea
or ‘¢thereal matter,

The Vedio dedlaration Ekam Eva Advitlynm has
been understood by Sankars, Ramanujs, Madhwa, and
Saiva Siddhanta in diverse and different ways,
Bankara's Adwaita is Kevala Adwaita ie. Brahman or
God alone is real ; the world is illusory ; and the soul is
one with God (Brahma Satyam Jagan mitya pm
brahmaiva naparah). I have showa elsewhere in this
work how Sankara calls the world a phenomenal re!,htg
which is sublated in Moksha and not as a falsehood or
a fiction or a figment of the mind or au illusion or s
hallucination. Ramanuja teaches Visishtadwaita ie.
(God is one and has Chit (Souls) and Achit (matter .as
His body). Madhwa says that Adwaita means only,
that there is but one God and that His being one s,
comgistent  with dwaita ie. pancha-bheda (the

‘separateriess of God from Soul, of God from Matter, of

Boul from Matter, of Soul from Soul, and of Matter from
Matter), Saiva Siddhanta takes adwaita to mean that,
God and Soul are inseparable, the Soul enjoying in full,
the infinite bliss (Aunanda) of God in Nishta or Samadhi, .

" The system implies that though Pasa or Maya or-
Anava isreal, the libersted soul experiences only the *
48
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along with yajna (sglf-gacrifice) as the protector and
nourisher of life and gommanded each of them to, work
for the uplift ﬂ.l].d ]:mppluasa of all others.
aga A, ag gosuwa af., o o
- ®a qEfAd qv ﬂxﬁmﬁﬁﬁ uﬂ. divhat )
immﬁ#% B g A e i

qE W B qwEeme (1L, o, 11}

i Wahhout self-sacrifice, renuciation; mut.ua.l help,
m‘-d mptisl-service, neither social welfare nor, individual
apirithal welfars 'can be achieved. :The path of -mutual
eenvied: {parupsrabhﬁmnﬁ} for the highest good (sreyas)
ol is;the ohart -of:lifs, g,wau h]r th.u Cﬂhlﬂb to His
ereatures: i1 Lo

* 10k dlose schutiy it will be:found ¥ that the mmilﬁd
indi“lﬂull' wirtues inetitably fmply life 'in sociaty
because ahimsa, -astheya,’ dins, daya, damd ete can
haye no meaning unless & man lives as. a unitin &' social
nexu, - Manuw mentions five 'basic virtues :(X,183),
Gautama: mentions ten atma ganas (VII, 23).  Yajna-
valkyn;mentions nine basic dharmas, The Mahabbarata
mentions nine-anid ten basie’ victues, Brahma Purana
mentions twelve, Vishnu Dharma Sutra mentions. thir.
teen. Vishnu.Purana meiitions fourteen, Finally, Srimad-
bhagawata mentions thirty (Skandha VII. Adhyaya XI,
Versea 8, to 12}, The list of basie individual virtues can
‘be shortened or. lengthened. But in every list: many
wirtues imply’ an individual's® life in .. society.. Thus
individual ethics and social ethics are -inaxt.r.ina.hlgr
blended and intertwined.

= We are all prone to equate the Hindu Eimiahahhim
witbth_u-imbdihrg caste system  and ' to: dotidemuythe

' 3
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latter as irrational and undemocratic and condenyy the
former also because of its being equated with the latter.
There are some personis who praise the Hindu individual
ethics but condemn the Hindu social ethics,: But the
essence of both is mutual aid and=service—of individuals
as well as of groups—to promote and secure-the sorhmen
welfare of all and to aid the individual to séeure Moksha
by promoting and living in such 'a society. The heres
ditary ‘element was gudrded to prevent confusion awd
provide, continuity.’ ~The Shatkarma ideal of the
Brahwins was always probably in a state of greater or
lesser approximation to the ideal Tevel visualised and
proclaimed. In the same way the professional ideals of
the other social groups also were approximations. The
degrees of approximation varied from age to age.. But
the parasparabhavana (mutusl aid aud servics) ideal was
the common trait of all of them and it has continued to
exist as the Social Dharma, whatever were the
~variations of social Vrithis (professions) from time to
time, ; s

- The Hindu soeial scheme of the four social groupa
was based on'the concepts of duties and services and not
on the concepts of rights and privileges, No doubt, in
conrse of time, subeastes arose under the stress of the
multiplication of inereasing and competing professions
in the economic sphere and of secta and schisms in the
religions sphere, whereas the scheme of the four major
-grovps’ rests on the four major types of services iz,
‘teaching and spiritusl ministration, carrying on publie
administration, trade and commerce, and agricultural
and Industrial production.” Nome of the gronpe or
#ub-groups ‘were based on. righte and possessions- and
exercise of power. They were basad on duties and - dis«
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eiplines and altruism and service. The professional and
sectatian subgroups were not rigidly mutually exclusive.
Even as among the major groups thers were innumerable
common platforms, The supersocial ideal was comrmon
to.all and the highly venerated saints came from all the
social groups. ' s Ll
One of the special excellences of the Hindu theory
and way of life is the harmonisation of individual
freedom and social control. Without individual freedom
there could be no progress ; without social control there
could be noorder; and without a harmony of both
there could not be a harmony of progress and order.
Mere individual freedom will result in clash and chaos
and anarchy. Mere social control will couvert human
society into a group of ants or bees which are no doubt
free from anti-social disturbances but which have only
& humdrum uniform existence. Further, the helplessness
of the human child for many years, as compared with the
young ones of animals and birds, led to the permanence
of family life which in its turn depended on the perma-
nence of the social lifein the community. '
The modern trend ie in the direction of lessening indi.
vidual freedom by the controls imposed by the Society
and by the State. Even in the realm of industry mass
production tends to curb, if not kill, individual initia-
tive and creative effort, Though unrestricted compe-
tition may be bad, complete and total regimentation
would be worse, But even in the realim of sociology
and economies and politics, we must harmonise initi-
ative and control, and also harmonise the scope of the
man and the scope of the machine. Where the laws
control our entire life and where the machines produce
all our goods, the deterioration of man would begin and

Ituw- ‘Pﬂ 0B



CHAPTER. XVI, .
Himinhm And Modern Politics And Economics,

Two of the moest hopeful features of modern politics
are the decline of western imperialism and eolonjalism
and the upsurgence of the nationalism of the suppressed
and submerged peoples especially in Asia and Africa,
It is also worthy of note that despite the apparent
defeots in the machipery of the UN.,0, it is more
potent than its predecessor the League of Nations and
is able to assert itself, though not always or successfully,
and protest effectively against and even put down
aggression, It is aleo realised that, becanse of the
wonders of transport especially in the realm of aviation,
the slogan of © One world * has become & reality and an
urgent necessity, It is also increasingly recognised
that the prosperous and so-called advanced peoples of
the west can live only a life of unstable equilibrium so
long as the majority of mankind lives in poverty and
misery and squalor, It is realised also that unlessthe
standards of life are raised all over the world and not in
the West alone, universal strife will be inevitable and
universal peace will be only a dream,

But in spite of all this there are disquieting
features as well, The west continues to perfect even
more than before its technological capacity and
accumulates the products of industrial over-production
and corners the wealth of the world, Once when Swami
Vivakananda was shown over London and asked his
impressions he replied ; * How many cities must have
been hlasted to make London eg fair 17



390

The west—and especially America—must be
thanked for its eagernessfo'send financial and technical
aid to backward gnd nnder-developed countries. . India
has been benefiting in recent times by such aid as a result
6f America's Four Paint Programme and tHe Colombo
]E'la.n and of the activities of the LL:O. and’ "Ecafa and
Unesco bra.ncﬁe{s of the work ‘of the U/N.O.! Bt the
Weat takes away, from thq East with oné h!md nmrer
than what it gives with the other hand. .

