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EDITORIAL PREFACE

THE writers of this series of volumes on the variant forms

of religious life in India are governed in their work by two

impelling motives.

I. They endeavour to work in the sincere and sympathetic

spirit of science. They desire to understand the perplexingly

involved developments of thought and life in India and dis-

passionately to estimate their value. They recognize the

futility of any such attempt derstand and evaluate, unless

it is grounded in a thor ical study of the phenomena

investigated. In reca} “et: they do no more than

share what is common all modern students of

religion of any repute. believe that it is neces-

sary to set the practical system in living relation

to the beliefs and the lis ad that, in this regard, the

close and direct contact wi pave each had with Indian

religious life ought te f valuable light. For,

until a clear understan ained of the practical

influence exerted by the orship, by the practice of

the ascctic, devotional, “érsccule discipline, by the social

organization and by the family system, the real impact of the

faith upon the life of the individual and the community cannot

be estimated ; and, without the advantage of extended personal

intercourse, a trustworthy account of the religious experience

of a community can scarcely be achieved by even the most

careful student.

II. They seek to set each form of Indian religion by the

side of Christianity in such a way that the relationship may

stand out clear. Jesus Christ has become to them the light

a2



iv EDITORIAL PREFACE

of all their seeing, and they believe Him destined to be the

light of the world. They are persuaded that sooner or later

the age-long quest of the Indian spirit for religious truth and

power will find in Him at once its goal and a new starting-

point, and they will be content if the preparation of this series

contributes in the smallest degree to hasten this consumma-

tion. Ifthere be readers to whom this motive is unwelcome,

they may be reminded that no man approaches the study of

a religion without religious convictions, either positive or

negative: for both reader and writer, therefore, it is better

that these should be explicitly stated at the outset. More-

over, even a complete lack mmpathy with the motive here

acknowledged need nots er’s interest in following

an honest and carefu the religions of Indta

into comparison with hich to-day is their only

possible rival, and to 4 cgely owe their present

noticeable and signific

It is possible that t

a measure of incompati

writers, however, fecl

reinforces the first: f

ds there may seem to be

“3 these two motives. The

hem the second motive

id that he who would

lead others into a new st of all understand the

faith that is theirs alread nderstand it, moreover, sympa-

thetically, with a mind quick to note not its weaknesses alone

but that in it which has enabled it to survive and has given it

its power over the hearts of those who profess it.

The duty of the Editors of the series is limited to secing

that the volumes are in general harmony with the principles

here described. Lach writer is alone responsible for the

opinions expressed in his volume, whether in regard to Indian

religions or to Christianity.
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INTRODUCTION

Tue subject of Hindu Ethics is one which in its whole

range has not so far been submitted to scientific investigation,

though many writers have dealt with aspects of Hindu ethical

teaching, and studies of Hindu religion have generally involved

some consideration of the bearings of religious doctrine on the

moral life. The attempt is here made to fix attention more

definitely on the ethical side of Hindu teaching. The aim of

the writer has been to present the subject in a way that will

make it intelligible to the ordinary educated reader, particularly

to the educated Indian as seught at the same time,

however, to maintain 7 in his discussion, and

he hopes that he may 9 contribute something

to the study of a subjec ot but believe to be of the

highest importance scie# practically. He believes,

on the one hand, that ser e of Hindu thought should

be of the greatest value té ern student of ethics, for he

has the feeling that W fiinking has suffered from

a certain insularity, wh ‘¢ with other systems of

thought and life shoul e On the other hand,

he believes that it is imy noughtful Hindus should

have their attention dir ‘principles on which their

practical life is based. He does not expect that all will agree

with him in the conclusions to which he has been led, but he

will have achieved something if he is able to lead some to

examine for themselves the great questions on which he has

touched,

The subject is a very large one, and there are parts of

it which in themselves would have furnished material for
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exhaustive treatises. The plan has, however, been adhered to,

of giving a general conspectus of Hindu ethical thought and

submitting it to some critical examination. The work is in

no real sense of the term a History of Hindu ethics. Indeed,

it may be doubted whether there is any history that might be

properly so called in Hindu cthical thought. The subject of

morality has not been in India an independent subject of

speculation, and the intellectual principles which underlie

Hindu practice are expressed in the main incidentally in

connexion with religious and philosophical discussions. So

what is here presented is rather a study of phascs of Hindu

ethical thought than a history.



BOOK I. EARLY ETHICS

CHAPTER I

THE BEGINNINGS OF ETHICAL THOUGHT IN

THE &2/G VEDA

Thnk Aig Veda may seem a somewhat barren field for

the study of Ethics. There is in it no ethical speculation

in the strict sense, and even moral conduct receives but small

attention. It may be said without exaggeration that none of

the questions treated in modern European cthical works have

yet been raised, There i ussion of the moral end;

there are no problem ifsof seemingly conflicting

duties, nor regarding « individual to society.

And yet in any study a} thought we shall find

it desirable to begin wi “, for we shall find there

the springs of the ethica as well as of the religious

thinking of the Hindus. of Hinduism has followed

a strangely tortuous co hit has been fed by many

streams, but at every pc axething of the character
of those springs in whit There are no doubt

many ethical conception Hindu thought that we

shall not be able to trace back"to"the Vedas, but on the other

hand there are many that we can so trace back, and there are

others that are less direct developments of tendencies that may

be discovered there. In the history of Greek philosophy we

find in the ethical] maxims, crude and fragmentary as they are,

of the Seven Wise Men, the germs of cthical ideas developed

in the thinking of Plato and Aristotle ; and the task which we

here undertake is one which is parallel to that undertaken by

historians of Greek thought.
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There is a further consideration that makes it imperative

that we should begin our study of the history of Hindu ethics

with the Rig Veda, Vthics for most European students

means the ethical systems wrought out by Ancient Greek and

Modern European philosophers. And these again presuppose

the civilization, social organization, and, to put it broadly, the

whole culture of these comparatively limited sections of

human society. The thought of Ancient Greece and Modern

Europe represent, indeed, but a single stream of thought. It.

is a stream that has been joincd by many tributarics. Yet the

thought and life of Modern Europe are so related to those

of Ancient Greece that the modern student readily feels

himself at home in the

When we turn to

find a civilization, soc

that in their characte:

of the West, and that un

influence of the West as

the ethica) problems

we are apt to forget

setting of these prob

en the other hand, we

nd intellectual outlook,

as remote from those

mes were as free from the

imagine. In thinking of

; in Western thought,

resupposed in the very

x is familiar to us, and

consequently its significa ot to be fully recognized.

But in studying the prak ian ethical thought we

shall at every point be conscious of the need of understanding

the conditions under which they arose, especially the religious

and social conditions. A study of Indian ethics will, accord-

ingly, involve some study of problems not themselves strictly

cthical, and also some study of conditions that held prior to the

rise of ethical speculation proper. In undertaking this study,

it will be necessary for us to seek in the Vedas and in other

Indian literature the germs from which ethical ideas developed,

and also to exhibit features of Indian life and thought, the

connexion of which with our subject may seem even more

remote.

The Azg Veda consists of hymns addressed to the gods,

hymns of praise and prayer, Most of the gods were originally

ple
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personifications of natural phenomena. In some cases the

connexion has become obscurc, and in almost all cases features

have been introduced into the characters of the gods that

cannot be shown to have any connexion with the original

physical phenomena. Yet the characters and in many cases

the names of the gods point to such an original identification.