Further, the T.B.A, and Britain and the U BE.R.
a.ra stock-piling atomic ‘bombs. . They havé almost
perfected the more deadly hydmgan.humbn. Each bomb
means the expenditure of enormous sums of money. If
the bombs are used, human civilisation will éome toan
end. It mdreadfnl even to destroy the created bomba,
The bombs are difficult to make. but it is as dangerous
to destroy them as to use them. Scientists say that if we
explode the bombs, there would be serious consequences
of radio-active contamination. = There i a story in one
of the stories in Arabian Nights a‘hout & ﬁsherman
finding a bottle in his net. - He uncorked it a.m:l at once
a genius came out of it and shot up in stature and threa-
tened to devour him. Fortunately he asked it: * How
can I belisve that you could have been in that small
bottlé ¢ The genivg then diminished -its stature and
got into the bottle, The fisherman promptly corked it
arid thréw it into the sea. One wonders ifall the bombs
could be cast into the ccean, though this would mean
au enormous waste of human wealth and energy.

" This in spite of all our marvellous modern progreds,
there are as yet many obstacles ‘to *“Joy in widest
+ commonalty spread.” The clash of the haves dnd the
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have-nots seems to be inevitable on a ocolossal scale,
The poor are envious of the rich, and the rich are afraid
of the poor. There are also political rivalries which
have led to huge armies and terrible atomic weapons,
It is hence necessary to have not only ample resources
but also an eguitable distribution thersof. The rich
Wesat canuot boss over its poor relations in the East as
ghe is prone to do to-day. The U.N.O, alone must be
armed 80 as to prevent all aggression effectively. Mere
palavers about the bore of guns or the number of atomio
bombs or the non-user of germ and gas warfare will be
ineffective. So long as the fear complex is dominant
in the Eastern and Western bloos to-day, more and
yet more world-wars would be inevitable, The question
is not one of an iron curtain or a silver curtain or a
gilken curtain. The four freedoms have heen proclaimed
but have not been achieved. Till they are achieved,
there will be One World in theory but many worlds in
practice. The ideal of collective security and welfare
and happiness must prevail. We must place the Nation
above the individual but we must also place bumanity
above Nation and God above everything,

The Hindu Culture is spiritual and humane and is
wedded to the Ahimsa way of life and the Hindu
genius is essentially individualistic. It iz hence unlikely
that Communism will suceeed in India inasmuch as it
iz based on materialism and viclence and classwar and
fosterzs the  herd-instinet and gollectivisation, The
Communist leaders do not seem to realise that Marxism
is itself out-moded and out-of-date to-day, Marx
believed in economio determinism and the materialigtic
interpretation of history and the domination of life by

50
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seonamic forces, forgetting that man can master his
environment and is prone to tread the democratic way
of liberty and equality and fraternity and justice and to
acoeph the domination of ethical and spiritual forees over
merely. economic forces, The Indian people under the
influence of the Hindu Culture will not lean towards
uncontrolled competitive Capitalism or collectivising
Communism but will tread the middle way of democracy
and evolutionary socialism leaning towards controlled
Capitalism, Marx did not know or believe in or accept
those ethical and spiritual values or that spirit of Ahimea
which formed the basis of the Hindu Culture and
was the essence of Mahatma Gandhi's vision of life,
The Communistic State is a huge omnipotent Police
State but India has chosen to wvisualise for herself a
democratic Welfare-State which will use the highest
modern technology for the good of all and will not
sacrifice the few for the many or the many for the few.



CHAPTER XVIL

Hindu Culture And Modern Education
And Literature And Art.

Itis in the realm of education and literature and
art and ethics and philosophy and religion that human
initiative and individuality and adventure assert them-
selves, There the foree of compulsive external controls
is resented and eliminated, Spontaneity and self-
direction are the life-breath of existence there. That is
the reason why we must rise from the plane of anti-
social life to the higher plane of social life and ascend
yet higher into the plane of super-social life. In literature’
and art the innate liberty of the Spirit has ample play.
But it is in the plane of spiritual realisation that we
fully experience and realise the freedom and spontansity
and creativeness of the soul in its inherent glory as
Sachchidananda, '

I think that, though we have much to learn from
the West in matters of education, we have much to
preserve out of the legacy of Hindu Culture in the realm
of education. We must make education national and
seientific and practical without in any way sacrificing .
its moral and spiritual basis or its traditional eourbesy
and poise and refinement? Hindu Culture was right in
its emphasis on the cultivation of the memory in eatly
life—an emphasis that is being rapidly and incressingly.
ignored and lost, ~Further, many leaders lament to-day
the growing indiscipline in the student world but do.
not find out or reveal its real causes, Increasing un-
employment and growing frustration may be among the -
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baises of such a state of things but they are not the
vital or ultimate causes. Hindu Culture was based on
reverence for God, for the parents and for the teachers,
This three.fold reverence is nottaught and emphasised
to-day. BStudents can diseuss politics but should not
get mixed up with day-to-day polities or elections or the
wrangles of the leaders of political parties, There isno
day-te-day discipline in their lives as of .old.
Yogasapas and prBnayama have been given up. The
students are allowed to clamour for and get lnxurious
food and drink and wear dostly dress and to indulge in
smoking. Their eyes are turned to the west and they
are not taught the wisdom and value of the national
hahite and customs and the importance and significance
of the great literature and art and ideals of the past,

The leaders of India are condemning to-day the
over-emphasis on the literary aspect of modern educa-
tion and say that the culture of the hand and the heart
must go along with the culture of the head. We hear
to-day much about craft-centred education. The essence
of Hindu Culture is that education should not be merely
craft - centred or  culture - centred but should be
harmoniously and simultaneously eraft-centred and
oulture - centred  and child - centred. We are too
prone to-day to iake a fetish of syllabuses and text-
books and examinations, forgetting the all-important
glement of the intimate personal relations of teachers
and students, It may not be possible to revive in its
entitety the Gurnkula system or the Asrama ideal but.
surely their essence and aroma can be brought into
modern [ndian education so as to leaven modern Indian

* lifs. The disciplining of the bodies should come firat
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then the disciplining of the emotions ; they the disciplin.
ing the will ; and finally the disciplining the head, Indian
literature B..ud Indian history should be auhjact.a of
study throughout the course,

In literature and art also, though we have much to
learn from the west, we have much more to learn fromy
our own ancient literature and art in Sanskrit and in
the Indian langnages. We must incorporate the modern
terseness and directness and naturalness and simplisity:
and popular attractiveness of the modern western style
and also the realistic ocutlook which pervades western:
literature and art. But we must not on that acconnt
lose our concept of the Bhivar and the rasgs,  our

. inherent idealism and spirituality of outlook, and our

sense of the imminence and transcendence of God who
is in and beyond all things and who is shaping all things
according to His eternal will. Even to-day the literatare
and art which appeal to the masses of India are a
harmonions combination of realism and romance and
idealism, and a fusion of love and pathos and humour,
and the marvellous protective beneficence of God. The
modern imitators of western poesy and fiction and
short story and essay and biography and history who
have more realism than idealism and more secularism
than spirituality may not like this state of thingsbut
they will merely break their heads against a stone wall
if they desire to knock their heads against the rooted
aeathetic preferences of the millions of India,

In the allied fine arts aleo the message and
pervasive influence of Hindu Culture are clearly
discernible. -The religious architecture even to-day is
based on a desire to make it an sspiration rising from
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the sarth towards the heavens, In sculpture the desire
is to express what is perceived in Yogic vision and to
struggle to express the Infinite in and through the finite
and not merely imitate Nature. In painting also the
aspiration is in the direetion of the creative imagination
suggesting the spiritual meaning of things by means of
the iridescent glory of tints and colours. In music the
unique Indian raga and talg systems and the remark-
able musical improvisation known as afazpang and the
equally remarkable addition of gamakas (grace.notes)
are an attempt to feel and express the inexpressible
through the crescendo and decrescendo of notes and the
rhythmie intricacies of time-beats. In dance also the
language of mudras and abinaya is used to express the
inexpressible by mute creativeness, Thus even to.day
in all the fine arts of India the notes of spirituality and
idealism and romance are supreme.



o .. CHAPTER XVIII
Hindu Culture and Modern Science, Philosophy.
and Religion, .