Such a natural polytheism, if nothing more could be said

regarding it, could not obviously form a foundation for any

satisfactory ethic, nor indeed for a very satisfactory morality.

The absence of unity in the universe as it is conceived by the

strict polytheist, the existence of Powers antagonistic to each

other, or at any rate not united in purpose; these are features

characteristic of all sys atural polytheism that we

know. Such a religio: have as its counterpart

a conception of the idé ¥ in which the unifying

principle is a single abs in Greece, for example,

it was only when the rely is came to be regarded as

myths that ethical specu atrict sense began. The

myths of the Aig Ved: to the ancient Aryan

almost literal truth, and, ve cannot expect to find

in the Hymns ethical : wy advanced order.

In the character of t he moral features are far

less prominent than the pt doeDhe gods are not generally

conceived as immoral. ‘Ihere are no doubt stories related of

some of the gods that reveal moral imperfection. In the

character of Rudra there are features of a sinister order,

He sends plagues upon man and beast; he is a robber, a

deceiver, and a cheat. He is, generally, the god of destruc-

tion, a god ‘to be feared and held in awe, as able to inflict

or avert evil. To his sons, the Maruts, similar qualities belong

in a less degrce, ‘ Before the Maruts every creature is afraid.’ !

Yet even in these gods we find qualitics of a higher ethical

value. Rudra is celebrated as a healer as well as a destroyer ;

he both heals, and possesses and grants to men _ healing

remedies, ‘

"RV. i. 85. 8, Griffith’s Trans.

a)

ios
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These are the only gods in whom evil qualities are markedly

obtrusive. It is characteristic of the Vedic gods rather that

ethical qualitics find but comparatively little place in their

characters, We may read hymn after hymn without coming

to a single moral idea or epithet. Praise of the power and

skill of the gods, prayer for temporal benefits, and celebration

of the power of the sacrifices, these are the chief themes of the

Rig Veda. Yet all this has to be qualified. The religion of

the Aig Veda is not a crass polytheism. In certain notable

ways its polytheism is modified. Tirst of all, the gods are not

in all cases sharply distinguished from one another. There

are gods with identical qualities so that one or another god

may be invoked indiffererfiyS Again there are pairs and

larger groups of gods talities, who are invoked

jointly, as for examp dra-Soma, and Mitra-

Varuna. Even more this is the fact that the

worshipper tends to att: god whom he addresses

the qualities not of a go d. This is the tendency

that Max Miller has ¢ as Henotheism! It is

most marked in the

Varuna, Mitra, and Ag

but names under which

following passages illustrate

They call him Indra, Mitra, Varuna, Agni, and he is heavenly,

nobly winged Garutman,

To what is One sages give many a title: they call it Agni, Yama,
Matarigvan.?

Again two gods are regarded throughout the Rig Veda

as occupying a position higher than the others. Varuna

is the greatest of the gods. The pre-eminence that belongs

to him is not represented by the number of hymns addressed

to him, for in this respect he ranks behind several other gods,

but it lies in the supreme moral authority that resides in him.

Indra, on the other hand, is celebrated as, in a special degree,

1 Six Systems of Indian Philosophy, p. 40. * RV. 1. 164. 46,
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the possessor of power. With Varuna is very frequently

conjoined Mitra, who is hardly recognized as having any

separate character. The home of Mitra-Varuna is in heaven.

There they sit in their golden dwelling-place, supporters of

mankind? Their eye is the sun, and with it they watch

mankind. To Mitra-Varuna the Sun reports the deeds of men,

watching the deeds of living creatures like a herdsman.* In

the fields and houses their spies keep unceasing watch,'

and their spies are true and never bewildered.’ Nothing can

happen without Varuna’s knowledge, or without his sanction.

Even the gods themselves follow his decree. These are but

some of the functions that mark him out as supremic.

Indra, as has been saj rated as the possessor of

power rather than as : was he who conquered

Vritra, a deed whic! many hymns, and it

is deeds like this that a s character. He is also

praised as liberal in the ; estows on men. In the

later parts of the Az > passages wherc features

of a more distinctively a re ascribed to him, but

over against these th where deeds of a less

worthy kind are descri significant that by the

time when the 4 thar ssoposed, Indra’s position

had been raised and Va Syed: the supreme place

in the pantheon, occupied in 1 the Rig Veda by one who was
pre-eminently the moral ruler of the universe, had been

usurped by one whose special qualification was the possession

of power, exercised non-morally, In this fact there are

implications that will claim our attention later.

We have so far said nothing of a conception that has far

more importance than any other for our ethical study of

the Rig Meda, the conception of Azza. This is a term which

it is difficult to translate by any single English equivalent, but

which we shall try to explain. It is usually rendered ‘ Law’ or

‘Order’ by English translators of the Vedas, ‘ Ordnung’ by

"RV. i. 136, 2. 2 RV. v. 67. 2, > RV, vii. 60, I-3.
TRV, vii OL, 3. o ORY, vi. 07. 5. * AV, vii. 4a. 7,
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the Germans. It represents in a way both natural and moral

order, and also that order which characterizes correct worship

of the gods through sacrifice and prayer and all else that belongs

to service of the gods. The idea does not emerge for the first

time in the Az Veda, but has been traced back to Indo-

Iranian times, It is the «Isa of the Avesta, and is identical with

the arta in such Persian names as Artaxerxes and Arta-

phernes. But in the Aig [eda it has a new richness of

content. It is through v7/a that the rivers flow; the dawn is

born of rita; by rita the moon and stars keep their courses.

Again ‘ under the yoking of r#éa’ the moon and the stars kcep

their courses. Again ‘under the yoking of vita’ the sacri-

ficial fire is kindled; 6 t completes his hymn ;

the sacrificial) chambe ne ‘chamber of rzta’.

These, chosen almost fustrations of the func-

tions of rita as cosmic xe ofder that is involved

in the proper expressicr ation to the gods. But

these two senses in whic is used are not clearly

distinguished from one from the third sense

of moral order. It is order that governs the

course of nature, that s right ordering of the

sacrifice, and that is 1¢ moral law. It is to

this last aspect of riz tha aiust bere specially direct our

attention. But it will not always be possible to keep the

different aspects apart from cach other. The ‘ lords of order’

are pre-eminently Varuna and Mitra.

Those who by Law uphold the Liaw, Lords of the shining light

of Law, .

Mitra I call and Varuna.'

But the same function is attributed to many other gods,

hotably to the other members of the group known as the

Adityas. It is, however, pre-cminently Varuna who is the

guardian of vifa in the sense of moral order, and it is specially

1 RV. i, 23. 5.
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as the possessor of this supreme moral authority that he

is celebrated as the chief of the gods. Indra is represented as

saying :

But thou, O Varuna, if thon dost love me,

© King, discerning truth and right from falsehood, come and be

Lord and Ruler of my kingdom.!

We do not look for strict consistency of thought in the Vedas,

and no doubt numerous passages may be quoted in which

other gods are given the supremacy. Lut the tendency is to

attribute the pre-eminence to Varuna, and this in virtue of his

ethical qualities, because he is guardian of rz¢a.

While recognizing thig,. ¢ careful not to understand

rita viewed as nora! | g the full connotation

that the term ‘ moral“ tiodern speech. Bloom-

ficld surely goes tas | says that ‘we have in

connexion with the ; Hmplete system of Ethics,

a kind of Counsel of Per Language such as this is,

to say the lcast of it, mig Any system of ethics that

might be discovered i of a very rudimentary

sort, Yet it is very at this early stage we

should find such a unt ‘ption as that of Law or

Order, pervading all ¢ Kpbdssiug itself in the order

of nature and in the manifestations of man’s religious life,

and tending to be associated with one Supreme God. It

is a conception that might scem to be full of hope for the

future of the religious and ethical development of the people

of India. But unfortunately long before the Vedic period

ended other conceptions had arisen and displaced it, and in

the history of Indian ethical thought it has not been upon

the idea of an overruling God, righteous in Himself, seek-

ing righteousness of His people, and helping them in the

attainment of it, that the moral life has been grounded.

When we inquire further as to the content of yZa thus

LAV. x. 124. 5. 2 Religion of the Veda, yp. 126.
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viewed ethically, we find that yzfa is specially identified with

truth.

All falsehood, Mitra-Varuna, ye conquer, and closely cleave unto

the Law eternal,’

Far from deceits, thy name dwelleth in holy Law.’

The J.aws of Varuna are ‘ever true’? We may indeed say

that truth is the law of the Universe ; it is the foundation not

only of moral but of cosmic order.

Truth is the base that bears the Earth.!

From Fervour kindled to its height, Eternal Law and Truth were

born.’

And more striking than any of the other passages quoted is

the description of Mit ue to Law, born in Law,

the strengtheners of 1 jalse '.®

Beyond this ident! th truth there is little

definite mention of ethi go to form its content.

The ‘pretty complete ¢ ‘ of which Bloomfield

speaks certainly is not an embryonic one. We

have references to Pri ipholder of the mighty

Law’ as ‘puilt-scourge ronger’?; the Adityas,

‘true to eternal Law’ ctors’®; the prayer is

offered to Varuna that e the worshipper ‘from

sin as from a bond that & ay we swell, Varuna, thy

spring of Order’.” We find these and other gods besought

to loose their worshippers from sin and to forgive sin. It is

clear enough that y7¢a stands for moral order and is opposed

to sin or unrighteousness, but we search in vain for clear

indications as to forms that conduct in accordance with rita

takes as against conduct that is sinful. Not only so, but in

following the scattered hints that we find as to the content of

morality, it is difficult to discover any guiding thread: The

conception of vi/a is so wide in its application that it loses

correspondingly in depth.

YF

TARE 152. 1, "RE v.44. 2. ® RV, v. 63. 1.

‘REVx 85.1. 5 RV. x. 190. 1. " RV, vii. 66. 13.
TRV. ii, 23.17, “RV. ii, 27. q. "RV, ii. 28, 5.
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On the other hand, when we approach the problem of the

content of morality from the point of view of the ‘good’, we

get as little satisfaction. For the writers of the Vedic hymns

there were many goods, equally the objects of prayer to the

gods—health, length of life, offspring, victory over enemies, skill

in warfare, honour, freedom from sin, The goods that they

sought were mainly those obvious goods that appeal to a com-

paratively undeveloped people. The virtues and vices that are

definitely mentioned are such as have a bearing on life lived in

pursuit of these simple ends. Following what scattered hints

are to be found as to the content of the moral life, we may

note in the first place that it is probable that moral duties

were regarded as beit niy ta one's own people. In

one place we are give a. of sins as those com-

initted ‘against the g our house’s chieftain ’,?

and again we have a r committed against ‘ the

man who loves us. . friend or comrade, the

neighbour ever with us 6 ror." The stranger here

referred to is no doubt ¢ ithin one’s gates of one’s

own race. On the o Dasyus, the aboriginal

inhabitants of the las d with the Aryas as

a wicked and godless ‘pé o them no special duty is

recognized." :

Again in the smail list of moral dutics that we can put

together, those that have to do with religious observance

occupy, naturally, a prominent place. T.iberality towards the

pricsts is an important duty.

Agni, the man who giveth guerdon to the priests, like well-sewn

armour thou guardest on every side.‘

There are many culogies of the liberal man, among the most

notable being that of the hymn to Dakshina,’ and the hymn

in praise of Liberality." In the latter, especially, we have the

idea of liberality freed very largely from sacerdotal implica-

oreo
1 RVG 185.8.
4 kh

RV. v.85. 7. SE.g. AVL 51. 8

Vi, 31. 15. oR Vix. 107. § RV. x. 117.
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tions. ‘The riches of the liberal’, it is said, ‘never waste

away,’

The man with food in store, who, when the needy comes in miserable

case begging for bread to eat,

Hardens his heart against him—even when of old he did him

service, finds not one to comfort him}

The grounds on which the duty is inculcated in this hymn are

utilitarian, but it is likely that these utilitarian considerations

are a later support to a duty, the significance of which was

at first religious. This idea of liberality is one that found

a place permanently in the thought and practice of the Hindu

people, and all through it retains something of its original

character.

Rita has been she

a principle that bel

As a natural applicat

man, and lying is cond

Waters are entreated to #

of lying or false swear}

tongue a fellow mortaj

meet in ore hymn the:

d with truth: truth is

tution of the universe.

fulness is demanded of

in. In one prayer * the

vont the worshipper the sin

pm of ‘injuring with double

or condemnation. We

9 sorcery with might or

falsehood’, and the inc mation, ‘Agni, who guard

the dwelling-place of fals ho are protectors of the

speech of liars?’* Ina notable hymn Indra-Soma are praised

as in a special way the supporters of truth and enemies of

falsehood. Soma slays him who speaks untruly, and protects

that which is true and honest. The prayer is offered that the

speaker of untruth may be ‘like water which the hollowed

hand compresses’. And special punishinent is invoked on

false accusets.®

Crimes of fraud and violence are condemned. Tv injure

with double tongue a fellow mortal, ‘to cheat as gamesters

cheat at play’, to lay a snare for another, to threaten another

without offence of his, to be evil-minded, arrogant, rapacious,

PRVx. 117. 2. *ARY x. 8, ° RV 147. 5.

“RE v.12. 5 AV vil. 10g.
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are sins against one’s fellow-men that are held up to reproba-

tion. The hatred even of foemen is more than once referred

to as sinful. The adversary, thief, and robber, those who

destroy the simple and harm the righteous, the malicious—

upon these judgement is invoked.

Notable also is the place that is given to friendship. In

a hymn to the praise of Vach (specch),! it is said that he who

has abandoned his friend who knows the truth of friendship

has no part in Vach ; ‘naught knows he of the path of righteous

action ’.

In all this there is nothing specially significant. The virtues

and vices are such as we exp see marked in such an early

type of society; they are connected with the very

coherence of a society amid hostile peoples.