FPhilosophy is the science of sciences, Each of
these sciences deals with an are of human experience
and seeks to interpretit. Philosophy deals with the
whole circle of human experience and integrates into a
unity the disconnected bite of knowledge presented by
the various sciences. In anclent times it was entangled
in religion and myth. In Europe it was mixed up with
Greek mythology and religion. In India it was, and
even 10w is, in a similar state. Evennow the western
mind cannot get out of Socrates and Plato and
Aristotle, Nor are we able to get out of Yajnavalkya
and Sankara and Ramanuja and Madhwa, But yet in
modern times both in the east and the west thereis a
passion for & re-investigation of Truth and a re-integra-
tion of experience. Man is more confirmed than ever
all over the world that this is a world of law, of purpose,
of values, He seeks to know what these really are.
There is no Socratic daemon to whisper to us or Egeria
to show our way in life. But * there is always”

“ An inward light. To keep the path before us
always bright.” We cannot tolerate any more confliets
between Science and Religion or Science and Fhilosophy
or Philosophy and Religion. We need not continue to
contrast Realism and [dealism as they did of old, We
seek to rise above the BSubjeet—Object dichotomy
instead of regarding it as being fundamental. We need
not be frightened by such words as materialism and
spiritualism,
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The fact is that the mind of man is not merely a
transmitter of sensationsbut is also & transformer-
gtation; We impose upon mere sensations the concepts
of clear meaning-and steady purpose and unchanging
law and . of the eternal values of truth and beauty and
goodoess, Human speech is a powerful integrating
factor which aids the integrating potency of the human,
mind. Shelley says well: ' '“Bpeech oreated thought
which is the measure of the universe.” Human speech
helps to ripen sensations into concepts, and concepts
into systems. Every word is loaded with a concept and
helps to build a system, Ithas been said that a word
iz a < faded .metaphor’., It iz equally true that it
containg a latent concept.

_ It is thus clear that Art, Philosophy and Religion
are hard at work transforming facts into symbols of a
Reality in which isolated facts pet connected and
integrated and sublimated into an inter-related whole,
Art is synthetic and creative; Philosophy is analytic and
critical; and Religion relates all the ever-changing facts
and aspects to the unchanging eternal supreme Reality.
A sunrise or sunset may mean the mers durnal
rotation of the earth or may merely mark the time of
breakfast or tennis, or may kindle the mind and the
heart to new creations of beaunty in art or lift the heart’
from Nature to Nature's God,

This philosophy is not a mere method or technigue.

It isalso and in th> main a mental vision of life and-
an attitude to life. It must not take us away from
life but mmust enable us to see each aspect of life in

© anew light which is radiated from within the life of the
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whole. There iz a Law which controls within as surely

- a8 there is a Law which controls without. As Pope says:

“ All nature is but art, unknown to thee ;
All chance, direction which thou eaymot see ;
All diseord, harmony not understood ;
All partial evil, universal good,”
{Essay On Man).

The world-malaise to-day is due to the want of
the discipline of philosophy. In educatipn there is too
much emphasis on vocation and citizenship and too
little emphasis on valnes. In life there is too much
emphasis on place and power and pecuniary ambition
and prestige and little or no stress on values, We must
test education and life ultimately by the men and
women they produce and by the values which appeal
to their minds and hearts.

The old concept of dead inert matter has now
hecoms & casualty. Nature is not a mere machine gover-
ned by a rigid determinism, The atom has been sma-
shed and the Beast hasthe potency of becoming a Beanty,
The atom iz now found to be a solar system econsisbing
of electron-planets daneing around a proton-nucleus.
Thus the atom is a world in itself. The number of
electrons determines the physical and ehemical proper-
ties of the atom, The number varies from ome for
hydrogen to 92 for uranium, Matter is ultimately
energy. Energy is fundamentally electronic. The
guestion yet remains : What is electricity ?

Similarly Light has been a puzzle. Newton pro-
founded the corpuscular theory. Then came the
undulatory or wave theory. The theory which now

il -
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holds the field is that light is atomic in its nature and
travels in a stream of particles, like bullets coming from
a machine gun. Tt is said that “light seems to havea
Jekyll and Hyde personality, in one experiment be-
having like a hail of bullets, in the next like a series of
waves,'”

We can no longer talk of Space in itself and Time
in itself. Space-Time is one and forms a frame of
reference. Space and Time are only cross-sections of
the Space-time entity. Time is said sometimes to be
n fourth dimension of Space. If we wish to locate a
moving aeroplane we must have refercnee to the three
dimengions of Space and one dimension of Time. Though
1 may be stationary sitting in a chair, I wounld appear
to the man in the Moon as moving in space, and so
would he seem to me, * Relativity " says a great
modern thinker “is a road to mysticism through
mathematics. The ultimate mysticism of the universe
is the rhythm of life which annihilates distance, space,
and time,”

Seience has thus revolutionised our concepts of
Matter but is on less sure ground in regard to Life and
Mind. It suggests that Life must have emerged from
Matter but has not proved such a view. It is true that
response is found in non-life as well as in life. But the
traits of a struggle to preserve life and of the harmony
of the parts and the whole and of the co-existence of the
mind and the senses, whether of a rudimentary or
an evolved type, are not found in Matter, The view of
Indian philosophy which does not derive Life or Benses
_ or Mind from Matter or Matter from Mind or Senses or

Life. but derives all from. the primordial elements
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{Bhoota Tanmatras) is more correct than the guesses of
modern philosophy. It is impossible to interpret life
or the senses or the mind as a physico—chemical process.
In the organic world we find a co-ordination of
structure and fanction which is absent in the realm of
inorganic matter. Respiration and reproduction
differentiate life from matter, In matter the whole is
the sum of the parts ; but in life the whole is more than
the mere sum of the parts, It iz no doubt troe that
even in the realm of Matter thereis the operation of
emergent creative evolution, Buf that matter itself
jumped into the state of life or senses or mind is an
unproved theory. There is a big gap or discontinuity
between Matter and Life and between Life and Mind,
Spirit controls them also, and there is a free play of
Spirit in human life and in social life.

Modern science has to-day gone far beyond its
nineteenth century endeavours to explain the origin of
life and its forward evolutionary flow through strife and
struggle and corapetition of organisms resulting in the
survival of the fittest. It is true that the seemingly
blind mass travaii of life resulted in man. Bub to.day
the gaze of man is turned not in the direction of the
past which evolved into the present but in the direction
of the future evolving outof the present not by_ nass
struggle but by the conscious purposive 1fwal1.-¢'.’I,mm:.[:aui
wolition of individnals. Man does not desire that the
environment should tyrannically mould him ]:ut de.mu
to mould the environment. He seeks tn visualise his
future destiny in the light of his goul's inner urge thal;t.
he can mould the environment nearer a.nd_ nearer to his
heart’s desire even as the potter moulds his clay, Maus
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is no longer subservient to Nature, He feels himself to
be the dominant pariner. Great scientific minds like
Bertrand Russell and Julian Huxley do not feel helpless
and hopeless as their forbears felt in the presence of
Nature but feel hopeful and capable of bending Nature
to man's demands. The modern scientific and
technical progress has made Nature contribute amply to
human well-being. Man has now. subdued not only
wild animals but also the climatic rigors and devastating
diseases. Agriculture and industry have given him
ample food resources and material comforts,

To.day we have transcended athiestic and com-
bative Secience and superstitions ‘and combative
Religion. We cannot accept the mere exaltation of
morality without & proper knowledge of Nature ora
proper realisation of spiritual values. Sectarianism
and fanaticism must be eliminated from religion. Mere
ethies without religion is a barren thing. Mere
rationalism without ethies or spiritual values is an even
more barren thing, Mere religion that blindsus to the
reality of beauty in nature or of love in human fellow-
ship is yet more barren thing. The conflict of religions
and the passion for.proselytisation and change of labels
or places or modes of worship is the most barren of all,
Religion must seek concord with science and philosophy
and shake hands with ethies and aesthetics and seek
simultaneously self-realisation and world-transformation.
God is everything. He is immanent and transcendent,
We cannot realise ourselves or God without making the
world better in and through such endeavour, Without
the eoncept of Godhead, Law has no basis and Life has

- no meaning or purpose and the world is emptied of its
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highest values, Without the concept of the Fatherhood
of God, the concept of the Brotherhood of man is a
myth. That is why we must realise that selence and
philesopy and religion as well as aesthetics and ethica
and metaphysics are a unity in trinity and a trinity in
unity. The old ways of thought which made them a
discordant and mutually destructive diversity cannot
appeal to us any longer. The last verse in Kalidasa's
Shakuntala which prays for social welfare and perfection
of thought and individual salvation as an inter-connected
desideration contains the highest truth of Integral
Hinduism which appeals to the highest in man.