This brief discussion “considering the idea of

sin that is so prominent # af the Rig Veda. We

must be careful not to re that belongs to the same

conception in Modern E includes not only moral

failure, but laxity and exformance of religious

duties. It may be not ¢ 2 of conscious choice

but may be committed sf as waking,’ in ignorance

as well as with full know g ray be involved in the

sin of others, so as to suffer fe bly ‘sins committed by

our fathers’* Sin which one has committed clings to one like

a disease,

Provide, © Soma-Rudra, for our bodies all needful medicines to

heal and cure us,

Set free and draw away the sin committed which we still have

inherent in our persons.®

The sinner is bound as with fetters that he cannot shake off®:

‘he is caught as in a noose’.? Further, sin is regarded as

disobedience of the commands of the gods, especially of

Varuna, though also of Indra, Agni, and other gods,® and this

"RELI :
* RV. vii, 86. 5.

TRV. vic 74. 4.

V. x. 164. 3- “RE, vii. 89. 3.

V. vi, 74, 3- SAV, ii 28. 5.

V. ii. 28. §, Se,
mon
R

R
°

A
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disobedience leads to anger on the part of the god and to

punishment.!

What was the nature of the punishment meted out to the

sinner? It would seem that in places the doctrine of future

punishment in Hell is taught, for example in the following

passage :

Like youthful women, without brothers, straying, like dames who

hate their lords, of evil conduct,

They who are full of sin, untrue, unfaithful, they have engendered

this abysmal station.?

This abysmal station is probably rightly interpreted as

narakasthanam or hel, Si , in another passage, Indra-

Soma are prayed to ‘ cle s into the abyss, into

bottomless darkness, s one of them may get

out’." But more freque * Veda we have the idea

of punishment without fogical implications. In

Many passages it is indi he wages of sin is death,

but frequently the pool xecuted by the hands of

men, to whom the ga the wicked. Indra is

besought to ‘discern ¥ {the Dasyus; punish-

ing the lawless, to give ¢ whose grass is strewn’.

i.e. to him who sacrifices Again, Brahmanaspati

is referred to as ‘ Guilt-s , guilt-avenger, who slays the

spoiler, and upholds the mighty law’. Again, it is said that
he ‘ punishes the spiteful’, The ‘ prison of the gods’ ® is men-

tioned along with that of ‘mortals’ as the punishment of sin.

In these and in many other passages, the nature of the

punishment is vague and indefinite. The injured god may

work out his purposes in punishing sin, through men, or in

other ways by sending misfortune, sickness, or death to the

sinner,

While the idea of punishment is prominent in parts of the

ig Veda, the ideas of release from sin and forgiveness of sin

‘ RV, ii, 29. 5. "RV iv. 5 5. ° AV, vii. 104. 3.

‘RVI SL. * RI iL 190. 5. RV, iv. 12. 5.
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are hardly less prominent. We co not find a sense of the guilt

of sin comparable to what we find in Christian literature, or in

the Psalms. We find nothing like the cry of the Psalmist,

burdened with a sense of guilt, ‘Against Thee, Thee only,

have [ sinned, and done this evil in Thy sight’. In the Aw

Veda the sting of sin seems to lie chiefly in the punishment

which it brings with it, and the typical form of prayer regard-

ing sin is that the worshipper may be freed fromm punishment.

There are no doubt passages that would suggest a deeper

sense of the significance of guilt, notably in prayers to Aditi

and Varuna, who are implored to release from sin. Professor

Macdonell has pointed out that while many gods are petitioned

to pardon sin, ‘the not asiig from it is much more

closely connected wit! Varuna, whose fetters

that bind sinners a tel who unties sin like

a rope and removes it’. siges such as this:

Loosen the bonds, © ¥

above, between, and

So in thy holy law :

Aditya?

hold me, loosen the bonds,

, belong to Aditi, O thou

Aditi and Varuna are:

from sin, but the same f

Agni, Aryaman, and oth

The power of forgiving sin belongs to many gods, to Varuna,

Aditi, Agni, Mitra, Savitri, Aryaman, Sun, Dawn, Heaven, and

Earth. The following passages are typical :

eminently the releasers

equently attributed to

Pardon, we pray, this sin of ours, O Agni,—the path which we

have trodden, widely straying.

Dear Friend and Father, caring for the pious, who speedest nigh

and who inspirest mortals.”

If we, men as we are, have sinned against the gods, through want

of thought, in weakness, or through insolence,

Absolve us from the guilt and make us free from sin, O Savitri,

alike among both gods and men,’

! Vedic Mythology, p. 121, 2 RM iad 15.
* RV. i. 31. 16, “RV. iv. $4. 3.
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The distinction between the two functions of forgiving and

releasing is after all not very fundamental. Sin is conceived

as something that, once committed, continues, and adheres to

a man; and this is characteristic of sin committed in ignorance

as well as of sin committed insolently, of sin committed by

another which has been transmitted to a man as well as of sin

committed by one’s self. It is a thing, the presence of which

works evil, and the worshipper prays that it may be removed,

that he may be freed both from it and its consequences.

We meet in the Ry Veda the germ of two ideas that are in

some ways more significant than anything that we have yet

discussed. Perhaps most noteworthy of allis the idea of ¢apas,

which is not by any me t in the Rig Veda, but

which appears in the § Tt is an idea of such

great importance in ¢} of Indian thought and

practice, that it is nece: tion should be drawn to

it here. We are told in yth that it was through

tapas that the Primal B to create.’ By sapas rita

was produced.? Indra ¢ ven by means of fapas"

Again, the practice of & the reward of heaven.’

The first meaning of as is heat, and in the

passages referred to thie'® Feaning is still prominent.

‘Then it came to be applic alfyito the heat or fervour of

devotion; and lastly we have the familiar meaning of austerity
or self-mortification. We can hardly read this last meaning

into any of the uses of the term in the Aig Veda. But it is

noteworthy that in one hymn at any rate in the tenth book

there are described to us some of the ascetic practices that

came later to be connected with zapas. AV. x. 136 is a hymn

in praise of the Jong-haired Munis, wearing soiled garments of

yellow hue, wandering about upon the earth, who have thus

attained fellowship with the deities of the air. Here we have

an idea foreign to the other books of the Aig Veda, but an

idea which once introduced was destined to remain and to

develop.

'RV. x. 129. 2 RV. x, 190, 8 RV. x. 167. 1. 1 RV. x. 154
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Another idea which is even less obtrusive in the Kig Veda

contains the germ of a still more significant ethical conception.

Sacrifice is known as zs#/@ and the presents given to the priests

as pérta. To him who offers sacrifices and gifts the gods

grant their favour,

Indra aids him who offers sacrifices and gifts: he takes not what

is his and gives him more thereto.

Increasing ever more and more his wealth, he makes the pious

dwell within unbroken. ! s,!

(shia and pirta bee

Tshtapiirta, and one’s :

fice and in presents t

having separate, substa:

united after death.

into a single word,

ne has given in sacri-

mes to be regarded as

Nith this the pious are

Do thou join the Fathe

in the highest h

in Yama, join thy /shtapirta

This was the germ fra} lea of Karma was later

developed. Its content pened so as to include not

merely one’s sacrifices and i sie’s whole activity. And

its significance changed with the emergence of belief in trans-

migration. But the essential idea remained in it—of some-

thing stored up in life, a sort of bank on which one should

draw after death. The idea of Karma has been perhaps the

most significant and determining in the development of ethical

thought in India.

UAV. vi. 28. 2. “WE x. 14,8



CHAPTER II

MAGIC AND SACRIFICE

IN the literature that stands nearest to the Rig Veda we

are brought face to face with a world of thought in which

there is little place for ethical conceptions. Magical and sacri-

ficial ideas obscure almost everything clse. The literature in

which these ideas find expression is very extensive, and it is

not our intention to undertake any detailed study of it. Hille-

brandt has analysed it in his Aztéval-Litteratur, and a study of

that work reveals to one th raordinary ramifications of the

ideas, All that we pragt are is to look at these ideas

as they find expressi iterature, and to try to

bring out the bearing = on cthical thought. In

the Azharva | eda we hy text-book for the study

of ancient Indian magi he Fajur leda and the

Brahmanas for the study ce. We may take their

teaching as representatiy aints of view. reserving the

other literature for me ence,

Turning first to the we cannot but be struck

by the extraordinary d its tone from that of the

Rig Veda. Vhe gods af eh Po leda are still recognized,

and the worshipper invokes them: but, apart from changes

that their characters have undergone, to which reference will

be made later, the place of the gods has become a subordinate

one. The distinction in point of view may be brought out by

saying that whereas in the Az Veda religion was largely

objective, in the Atkarva Veda it is very largely subjective.

The worshipper in the Rig Veda no doubt usually had in view

his own temporal advantage; yet he entered into the worship

of the gods with an abandon that served to redeem his religion

from selfishness. In the Atharva Veda, on the other hand,
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personal profit comes first and last, and the gods are reduced

to the level of mere instruments to be used for the attainment

of this profit, The conception of the gods as free personal

beings has almost disappeared, and in their place we have

magical forces which the individual seeks to utilize in order to

gain his own selfish ends. The hymns consist mainly of

prayers, charms, and imprecations with a view to the attain-

ment of such objects as the healing of disease, long life,

prosperity, the discomfiture of enemies and rivals, freedom from

the power of demons and evil charms, the expiation of sin, and

the like.

It is obvious even to a superficial reader that we are here in

contact with a world of thougkt:that has much in common with

the thought of primitive’pedg rally. Yet it is certain

that the Atharva Veo: zich it has come down

to us belongs to a later e Rig Veda. The fact

is that we have here 4 gt niagic and superstition

that found its origin in th he people long before the

period of the Rig Vedi, 4 > at a later time by the

hands of the priests. 3a 1 attention to the fact

that the Rig Vedic hy: no wicked divinities

and no mean and har: except for one or two

fragments which serve toy istence alongside of its

loftier religion of a lower order of religious thought. The
priests of a later period, ever eager to attain complete ascen-

dency over the minds of the people, took the direction of these

magical forces, which played so large a part in the religion of

the common people, into their own hands, wrought them into

a framework of Vedic thought, and abeve all established their

own position in relation to the magical rites as agents without

whose mediation the rites could have no efficacy. So, even

more important than the charms and spells themselves are the

Brahmans who control them. As Oldenberg has put it, the

centre of gravity, so far as meritorious conduct is concerned,

has been shifted from worship of the gods to the giving of

presents, of food, and of honour to the Brahmans,

c

}
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We found in studying the ethical standpoint of the Rig Veda

that one of the most important features to be considered was

connected with the conception of the gods, and that especially

in their representation of Varuna and Mitra the hymn-writers

showed the rudiments of an ethical conception of the Divine.

In the Atharva Veda there are some traces of this same spirit.

We meet such passages as the following :

Treverence you, O Mitra-and-Varuna, increasers of right; who,

accordant, thrust away the malicions ; who favour the truthful one in

conflicts ; do ye free us from distress.!

or,

Much untruth, O Ki

thou free us, © thou of

We have also the rer

omniscience and of th

speaks untruth.? The s

standing, the walking, ev

by his thousand-eycd s

two, sitting down togeé

that.’ + But these <

maintained that even in’

which speaks of Varuna’s

s he binds on him who

s of human conduct, the

uiing of men he sees, helped

over the earth. ‘What

Varuna as third knows

those gods whose characters are most athielly conceived the
significance of the fact is considerably modified by the con-

sideration that alongside them there are other gods whose

characters are deficient in ethical traits. But when we turn

to the Atharva Veda we find, in spite of some passages stich

as those quoted above, that the gods have almost completely

lost their ethical character, and that their physical qualities

are most prominent. The de-cthicizing process is manifested

Imanother way. In the Aig I’eda the most impressive figure

is Varuna, the upholder of rita. In the Atharva Veda he sinks

into comparative insignificance, and no god is endowed with

14 Viv. 29,1, "LAL. xix, 44. 8 S Abo yhovan 4,
"AV, iv. 16.2
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the moral supremacy among the gods which belonged to him.

Prajapati, Lord of creatures, and Indra, who is regarded as the

‘heavenly prototype of the earthly king’,! are the most impor-

tant gods, and these are gods in whom ethical qualities are

almost entirely lacking. So it may fairly be maintained that

the tendency towards an ethical, almost Hebrew conception of

the divine, that is evident in parts at least of the Rig Veda,

hardly appears in the Athariva Veda.

Again it is important to observe that in the lrharva Veda

the importance and power of the gods have very greatly

decreased. They have become not mercly less moral, they

have become less real, There has risen up a great crop of all

kinds of spiritual beings, p f sowers that may be used

for the benefit or injur

of this world of spiri

of the functions of the ¢

are ousting the gods.

a new importance. Phe

ritual, and sacrifice, not

brought into touch wit

but as themselves pov

the gods tend to fall ma into the background.

_ It is obvious that in ai ve conditions that were

bound to have a profound effect on the moral ideas and prac-

tices of those who accepted these religions ideas. We are

dealing with a Universe in the constitution of which ethical

ideas have no sure place. The Universe is not even reasonable.

There are in it all kinds of capricious powers, which if offended

will inflict injury on one. And the kinds of actions through

which they arc placated or offended do not depend for their

efficacy on any moral value that belongs to them but on con-

siderations largely accidental. The outcome of this is an

ethical point of view in which judgements of good and evil are

determined in a way very different from that of modern

European cthics. A quotation from Dewey and ‘Tufts’

come to usurp many

only these spirits that

self is now being given

now is to regard prayer,

hereby the worshipper is

ro free personal beings,

gods and spirits. So

' Bloomfield, Atharva Veda, p. 74.

C3
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“thics will help to make clearer to us the distinctive

character of this outlook. They say:

There are two alternatives in the judgement of gaod and evil. (1)

They may be regarded as having wore/ significance, that is, as having

a voluntary basis or origin. (2) Or they may be considered as

substantial properties of things, as a sort of essence diffused through

them, or as a kind of force resident in them, in virtue of which persons

and things are noxious or helpful, malevolent or kindly... , The result

is that evil is thought of as a contagious matter, transmitted from genera-

tion fo generation, from class or person to class or person: and as

something to be got rid of, if at all, by devices which are equally

physical,

This quotation describes

good and evil that i

Oldenberg brings out :

ception of a Zauber ft

rately the conception of

f the Atharva Veda.

fly the same in his con-

ig eda, he says, sin is

ine will, and reconciliation

Grad by means of gifts and

when sin is thought of

comes attached to one,

gh the manipulation of

to remove it. So it is

chiefly in the charms presertbe the expiation of sin and

defilement that the Atharva Vedic conception of good and

evil is made plain, and to some of the points of significance in

these we must turn our attention now.