But man feels and realises that he is not only bedy
or life or senses or mind or their sum total but iz a
spiritual entity. He has self-consciousness and feels a
persistence of self-identity. His mind has high powers
of memory and intellect ande motion and will and
imagination and aesthetic delight. A mere biologieal
view of man ecannot explain him adequately and In full,
He can never imagine his own non-existence and this
itself is the best proof of his immortality. He seeks
happiness always and desires infinite eternal supreme
happiness, He hasin himself a quest to lnow the
meaning and the value of his being and to attain the
highest spiritual satisfaction as the summum bonum of
existence, The beat proof of God and of the divine in
the human is the hunger for that realisation. When in
vogic vision and experience man realises the innermost
core of his being as Atman he is full of supreme
happiness, The validity of such experience is self-proven
(Svatah pramanam), The bliss of the Atman Hows
a8 love and Howers as beauty. As shows above, the
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unity of Seience and Philosophy and Religion and the
unity of Aesthetics and Ethics and Metaphyesics are the
highest peaks of human experience.

The fact iz that the]western man has congquered
Nature but not himeelf. India should not oppose any
endeavour to improve her standards of living, But
ghe must not forget that material values must be
controlled by spiritual values and that ghe ideal of
mere multiplication of comforts must not be pursued for
its own sake. She must not herself plunge into the
whirlpool and vartex of ever-increasing sense.desires
and ever-increaging chaotic industrial overproduction to

satisfy them. She must get out of the slough of poverty .

but must not wallow in the mire of materialism,

It is & pity that religion is to-day a lessening force
all over the world. Tn India iteelf the prevalent
agnosticism and atheism of to-day and the widespread
worship of material values have been affecting the
minds and lives of men and women, The west speaks
to-day about the Brotherhood of Man, forgetting that
the Brotherhood of Man has no basis or significance if
we do not believe in the Fatherhood of God. India must
continue to combine these two truths as she has always
done and to keep up her intimate realisation that
Nature and life are aspects of the Divine and must teach
the truths to all the other countries of the world.



_ CHAPTER XIX,
Hindu Culture And The Indian Constitution.

I «regard the Indian Constitution as one of the
supreme proofs of the harmonious interfusion of Hindu
Culture and the Modern Age. Certain causes led to the
political supremacy and imperialism and colonialism of
the western powers in Asia from the 16th to the 20th
eenturies and certain other caunses have led to the down-
fall of the same and the reachisvement of independence
by the contries in Asia. The vietory of Japan in the
Russo-Japanese war showed the potential and latent
potency of Asia. In her turn Japan became militant and
had to be taught a lesson. China became a republic.
Beientific knowledge and soeial and political unity and
gound industrislisation and passion for independence
spread like wildfire all over Asia, Mahatma Gandhi
became the Father of the Indian Nation and the
architect of Indian independence. He set in motion
the abovesaid new energies in the Indian people and
ushered in the golden age of unity and prosperity and
independence, Burma and Ceylon and Indonesia
followed in India’s footsteps and achieved freedom.
Malaya and Indo-China are quickly coming up the road
of freedom.

India has under her new Constitution became a
republic. She knew the republican form of government,
as already shown above by me, Her villages were self-
governing miniature republics and there were also a few
small republican states among the Bakyas and the
Lichchavis and the Vajjais in North India, But till the =
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17,8.A. rose against Britain'and achieved herindependence
and framed a federal republican constitution, the world
did not know how by the federal concept a huge State can
be a republican State combining central strength and
autonomy of units. The norm of the State in India in
ancient and mediacval times was that of a constitutional
monarchy but modern independent India has awdl;,r
accepted and absorbed and adopted the federal idea and
laws become a . sovereign democratic federal republic:
Her age-long dream one Bharat hasat long last been
fulfilled. The genius of Sardar Patel has by the
methods of amalgamation and merger reduced the
vumber of the federating units among the former
Indian States, For the first time in Indis’s history one
flag flies over the whole land, though Pakistan has been
gone out of India.

In the case of o vast country with a large popula-
tion and with many federating units in which diverse
languages prevail, there is a danger of their being a
weal centre with disobedient units disaffected towards
one another, But the Indian Constitution has avoided
this evil advertly and wisely. TFirst of all, while the
U.8.A. Constitution vests the residuary powers in the
units, the Indian constitution, like the Constitution of
Canada, vests them in the Centre. Secondly, whereas in
the American Constitution there is no concurrent,
legislative list, the Indian Constitution, like the
Australisn Constitution, bas got such a list but a
bigger list, In the U.8.A., however the Supreme Court,
has consistently tried to amplify the powers of the
Centre by (1) the doctrine of implied powers (2) the

* doctrine of implied prohibition and (3) the doctrine of
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immunity of instrumentalities, In India Article 248.
(8) declares that the power of the State Legislature to
legislate regarding matters covered by the State List
has been made subject to the power of Parlinment to.
legislate in the Union and Concurrent lists. Tn Articles.
249 to 253, 356, 357 ete. we have other provisions giving
supremcay to the Federal Legislature. Thirdly, during an
omergency period declared by the President under
Articie 352, the Union Parliament can legislate on any
State subject for the whole or part of the territory of
India. Further, in case of the failure of the constitu-
tional machinery in a State the President may by
proclamation authorise the Union Parliament to'
legislate for that State in respect of Btate subjects
(Article 356 (1)(41). TFurther, the Parliament ecan
legislate on State subjects for two or more States at the
request of their legislatures by resolution {Article 252),
Article 263 gives legislative power to the Union Parlia-
ment to give effect to international agreements. Also,
the Parliament has power to make any law for
implemwenting any treaty or internatioval agreement
even if such legislation encroaches upon purely State
subjects (Article 256), Thus in our constitution the
genins of the Hindn Cuolture has asserted itself in
making the State unitary in times of emergeney though
it gives us the benefits of the federal type of government
on all other oceasions. I may point out also that in the
realm of executive administration, the Union of India
can give directions to State government, (Articles 256,
257, 863) and can, further, give grants in aid (Article 275)
and also protect States against external aggression and
internal disturbance, Further, the Union has powers
to control all elections by vesting such control in an *

52
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election bommission appointed by the President. The
Union President has got also control over the State:
Public Service Commission (Article 317) and over the’
welfare of Scheduled Tribes and Backward Classes
(Article 339). Further, Articles 288 to 281 contain
provisions harmonising the Central finance and the State
finanoés, - Also, the Oentre can see to it that the
governance of the Btate is in accordance with the
provisions of the Constitution. It has got also specific.
powers in regard to the amendment of the Constitution.

“'It is said that the Indian Constitution is the
longest in the world. But it has taken into. iteelf the
baut'feat.uras of all the democratic constitutions in the
world, It has accepted the British form of Parliamen-
tary ‘responsible government. Tt has avoided the
mistakes of the American Constitution which has given
{po much power to the President and gives room for
clashes between him and the Congress. It is based on
the four pillars of justice and Liberty and Equality and
Fraternity. It assures the Four Freedoms to the people.
It provides for aracitizenship and universal suffrage.
The latter provision makes it indispensable to achieve
soon universal literacy. It has abolished all forms of
dizscrimination and has ensured equality before the law
and equal protection of the laws to all. It has accepted
the rule of the American Constitution which vests
power in the Supreme Court to decide if any law or
executive act is jnrra vires or ultra vires.  Probably the
most remarkable and admirable portions of the Conati-
tution are Part III which elaborately defines the
Fundamental Rights of the Citezens which are justiciable
snd Part IV which defines equally elaborately the
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Directive Principles of State Poliey, Dr. 8ir.C. P,
Bamaswami Iyver has said well in his Presidential
address at the Twelfth Session of the Indian Political
Conference at Madras:—* A definite  approach to
Socialism iz recognised not only as an ideal but asa
programme”’,

1 wish to point out, farther that the finger of
Hindu Culture is seen in Articles 40 which ways; “The
State shall take steps to organise village panchayats and
endow them with such powers and authority as may be
necessary to enable them to function as units of self.
government.” India is in the main a land of villages
and a country devoted to agriculture and is not likely
to tread the western way of excessive urbanisation and
over-industrialisation at the expense of agriculture,
Another provision in our Constitution inspired by
Hindu Culture is that it says: *In particular, the
State shall endeavour to promote cottage industries on
an individual or co-operative basis in rural aress,”
Indiz will not tread the western way of over-
pentralised factory industries but will barmouise
cottage industries and factory industries. Iurther,
Article 47 says: - The State shall endeavour to bring
about prohibition of the consumption except for
medicinal purposes of intoxicating drinks and of drugs
which are injurious to health.” Hindunism and Islam
prohibit the use of liguor and prohibition will succeed
in India better than anywhere else in the world. Hence
[ndia should not feel dispirited by the failure of
prohlbition in Awerica. Another provision in our
Constitution inspired by the Hindu Culture is Article 48
which says that *the State shall endeavour to take
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gteps for preserving and improviug the breeds, and
prohibiting the slanghter, of cowsand calves and other
milech aud draught cattle.” Kalidasa has succinctly
and beautifully described the essence of the Hindu
social and political and economic culture when he says

that the Government must satisfy and please the people .

and must give them universal education and universal
employment and universal protection (Raghuvamsa, 1V,
12, 1, 24). The word Yogakshema (Order and Progress)
sums up the Hindu Culture, Whatever be the form of
government and whatever be the constitution, written
and unwritten, Hindu culture reveals the acid test by
which all social and economic and political systems will
and must necessarily be tested.

R ——
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CHAPTER XX
Hindu Culture and The National Economic Plan

The influence of Hindu Culture is seen not only in
the political set up of modern India but also in its
economic set up as visualised in the firat National
Economie Five-Year Plan which is to be followed by
many similar five.year plans. The aim of the plan was
* to raise the standard of living of the people and to open
to them the opportunities for a richer and more varied
life.” The genius of the Hindu Culture is seen in full
operation in the plan whose primary aim was to improve
the agricultural production of the country and giveample
food to the people who are now suffering from under-
nutrition and maloutrition, The supreme natural poet of
ancient India—I{alidasa—snys in his Shakontals that
Bharata was called so becanse of his giving abundance
to the countey and the world (Lokesya Bharanath).
The supreme national poet of modern India—Rabins
dranath Tagore—songs : .

“ Evorlasting is thy renown
Who feeds't the world and feeda't thy own.”

Vet India does not te-day produce enough food
for her own children and unemployment is stalking the
whole land. The Flan says: * The size of holdings
has progressively diminished, the old cottage and
small-seale industries have been decaying, and the
rural population which constitutes about 3 per cent of
the total suffers from chronie under-employment and
low incomes . , For the community as a whole, the level ~
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of income per capita is as low as one-twelfth or one-
fifteenth of that in industrially advanced ecountries.™
The Plan envisages that the national income which was

about Rs. 9,000 crores in 1950-51 would have risen to
Rs. 10,000 erores in 1955—356,

The Plan paturally gave the topmost priority to
agriculture including irrigation and hydro-electric
power. This was quite in consonance with the genins of
India and of Hindu Culture which are rooted in an

agricultural economy and atimsa and peace coupled
with self-protective energy and endeavour. The Plan

naturally concentrated on food and raw materials,
leaving to the future plans the regulated and progressive
industrial development of India jn accordance with her
genius,

The Zemindari sysiem has been abolished. Changes

in the land tenure of the country are being actively
considered. Article 83 of the Constitution says that

the State shall be a Welfare State, Article 39 says that-

the State shall direct its policy towards. securing

(a) that the citizens, men and women equally,
have the right to an adequate means of
livelihood, o .

(b) that the ownership and. control of the
material resources of the commuunity are
so distributed as best to subserve the
common good, '

{c). that the operation of the econemic systein

does not result in the concentration of

1 wealth and means of production to the
T . common detriment, : )
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Article 41 says that all the citizens have the right
to work, to education and to social security. The Plan
says : “ Inequalities of wealth can also be reduced by
fiscal meagures, * Already the Estate Duties Aot has
been passed by the Union Parlisment and will in course
of time operate as an equaliser of properties and a feeder
of the public exchequer. It seems to me that the genius
of Hindu Culture which seeks the welfare of all as
ghown by the prayer (Lokas samaethah sukhine
bhavanthu) is seen in all these aims and endeavours,

It is seen also in the fact that free India hes
eschewed the path of violence and pitiless expropriation
which Russia pursned during and after the revolution
of 1917, India has given up the © Planning with tears”
which Russia adopted and has accepted only Planning
without tears,

The Plan is further a product of Mindun Culture in
that its aim is not to pursue the ideal of egatitarianism
in such a ruthless way as to bring about a mere distri-
bution of poverty. The rich can be reduced to poverty
by taking away their properties without compensation,
But this will not by itself bring about the opulance of
the poor, Though the Socialits and the Communista
are against the giving of compensation, the Congress
which has framed the Constitution is not prepared to
take such a drastic step. It realises, further, that the
general distribution of poverty will affect private savings
and capital formation adversely and will act as a blight
on the industrial development of India in the future,
The Flan says in para 22 of Chapter I : * It is evident
that, with the expansion of the public sector and the
growing regulation of the private sector, there will be
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no place for large inequalities of wealth and income,
and it will become incresingly easier to reduce these
without danger to economie progress and social stability,”

It is noteworthy that the Plan: involved  an outlay
of Rs. 2,080 crores on dévelopment by the Central and
Btate Governments over the period of 1961-6, This
figure itself was a revised -fignre and was undergoing
further revision. -In proposing this outlay of Ra. 2,069
crores, the Plan took into consideration * the need
for initiating a process of development that will form
the basis of the much larger effort needed in the future.”
The Second Five-year Plan visualises an expenditure of
4,800 crores, on the public sector and 2,400 crores on
the private sector. India will have to depend largely on
taxes and on national savings to make her development
plans & resounding success.
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CHAPTER XXI
Whither Hindu Culture: Conclusion

I have thus far sought to show the meaning and
value of Hindu Culture after tracing briefly the history
and evolution of Hinduism and describing in detail the
gource-books of Hindu Culture. Ihave desoribed in
some detail elsewhere the evolution of Hindu Culture
through the ages up to modern times. If 1 were to
embark upon the task of describing in detail every aspect
of Hindu Culture and every sect of Hinduism and its
dootrines and practices and its polemical defence of
itself and refutation of other sects, this work would
become a library. But my aim is only to indicate those
ramifications and fissiparous  seot-formations in
Hinduism and to concentrate upon the comcepts of
Integral Hindu Culture which like the trunk of & tree is
the source and the support of the branches and which
has been neglected amidst our attention to the branches
with their abundant wealth of leaves and buds and
blossoms and flowers and fruits.

It may well be said appropriately that what
Mr. J. H. Cousins, the great Irish-poet and friend of
India, called Antique Modernity, is the most noteworthy
trait of Hindu Culture, along with its basic spirituality
It can be said by the Hindus, along with the poet, that
« We are the ancients of the world
And in the morning of the times ™.