That there are traces of the higher way of conceiving good

and evil has already been remarked. But this lower concep-

tion, by which sin is regarded as something quasi-physical, is

more characteristic of the Atharva Veda. Sin is something

that aman may fall a victim to without willing it. In many

of the hymns it is associated with or even identified with

disease and worldly misfortune. There are many prayers to

is attained through the po!

other marks of submissiy

as a sort of magical su

' Dewey and Tufts, /-7Aies, pp. 437-8.
* Oldenberg, Die Nelivian des Veda, pp. 317718.
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the gods in which protection is sought in the same breath from

sin, disease, and misfortune. [or example:

Let whatever sacrifices J make make sacrifice for me; let my mind's

design be realized; let me not fall into any sin soever; let all the gods

defend me here.

On me let the gods bestow property ; with me be blessing, with me

divine invocation ; may the divine invokers win that for us; may we be

unharmed with our self, rich In heroes.’

Again :

Krom Kshetriya (probably a scrofulous disease), from perdition, from

imprecation of sisters, from hatred do I release thee, from Varupa's

fetter; free from guilt | make thee by my incantation; be heaven and

earth both propitious fy : :

And again:

Free from defilement

defilement :

Let them carry forth

Jot them carry away fron us

them: carry forth evil dreaming.’

Sin is regarded too us

from one being to anot

with the binding on

a great variety of evils, t

In the middle of the hy

cst contagious, passed on

-o be used in connexion

tection is sought from

ises, sorcery, and enemies.

"this verse :

What sin my mother, what my father, and what my own brothers,

what we ourselves have done, from that shall this divine forest-tree

shield us.'

The evil infection may be conveyed to men even by the gods,

e.g.

On Trita the gods wiped off that sin; ‘Trita wiped it off on human

beings.

Twelvefold is deposited what was wiped off by Trita—sins of human

beings.”

de 5. “TV. il, ton. “ULl svi Le tot,‘AK, .

‘of . AV, vie 113. 1. 3.

v. 3

Pox. 3. at
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Such sin communicated by the gods to men may cause mania.

See, for example, the expression :

Crazed from sin of the gods, crazed from a demon.’

Sin then is viewed quasi-physically, being identified with

many actions or cven passive experiences that have no strictly

ethical significance at all, and being communicable through

physical means. It may be of interest to look somewhat more

closely at the kinds of actions or occurrences that are so

identified with sin, Jévil drcaming has been already referred

to as frequently mentioned together with sin. So are personal

misfortunes of many kinds—the hatred of others, their curses,

being the victim of sorees fluence of demons, ill omens,

notably birds of ill uich there are several

hymns. It is not so 1 ny hymns should deal

with the subject of the 4 ice of the sacrifice and of

religious ceremonies gene Sut release should be sought

from the effects of errors erformance, as from sins.

That such occurrences inguished from what we

should recognize as m ar from certain passages.

We find, for example, h of curses, and associa-

tion with the dark-toott ited, and mutilated, put

alongside evil doing, in 4 @ the plant apamdrga for

cleansing :

Since thou, O off-wiper, hast grown with reverted fruit, mayest thou

repel from me all curses very far from here,

What is ill done, what pollution, or what we have practised evilly —

by thee, O all-ways-facing off-wiper, we wipe that off.

if we have been together with one dark-toothed, ill-nailed, mutilated,

by thee, O off-wipcer, we wipe off all that.’

When we turn to the more distinctively moral ideas of the

Atharva Veda, we find that they are but few. Only slight

mention is made of what we should call virtues and vices.

‘AV. vie 111. 3. Whitney, however, translates, ‘ Crazed from sin
ugainst the gods’.

* AV. vu. 65.
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The virtue most frequently mentioned is perhaps that of
truth-speaking, while falsehood is as frequently condemned.

The speaker of untruth is kept in the toils of Varuna, who,

again, is besought to release from untruth.

In that thou hast spoken with the tongue untruth, much wrong—from

the king of true ordinances, from Varuna, ] release thee.

Mitra and Varuna are especially celebrated as the ‘ increasers

of right’, in particular thrusting away the malicious, and

favouring the truthful in conflicts. Similarly Soma is men-

tioned as being on the side of the truth-speaker :

It is casy of understanding for a knowing man that true and untrue

words ure at variance; of thet whichever is more right, that

Soma verily favours ;

Soma by no means

maintains anything false

of untruth ; both lie wit

an, nor the A’shaériye who

emon; he smites the speaker

the elements that sustain

ad truth spoken of in this

recognition of which in

ce of any kind of social

virtues that such a writer

Again truth is spoken o

the earth.? It is not surg

way. Itis a fundame

some way is essential

life. It is one of the f&

as Nietzsche, who in mcg has departed so far from

traditional morality, adi his ethical system, and

its recognition in the elementary ethical thought of the

writers of the It/arva Veda is as little to be wondered at as

its inclusion in the ethical code of the superman.

Of the few other virtues and vices to which reference is

made, those connected with liberality and niggardliness are

among the most prominent. Tere we sec the influence of

the Brahmans. Niggardliness on the part of the sacrificer

towards the priest interferes with the success of the sacrifice,

and the influence of the niggard is even more subtle and

widespread still, marring the success of the plans of men

generally.

' AV. 1, 10, 3. * AL, vill, 4. 12. 13. “AE xi er,
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Likewise, greatly making thyself naked, thou fastenest on a person in

dreams, O niggard, baffling the plan and design of a man,'

Departure from the niggardy is praised :

Thou hast left niggardy, hast found what is pleasant ; thou hast come

to the excellent world of what is wcll done?

In secking protection from the wrath of the gods the writer

of one hymn prays :

Be yon Rati (liberality) a companion for us.

We have an idea, which may be allied to this idea of the

importance of liberality, expressed in a number of passages in
which entertaininent of guegts.ds.praised. In one passage, for

example, it is said t] food is partaken of by

guests has his sins de

A number of hymr

of concord or harmony

the most touching hyinn

beginning :

varms for the securing

thin the family. One of

Role Atharva Veda is that

Like-heartedness, like-

do ye show affection ¢

toward her calf when bor}

Le the son submissive ¢ ke-minded with the mother ;

let the wife to the husband Spe fall of honey, wealful.

Let not brother hate brother, nor sister sister; becoming accordant,
of like courses, speak ye words auspiciously®

-hoastility do | make for you ;

ather, as the inviolable cow

Harmony in wider relationships is also sought. For example:

Harmony for us with our own men, harmony with strangers, harmony,

© Aévins, do ye here confirm in us."

Other strictly ethical qualities mentioned in the .!tharva

Veda are neither numerous nor significant, Unfulfilled

promises (vi. 119), offences at dice, adultery (vi. 118), failure to

return what is borrowed (vi, 117), these are marked as sins

that require expiation.

Allve7. 8. “ALi to. 7, * AV. i, 26. 2.

' AL ix. 6, 25. “AV. ili, 30. 1-3, * ER vil. 52. 1
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It is important to observe that throughout the Aztherva

Veda it is always as something that has to be expiated that

sin is mentioned. The methods by which it is supposed that

this expiation may be achicved do not concern us here. But

it may be remarked that as sin is conceived quasi-physically,

so the means of expiation (prayaschitt:, prayaschitta) are also

physical or quasi-physical. Water especially is used for the

removal of sins ; as also are plants.