The Hindus have always avoided * the faleehood of
extremes” and chosen the path of the golden mean, +
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Their doetrine of Karma gave them an immense back.
ground and perspective and foreground to the limited
gpan of human life and their concept of the three gunas
enabled them to resolve with a resolute will to suppress
Rajis and Tamas and give free scope and play to
Sattwa Grina, Their intimate sense of the omnipotence
and the omniscience and omnipresence of God enabled
them to irradiate the human life with the light divine
and walk in the Eternal Taskmaster's eye obeying the
Father of all and lovingand serving all His children,

. Hindu.Cualture has received the full impact of the
West and has begun to react thereto just as it received
the full impact of the Muslim culture and reacted to it
before Britain came to trade and remained to rule.
The British rule in India unified the country and
brought the gift of peace and led to an increase of
population and a heightening of the standards of life. A
great industrial revelution is in the process of accom-
plishment in Free India. There haz been a considerable
extension of irrigation projects and hydro-electric
projects as well. But we must realise also that the
illiteracy and poverty of the people are appalling and
that the physical stamina of the people eontinues to be
poor and the average expectation of life has not risen a
noticeable degree. - It has been said with great forte by
Mr, Joad: “In India in a normal season the food-
stuffs of every kind available for daily human consump.
tion average only 1'2 lba, per head, or about 380 1bs, a
year. [Itisestimated that the average Englishman's
consumption of food and drink in the course of a year
is almost exactly one ton.”., Further, the West .itself

~ has not fused science and democracy and nationalism or




419
adjusted them to the needs of human welfare. The
failure of the West in this direction may have its own
repercussions here and complicate considerably life in
India as well.

Thus the Hindu Culture which has achieved
greatness in many directions iz face to face with
modernity to-day. It is true that in some branches of
enlture such as the mathematical sciences and the
physical sciences there was an arrested development
and that the West has gone far ahead in those branches
of knowledge in recent times. [t must also be
remembered that modern economies in an industrialised
. community is a very complex affair. Modern politics is
equally complex because a modern democratic national
State, especially of the federal type which is the type
most suited to India’s temperament and gigantio size
and diversity and historical legacies, makes various
demands on the constructive and synthetic political
genius of the people, We have therefore much
leeway to make to bring Hindu Culture to meet the
demands of the new age and of modern India in the
abovesaid directions, We know that we fell because of
our internal disunity and our insufficient mastery of
nature and our inability to construct a free sbrong
federal polity, By God’s grace we shall set right thess
defects.

But we must resolve to do so by proceeding along
the line of our own racial genius, We must not allow
science to dominate and finally depress and oust and
extinguish spirituality as has been done in the west.
Nor should we allow our ideals and methods of local
self-government to be overborne by the western ideals *
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and methods. Our rural democracies must - not he
extingnished by the technique of modern ever-centrali-
gation. Oar village panchayat system must be revived
and armed with powers of local taxation and loeal
control of rural and urban life. In regard to industry,
we must preserve our hereditary balance of agriculture
and industry and bring about a balance of mechanised
factory industries and creative manual cottage industries
and must not elavishly imitate the West in its career of
urbanisation or in ite factory system concentrated in
towns and cities or in its unwise combination of over-
production and dumping and maldistribution and ill-
rogulated and hedonistic consumption. In regard to
our political life, we need not and must not copy the
corrlipt caucus-ridden democracy of the capitalistic
West or the godless classless revolutionary bolshevism of
Russia. We must combine a free federal democracy with
evolutionary socialism, Nor must we fall into the State
worship so rampant in the west, The State is after all
only & means and not an end. The good life including
in that expression the life godly—is the real end and
aim and parpose and goal of human life,

It is & matter for pride and rejoicing that Hindu
Culture is now in a period of renaissance. It has full
self-awareness and self-assertiveness. It will not allow
any more domination or exploitation from any quarter.
We are grateful to the West for bringing in science and
demoecracy and nationalism and we shall fully assimilate
these in an abundant measure. But we shall not merely
copy them in a mood of self-abasement. We shall
acoept and assimilate only such of their aspects as will

* harmonise with and intensify our immemorial culture,
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We are not going for the sake of winning the plandits
of the West to plant all their knowledge and institutions
hers if these will bring on our cultoral snicide, We are
resolved ;to Hinduise the modern western new know-
ledge and institutions, whether the West likes it or not.

We must henee fully realise the mission of Hindu
Cnlture. To realise’it, we must realise the power of
imagination and emotion and meditation and spiritnal
ingight which is the unique characteristic of the Hindn
mind, We must realise the great Hindu message of the
unity and divine purpose of life, and of Ahimsa and
Sfnthiand Karma and Yoga and Bhakti and Jnana.
We must know and never forget that in the realms of
individual and social ethics and in the realms of
acstheties and metaphysies we are destined to be here-
after also what we have slways been viz, the teachers
and guides and liberators of the world. Rabindranath
Tagore has saidiwell : * Wesee that throughout the ages
Tudia's only endeavour has been to establish harmony
among differences, to incline various roads to the same
goal, to make us realise the One in the midst of the Many
with an undoubting inner conviction, not to do away
with differences and yet to attain to the deeper oneness
that underlies all such differences.”

Onee we realise all this, the mission of Hindu
Culture in relation to the present age aud to the future
and in regard to the rest of the world will become
absolutely clear. We have to keep untarnished and
splendidly bright our heritage in the realms of Ethics and
Aesthetics and Metaphysics and assimilate wisely the
great modern jdeclogy and technique in the realms of *
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soience and democracy and nationalism and in the fields
of economies and politics,

We have especially to remember the world’s need of
India, The West is now sorely stricken with materialism
and hedonism and pessimism. Whether it be capitalist
demoeracy or non-capitalist communism, there is a
wave of national egoism and jingoism sweeping over all
the western countries to-day. The result is that the
West is hopping from one world war to another and that
individual and social life has lost all its poise and
happiness, Asoka spread the balm of Hindu thought
all over the known world in his time, India must do
that task in & new and more effective manner to-day,
India was honoured in the great eras of her cultural
consolidationrand eultural expansion and we must revive
such an era and win again the love and reverence of the
world.

India has now re-attained her independence., She
i striving her utmost to attain complete soeial
harmony and cconomic prosperty. But she will
not be content with being one of the many free
and united and prosperous and progressive and self-
governed and well-governed nations of the world. She
knows and feels that her mission is to realise the
highest truths of the spirit and teach them to the whole
world for the greater happiness of man and the greater
glory of God. I feel sure that the future of India and
the world iz bound up with the future of Integral
Hinduism. The Spirit of such Integral Hinduism
cannot be expressed better than in the closing verse
(Bharata Vakya) of Kalidisa’s Shakuntala where he
shows the need for combining good governmeént and
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saturation with culture along with striving for salvation.
Even in deseribing God he avoids sectarian names and
calls Him as omnipotent and self-existent Neelalohita
(BivE—Shakti),

sadal 98 Ram afim:

wredl glegal wdladt |

Al 9 amg A

gaid afimamfsusg 0

In the present set-up of India the emphasis on
Integral Hindu Culture is more important than ever
before, Communalism which was the bane of India in
many previous millennia has not loosened its strangle-
hood, To it has been added the new terrors of Com.
myanism with its goapel of godlessness and dictatorship
gnd violence and suppression of the human personality,
To these have now been added the new forces of
parochialism and provincialism and linguism, The
division of India on a linguistic basis seema to be
inevitable as the passion for the regional languages,
though natural, has burst all bounds and aa the Indian
National Congress has been committed to the doctrine of
linguistic provinces for many decades. Though the Indian
Constitution has called the country Bharat (India), yet
the concept of an all-India patriotism has not become &
powerful and pervasive passion in all hearts. Though
Hindi has been made the national language by the
Indian Constitution, it has not yet become supple and
plastic and powerful and modern, and the other mgiﬂl_:l.ﬂ
languages dispute its supremacy and are jealous of it.
The unity of India is no doubt sought to be secured by
the Indian Constitution by giving the residuary powers o

b4
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to the Centre and by making the State a practically
Unitary State during emiergencies. But these safeguards
may be impotent-in practice and may breed resentmenta,
It is only by the vitalisation of the integral Hindu
Culture and the Sanskrit language in all the federal units
and all over India that all the Indian States and all the
Indian hearts can and will be bound by the strong yet
gilken bonds of love and we can preserve our unity and
power and strength and preserve and perpetuate and
perfact our long-lost and hard-won independence and
a.n‘hmv& the apiritnal leadership of the world.

Tha supreme task of Hindu Culture in the foture in
the mnd;am era of seience and nationalism and pﬂl:t.ma.l
damqumoy will be to .leaven the modern thought by
spirituality and - internationalism and  spiritual
democrpey. In his great address as the President of
the twelfth sessioni of the Indian Political Seience
Eunt-’arernm Dr..Sir C, P, Ramagwami Iyer said :—

# The methods “of a.trta.mu:lg peace have now to
be re-examined and the political science of

: . tomorrow seems destined to be entirely different
in concept and outlook from its ideals of to-day.

.+ An intrinsie contradiction has been manifesting

. iteelf between all forms of nationalism and
.. world-peace ‘and security. With atomic and
hacteriological warfare round the corner, funda-

.- mental beliefs have to be recexamined. . . .
#os | A federal ideal -transcending national bound-
... aries and jurisdictions is therefore a necessary
N - eoncomitant of real peace notwithstanding that
o .. ench an international organisation may upset
tiow - Jong-cherighed : loyalties and long-cherished
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‘traditions. Just as the village succeeded the
primitive family-groups, as the city-state

" succeeded the village, as the State succeeded
the city, we are on the threshold of a larger
integration, namely, that of & world-polity,
The atom and the jet-bomb and televiaion and
the radio have already ‘ereated a world-state of
scientific achievement and our present-day
conceptions must be logically followed by the
political inter-dependence of all parte of the
inhabited earth.”

A well-known Verse in Hindu sacred literature

says i—

ai fam oldfa amAEgdaEl

IFRAfamt § 939 F53
(Viewing a person as my kith and kin or as a
gtranger is the attitude of small minds. To large-
minded men the whole world is but one family),

We must interfuse justice and liberty and equality
and fraternity and indissolubly combine the Father-
hood of God and the Brotherhood of Man. That will
be the supreme task of Hindu Culture in the future,

It seems to me that in the present world set-up the
gafoty and security and splendour of Integral Hindu
Culture are’ all-important. Though Tennyson dreamb
nearly a hundred years ago that

“ the war-drums beat no longer and the battle flag

were furled.

In the Parlisment of man, the federation of the
: world ™

d aaid :
¢ Ring out the thousand wars of old,
Ring in the thousand years of peace,”
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the Parliament of Man, the federation of the world, and
the millenninum of human brotherhood and universal
peace and prosperity welfare and happiness are far, far,
away, Integral Hindu Culture must be wary and
watchful to preserve ita internal unity and strength if it
is to help itself and the world. It must receive what.
ever is valuable and assimilable from all the cultures of
the world but must refuse to be diluted or destroyed
by them. In the wordsof Mahatma Gandhi * We want
the culture of all lands to be blown about oor house as
freely as possible. But we refuse to be blown off my feet
by any.” We must be firm like & mountain in preser-
ving unimpaired the essentials of our culture. Wa
must be full of love of God and have Him by our side
and we mustbe ready to stand by His side to fight His
battle of righteousness. In the words of His Bhagawad
Gita :— :
aqdnmaeafad agEmm: afrafa Fga |
sgeeIma afvafasd Hmﬁwa‘lfawmd‘t I

(T, )
amildar: gent e sgdo |
g sfdafy garifdfda o

{When, just as rivers enter into"the ocean which is
ever ready for more and more fulness but ia unshalke-
able, all the world-cultures flow into a cultore, that
culture alone will be full of poise and peace and not one
that is full of selfish desires,

I believe and declare that when God who is the
Lord of Yogas iz present and when our culture is armed
and ready to do His bidding, there and there alone and
then and then alone will there be prosperity and
victory and abundance and I‘lghtﬂﬂu&nﬂﬂ%‘h},u A,

— ; %’
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L - by Dr. K. E. Venkatasubban, Ms.c. . 1944 5 0 ©
THE DEPARTMENT OF TAMIL
#].  Pari Kathai-urfl srens i:].r i!ha.aha Ka;f'i-
Sekhara Vidvan R. Ravgava Ayyangar 1937 2 0 0
2. Kurunthokai Vilakkam-g gus@ srens
 eflerdsd (Frerond udiyg) Doe. 1836 3- 0.0
3 Mvanﬂedlsmdies in Tamil Prosody
by Dr. A. Chidambaranathan Chettiar. 1943 In Press
4. Studies in History of Tamil Literature-
S poeureor g (Frerord ofdy) ) N
g;ﬂgidwan R. Raghava Ayyangar 1952 4 0 0
5. (n) Tholkappiam-Porulathikaram Vol, I, .
Part I by Mr. E. 8. Varadaraja Tyer 1948 3 B 0
(b) Do. Part I 1948 4 &0
6. Tholkappiam-Collathikaram .
. by Dr, P. 8. Subrahmanya Sastri 145 5 0 0

* Ot of Stoole. ’
Neote; Tites in Tamil indisate Tamil poblications,
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ANNAMALAT UNIVERSITY PUBLICATIONS 7
Series Years of N
No. Publication  Frice:
' ' Rs. A. P,
7. Historical Tamil Reader .
e by Dr. P. 8. Subramanya Sastri 1945 2 % 0

‘B, Tree Warshlp and Ophiolato
by Mr. G. Subramania Pillai, M., nL. 1948 1 8 0

9. A New Approach to Tiruvasakam
by Mrs. Ratna Navarathnam, M.A., M.LITT, 1952 4 0 0

10, The Elephant in the Tamil Land

by Mr. E. S. Varadaraja Tyer, R, 1945 1 4 0
11. 'Thi!hl:han-ﬁ' gair by Bhasha Kavisekhara
Vidwan R, Raghava Ayyangar 1949 1 0 0
12, Kosar-Gsradfgm A pmrrdsdd Do, 1851 012 0
13. Perumpanatruppadai-Gu G L
wsme by Bﬂgsha Kawsck!m dwan
R, Raghava Iyengar 1949 2 0 0
14, Pattinappalai-ucserdr Sowh
il enruh By Do, 1951 1 4 0
15 Huu: of Tamil Literature-
: g?.u.m arergy Vol 1955 1 8 0
S0-600 by "p’mwnn T. V. Sadasiva
Pupdamllmr

16, mip Feosdu aur RT Vol 11
13,14, 15-ayip prpmeirBadr— Do, 1955 2 0 0

17, Aiynkuru-noore ]
Ed. by Mr. Aﬂg%m-ﬂwtmi Pillai 1956 my#fa

18. Kautaleeyam-Smere off sib-Slenr i
ored by ware@arurgurs
uswy gemfl gp, S A%radr Qrlgard 195515 0 0

19, Tamil Hakkiyam-s8feddand-
HAplys Qs HSurfaysdr
by £ & @rrosand sryd
(@Erearird udiy) ‘ 1954 . madlip



8 ANMAMALA] UNIVERSITY PUBLICATIONS
THE DEPARTMENT OF MUSIC
I1SAT TAMIL SERIES—§lensd SBp Seveflad Gadr

Series Year of

No, Publication.  FFice.
Rs, A, P,
uflaBupp S8 uredadr
1. Vol. 1 T. sosipoesrd derdar,
urupret Aadr g
et £iggarisar 46 1943 méfidd

2, o I £aadesrdsd ppasdu 104
{Fredrmb ugdg) 1954 4 0 0
-

*3; Ml fasere Aosr gpsaio
" Spary Siggardsdr 75 1043 myéfd

4 . IV whpssrenmt Stbsekad 60
e oy 1955 510 0

5, . ¥V Partl Fesdad
by £m. &, Sureraruer S lar

{apsirgmb o) 1956
© . meienioty

aTiE. 6T, 1943 1 4 0
T Part 3 srQuwer sar 8

Glemnf@uwiy 1947 1 0 0
8 VI Gsruredmejer orgdard

£ & gerdiser 9 1954 5 0 0
Weow VI A b 200TASTT 0 2 0 0
0., VIO yBsrf symeprs sdrrwi 1945 3 0 0
. . IX Sé¥oddssr orfgssm

Feir for, Feraufumert s §serdl
yeleuf, Ssrd gpd gl roos ’
adgrut | ® 1945 3 0 0

* Dut of Bpock,
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ANNAMALAT UNIVERSITY PUBLICATIONS 9
Series