From sin against the gods, against the Fathers, from name-taking

that is designed, that is devised against any one, let the plants free thee

by their energy, with spell, with milk of the secrs.!

Uttered spells, amulets, an

Through these and other

to be destroyed or

The gods too have the’

from sin, though it is a 3

particular, is frequently

power lies rather in the

is invoked,

Attention has alres

tapas in the last book < .

in the Atharva Veda, of penance is supposed to

give one standing with % ind power to attain onc’s

desires. ‘The following passage is typical :

fire have the same cfficacy.

the stain is believed

moved to a distance.

xion with the releasing

ce. The god Agni, in

ex deliverance. But the

cif than in the god who

fo the use of the term

It is prominent also

In that, O Agni, penance with penance, we perform additional

penance, may we be dear to what is heard, long-lived, very wise.

O Agni, we perform penance, we perform additional penance. we,

hearing things heard, long-lived, very wise.”

Villed with zapas, the Vedic student ‘gocs at once from the

eastern to the northern ocean’) The same austerity is sup-

posed to be practised by the gods and to be to them a source

of power.

By Vedic studentship, by fervour, the gods smote away death ; Indra

by Vedic studentship brought heaven for the pods.‘

‘AV. x. 1, 12. "DI vi 61, All xi. 5. 6.

‘AV xi. 5, 19.
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The practice of ¢apus in the A¢harva Veda has very little

ethical significance. The term may usually be translated by

penance or mortification, but it is self-mortification with

a view to the acquisition of magical powers. Dr. Geden

mentions as characteristic of the magical power that came

to be ascribed to ¢apas the fact that the passage in the

Rig Veda (vii. 59. 8), rendered‘ kill him with your hottest

bolt’, is altered in the Atharva Veda. vii. 77. 2, ‘kill him with

your hottest penance ’.

There is still no trace in the /I¢karva l'eda of the doctrine

of transmigration. Reward and punishment is reserved for

heaven and hell. Heaven is s especially the reward of those

who give liberal gifts to thes is. There, freed from bodily

infirmities, sickness, ay fhey meet father, mother,

wives and children (% 17; iii, 28, 5). Itis

a place of delights ; es of the senses are at

their disposal (iv. 34. 4 stinctions of wealth and

power are done away (i Wi (Varakaloka, the place

below), on the other h ace of torture—of lowest

darkness (vili. 2. 24). ¢ of weakness, hags, and

sorceresses (ii. 14. 3). il the tortures suffered

by those who injure a sscribed ; they sit in the

midst of a stream of & suring hair, subjected to

gruesome tortures (v. 19. 3). ,

Our brief study of the ethical ideas of the Atharva Veda

will have shown that there is represented in it a view of life

that is morally very low. The ethical way of regarding good

and evil has largely given place to a point of view from which

good and evil arc conceived almost physically. They have

been confused with a great variety of occurrences that have no

ethical significance at all. This unethical attitude to human

experience has certain obvious consequences. There are

certain elementary virtues that are necessary to the very

existence of society. Truthfulness in certain relationships, at

any rate, and harmony are among the most fundamental

of these, and we are not surprised accordingly to find them
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valued. But the magic and witchcraft in which the minds of

the writers were steeped led to many strange judgements

regarding goods and evils. Spells, incantations, curses, and

the like are good when used for one’s own benefit, evil when

used against one. And so over against these spells and

curses we have prayers and charms for the discovery of

sorcerers and practisers of witchcraft, and against cursers and

their curses. With utter shamelessness charms are laid down

for the infliction of injury on others—imprecations to spinster-

hood, spells to prevent the success of an enemy’s sacrifice,

to cause diseases in an enemy, and so forth. The good tends

to be conceived purely selfishly, for the constitution of the

i r a good in which men

success over cnemies,

love, skill in gambling,

sonal benefits are the

ebjects the attainment

not chiefly through the

ut through the exercise

individual may acquire

harva Veda involve as

their foundation an anare ¥ of the cosmos, and if

carried to their logical os y would lead to the dis-

ruption of the social order. But in reality there was no

period in which they were predominant; they represent an

attitude of mind no doubt very common but not determinative

completely of the life and thought of the time when they

were enunciated.

In close connexion with magical ideas and practices are

those connected with sacrifice. They are closely related with

each other, but they must not be confused. Oldenberg has

drawn attention to an important distinction between them.’

He maintains that there is an essential distinction between

share in common, Lf

superiority in the asse#

worldly prosperity, ani

objects chiefly sought,

of which is conceived a

orderly regulation of

of mysterious powers ¢

mastery. The princi

' Die Religion des Veda, p. 313. A similar distinction has, however,

been drawn by several earlier writers. See Fraser, 7e Golden Bough,

vol. i, chap, iv.
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the proceeding of one who seeks to win a god to his side

through gifts, and that of one who burns an image of his

enemy or a lock of his hair in the belicf that he is so consign-

ing the enemy himself to destruction. The one attains his

end indirectly, through inclining to himself the will of a

powerful ally ; the other attains it directly, through an imper-

sonal concatenation of causes and effects. He admits that as

an actual fact it is often difficult to draw a sharp line between

the two provinces; in practice they have frequently inter-

penctrated, and this interpenetration has been due to various

causes, Into these causes it is not necessary for us to enter,

but it is important to obser in the Vedic sacrificial

literature the sacrificial to say the least of it,

largely influenced by

The Rig Veda dea!

and in it the influence

The gods are conceiver

wills men may offend ¢

in whose power it is io

men; and sacrifices

ciliating them or with

vith the Soma sacrifice,

ieas is not very marked.

onal beings against whose

ls they may fulfil, and

ice or to grant favours to

em with a view to con-

Ving benefits from them.

When we turn to the sa fature proper, for example

to the Vayur Veda and t s, we find a very different

attitude to sacrifice. Even in the ajur Veda the sacrifice is

no longer an offering to the gods as free personal beings, but

something that has power in itself. As Professor Macdonell

says: ‘Its formulas, being made for the ritual, are not directly

addressed to the gods, who are but shadowy beings having

only a very loose connexion with the sacrifice. ! The same is

true of the Brahmanas. What has been said in connexion with

the Aztareya Ara@hmana in particular is true of the attitude to

sacrifice in the sacrificial literature generally:

The sacrifice is regarded as the means for attaining power over this

and the other world, over visible as well as invisible beings, animate as

' Macdonell, Pedte Alythology, p. 4.
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well as inanimate creatures, Who knows its proper application, and has

it duly performed, is in fact looked upon as the real master of the world ;

for any desire he may entertain, if it be even the most ambitious, can

be gratified, any object he has in view can be obtained by means of it.

The Vajiia (sacrifice), taken as a whale, is conceived to be a kind of

machinery, in which every piece must tally with the other, or a sort of

long chain in which no link may be wanting, or a staircase, by which

one may ascend to heaven, or as a personage, endowed with all the

characteristics of a human body.’