Year of
No, Publication,  FTice:
Rs. A. P,
L Vol X gerd gpsgisnfs sdipoui 1946 3 0 0
3., X B spsreris urrduri 1945 myidisd
4, ,, Xl Spsds LF L (ipann
muairC B V, srf ﬁul
(21 i ng) 1955 6 0 0
15 XII Part Il wggord spmb gmp 1945 1 6 0
16. - XI[[. Az uresd ed, Brresr
Qe ligunrd as 1946 3 0 0
T o XIV 4 sggrer s urrfurd
ErefssuurL (R 1946 3 8 0
18. ,, XV Am, v u Guilusrlggrar 1947 3 0 0
19, w AVI enqusnwdEefl Mrrosrd fasr 1948 3 0 0
0. XV sdigeser urrfurd gpscfa
ullgred uridsdr 50 1948 3 0 0
21. XVII prgr syeirmmed sfifosd
" S g eb—, Gurer e wr
Ser 1949 4 0 0

2 . XX Amiysgp, drpl‘w A0
:j.il-w A Aggri sodyweflu

1953 3 0 0
23, XX urg sdilrs ouerd &
" Sreir-Ed. '{""‘;‘I' o &, @l dar
Ty e 1954 4 0 0
M, , XXI #p C.5. ,n-_rag & arik Gk
£ s g s s i 1856
25, Swaramela Ealanithi
by Mr. M. 5. Ramaswami Ayyar 1932 2 0 0O
* Out of Bteok.
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ANNAMALATI UNIVERSITY PUBLICATIONS

TIRUPPANANDAL MUTT ENDOWMENT PUBLICATIONS

Serles
Mo,

.‘]I

4,

5
.G,

7

b

"3

Year of
Publication Price.
Rs. A. P,
Kambar Memorial Prize Selections-
aput ufle s OgrEd 1944 1 8 0
Adi Kumaraguruparar-g 8 gor gmurd 1345 1 8 0
Sekkizhar Selections-3e&dprd 1944 1 8 0
Thevara Thirumurai-Preliminary
Bgaurs i Smgpenp—psHursi 1944 aybfied
Do, @qur_rrj urstk 1953 1 4 0
Sivagnanabodham-flaugsrar - Burgik
Edited by Thiru A.8. Doraiswami Pillai 1954 3 5 0
Gnanamlrtham-.r lgmn-wr.ﬂ-
apaflaud Ed A, 8, Doraj-
swami PJIIaL 1954 3 4 0
SBUFTOTUETE | &S SraTeb s
Parts I & II each Volume 1956 ¢ 0 0
THE DEPARTMENT OF SANSKRIT
Srimukundamala
Ed. by Mr. K, Rama Pisharoti 1933 3 0 0
Tattvaibhavana by Parameswaran, a
Commentary on Vacaspati Misra's
Tattvabindu by Mr. V.A., Ramaswami
Sastri 1936 3 0 0
Swarasiddhanta Cand rlka Srinivasa-
yajvan-Edited by Mr, K. A, Sivarama-
krishna Sastri 1936 5 0 0
Trimsacchloki
080

Edited by Mr. M. Subramania Sastri - 1937

* Dut of Slook.

M e



e e e e e b i

ANNAMALAT UNIVERSITY PUBLiGATIONS il

Series Year of .
No. Publication,  TTie%:

Es. A. P.
5. Vivarana with Vyutpattivada-Lakaratha-
wicara by Mr. V. Subramanya Sastri 1948 & 0 0O

*6. The Philosophy of Aesthetic Pleasure
by Mr., Panchapagesa Sastri 1990 3 0 0

7. (2) Lectures on Patanjali's Mahabhashya,

by Dr. P. 8. Subramanya Sastri Vol. T 1944 3 0 0
{b) . Yol IT 195110 0 ©

*8. Jagannatha Panditha
by Mr. A, Ramaswami Sastri 1942 2 0 0

*3. History of Sanskrit Literature-
suL Slwrfl mreéd aupwrg Do, 194610 0 0

10. History of Sanskrit Language-an Surifi
awrarg by Dr. P. 8. Subramanya Sastri 1950 5 0 0

11. Studies in Sanskrit texts on Temple
Architecture by Dr. N. V., Mallayya 1949 10 0 0

GENERAL
*I. Rajah Sir Annamalai Chettiar
Commemoration Volume 1941 10 0 O
2. Macaulay's Johnson and Goldsmith 1948 1 2 0

Exercises in Epitome and Paraphrase 1947 © 8 0
Jourstal of the Annamalai University and of-priniz®**

1. “ Journal of the Annamalai University
Vols. I to XXI, 1932 to 1956 Each 7 8.0

2. Keraimat weaving Industry and Rattan
Industry at Celerson
by Mr. A. Ramaswami, M.A, MLITT. 1951 012 0

e Out of Buok, T
¥** All available off-prints of Articles in Vols, 17 to 21 of the Journal
[are for sale.
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ANNAMALAT UNIVERSITY PUBLICATIONS

Series Publication .
No. Year of l:_'m""‘
Rs. A P,
3. Economic life of South Arcot District
by Prof. V. G. Ramakrishna Aiyer, A, 1951 1 4 0O
4. A Population Policy for India
by Dr. 8. Chandrasekhar 1951 0 4 0
5. Tarfl Policy in India
by Dr. 8, Chandrasekhar 1952 1 4 0
6. Portuguese Influence revealed by the Tamil
words by Prof. T. P. Meenakshisundaram
M.A.; B.L.; M.O.L. 1851 0 8 O
7. Palaiyaru by Prof. T. P. Meenakshisundaram,
and Mr. T. V. Sadasiva Pandarathar 1954 0 & o
A Plea for a History of Tamil Thought
by Prof. T. P, Meenakshisundaram 1951 0 8 O
8 The Life and Times of Ativirarama Pandya
by Prof. V. G. Ramakrishna Tyer 1952 1 4 0
9, Omens and Beliefs of the Early Tamils
by Mr. G. Subramania Pillai 1951 012 0
10, @grérarcniud by Vidwan K. Vellaivaranam
-pergura® () eropds Hersid 1941 1 4 0
(b) Gliewifl wry 1950 012 0
(€) @ mescBursi 1952 0 8 0
(d) yyenrflurds 1953 012 0
(e) Qprens wry 1954 1 4 0
" 11. Recent Trends in Federal Finance
by Dr. B. N. Paduval 1953 1 4 0
12, Scottish Literatore : (N,
by Mr. Hilton Brown, M.A., 1.C.5. 1856 012 0
13 Gurukrpa by Mr. R. Srinivasacharya 1954 2 4 0

iy PR TS W e




_ ANNAMALAI UNIVERSITY PUBLICATIONS i3
. Berles - . Year of
No. Publication i
Rs. A. P.
14. Ramanuja as & Pantheist
by Mr. John C. Plott 1952 1 0 0
15, Qgurriues roddd | uer srsrf
by Vidwan V. 5. Gomatisankarayyer 08 0
16. 2 ualr mC UL 1 80
; 17. . usr Barded 1 00
F' 18, The concept of Dharma in the Itikasas
and the Puranas by Mr. M. Rughunathan 1954 1 0 0
University Examination Papers and Calendars
f 1. Intermediate, B.A., & B.Sc, B.A., & B.Se.
| {Hons.); Oriental Titles, for September
I and April 1947, 1949, 1950 and 1951-1953
Intermediate Enginecring and Technology,
for 1949, 1950, 1951, 1952, 1954, 1935,
Each—Prices Nett 0 8 0
2, Engincering Tecl'mulug{r 1947, B.A. (Hons.);
B.5c. (Hons,) April 1950, B, E, and
B.Sc. (Tech.) for 1949-1951-34 Each—  Mett 080
3. University Calendar—1948 " 5 80
v Supplement to above Corrected up to 1952 ,, 110 0

Annamalainagar P.O.

For Cnp?e:r:;pfy fo:—The Regigl.m_r,_iﬁ_n;.ﬁﬁlai University,
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