When sacrifice has. assumed such a significance as this

it approximates very closcly to magic. The divorce between

religion and morality in the Brahmanas is almost as complete

as in the Adharva Veda, oh the correct performance of

sacrifices one can at but what ends? Cer-

tainly not the attains yess. The destruction

of guilt is frequently

so unethically conceiy

any more than in the

mainly the selfish ends ¢

already discussed, ‘

of the gods, as well ;

lacking (in the Vajur B

some particular rite anda

advantage, * Nay further * Religious rites are also pro-

stituted to the achievement of criminal schemes’. Take for

example one passage, taken from among many of the same

character :

uch can be built on that

‘da, The ends sought are

en marked in the literature

ke power and beneficence

The silent prayer is the root of the sacrifice. Should a Hotar wish

to deprive any sacrificer of his standing place, then he must not at his

sacrifice repeat the ‘silent praise’; the sacrificer then perishes along

with his sacrifice which thus has become rootless.’

Such a proceeding is clsewhere forbidden, but the significant

' Haug, Aztareya Brahmana, vol. i, p. 73.

> Macdonell, Sanskrit Literature, p. 183.

“ Barth, Aedigions of Jadia, yp. 47.

' Aitareya Brahmuzita, i. 25,
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fact is that such directions are laid down in the Brahmanas

at all; and while the use of such practices may be forbidden,

they were nevertheless believed to be efficacious; and some,

at any rate, approvec| of their usc.

‘Taking such a phenomenon as this as illustrative of the

unethical character of the rcligious observances dealt with

in the sacrificial literature, we may proceed to consider certain

other facts which are closely connected with this, Tt has been

shown above that the gods have been pushed into the back-

ground, and that the place of the gods has been very largely

taken by the sacrifice itself. Nevertheless the panthcon of the

Rig Veda is recognized with few changes throughout all the

Vedas and Brahmanas. ry gacical changes that have

taken place have beer of the gods and in the

relative importance of . The gods have been

to a very large exte , and the de-cthicizing

process is seen in the pr is now given to the less

respectable members o on, «Tt was remarked in

connexion with the 174 hat the practical primacy

among the gods had by Varuna to Prajipati.

In the Vajur Veda al: fed as the chief god, and

in the Brahmanas very @# so. Prajapati’s character

is as far removed from tb: of the Aw Veda as one

could well imagine. For example, in various places in the
Brahmanas, and in various ways, the story of his incest with

his daughter is recounted, Significant also is the prominence

given to the Apsarascs, heavenly nymphs of loose morals, and

to the Asuras or dernons, who are constantly at war with the

gods. The unethical way of regarding the divine is reflected

also in the absence of ethical qualities asa necessary qualifica-

tion for the priest.

Even if the performing priest is no proper Brahman (in the strictest

sense), or even pronounced to be an ill-reputed man, this sacrifice

nevertheless goes up to the gods, and becomes not polluted by the con-

tagion with a wicked man (as in this case the performing priest is).’

* Attareya Brihmana, i. 16,
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All this means that to the writers of the Vedic sacrificial

literature the Universe was not constituted on cthical lines.

Sacrifice itself is not necessarily an unethical thing ; indeed it

may be questioned whether sacrifice in some form is not an

essential clement in religion. But as it is here understood

and practised it has no cthical significance. The fact that in

the A tharva Veda the existence of the gods is recognized does

not make the practices there described any less magical. Nor

does the fact of the recognition of the gods in the Yajur I'rda

and the Brahmanas give their sacrifices a character that

essentially differentiates them from such magical practices,

The distinction drawn by Oldenberg between sacrifice and

magic is sound in theory, Heable in the case of the

sacrifices of the Rig K& case of the literature

now before us it is no ‘rifice has itself become

a Magical thing, and st as been as completely

stifled by these sacrifici vas by the magical ideas

of the Atharva l'eda.

While we recognize ai

give due attention to fag

not commit the erro

necessary that we should

ut character. We must

nat in this sacrificial

literature the whole life #8 of India of that period is

represented. Ilere and # races of the working of

different and sometimes contradictory ideas. Notably we see

sometimes asserting itself the idea that certain ethical qualifica-

tions belong to the characters of the gods and that the same

qualities are necessary for the worshipper. In more than one

place in the Satapatha Brahmana reference is made to truth

as onc of the qualities that belong to the nature of the gods,

For example :

‘This vow indeed the gods do keep, that they speak the truth; and

for this reason they are glorious; glorious therefore is he who, knowing

this, speaks the truth.’

Again:

Attendance on that consecrated fire means the truth. Whosoever

' Satupatha Lbrahmana. i. 1.1. 3,
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speaks the truth acts as if he sprinkled that lighted fire with ghee. ...

Whosoever speaks the untruth, acts as if he sprinkled that lighted fire

with water. ... Let him therefore speak nothing but the truth.!

But reference to ethical ideas is rare. A few forms of action

are condemned as sinful, but these are chiefly of the grosser

sort. One of the chief sins to be condemned is adultery, and

in one place confession is demanded of the sacrificer’s wife at

the time of the sacrifice as to her faithfulness to her husband,

in order that she may not sacrifice with guilt on her soul?

Murder and theft and such violent crimes are condemned, but

we can hardly claim that the condemnation of these reveals

more than the most rudimentary ethical sense. Of moral

actions that are praised y the most prominent are

hospitality and honoz

The treatment of th

calls for little special a

high importance. We |

through the practice o

austerities the Ribhus

Soma beverage.* Th

sacrifice, austeritics, p

heavenly world." For"ia# ‘reation Prajapati under-

went austerities,” and «a sion he practised such

austeritics that lights, the stars which we now see, came forth

from all the pores of his body.’ From austerities the divine

Rishis are born.s The significance of austerity on the part

of men is not dwelt upon, and it is worthy of note that where

it is mentioned it is recommended usually as a means for the

attainment of selfish ends, for example fame.

‘és in the Brahmanas

3 it occupies a place of

‘the gods became divine

and that by means of

right to a share in the

ed by means of the

crificial oblations the

A Brahman who, after having completed his Vedic studies, should

not attain to any faine, should go to a forest, string together the stalks

of darbha grass, with their ends standing upwards, and sitting on the

' Sal, Brojie 2.2. 19. 2 Sat. Br. ii. 5. 2. 20,
* Pudttiviya fir Wie 12. 3. 1. ' dit. Br jit 30.

® Thi V3. © 70, ii. 33. 7 Sat Brox de de 2

® Ait, Br. ti. 27,
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right side of another Brahman, repeat with a loud voice the Chaturhotri

mantras. (Should he do so he would attain to fame.) !

On the other hand, criticism of the ascetic life is ex-

pressed :

What is the use of living unwashed, wearing the goat-skin and

beard? What is the use of performing austerities? You should wish

for a son, O Brahman.?

On the whole, the attitude to ¢apas is not essentially different

from that in the Atharva Veda.

Attention has been drawn to the way in which during this

period the ethical has been stifled by magical and sacrificial

idcas, Another tendency gloschy connected with this begins

to make its appearan¢ in the Brahmanas. We

frequently meet such ——‘ He who has this

knowledge conquers ail ¢ who has such know-

ledge becomes a light ¢ people’, &c.... The

place of such statements t to understand. Sacri-

fice is the most powerf the attainment of one’s

ends, and every step in & gust be observed with the

greatest care. So kng step becomes of the

highest importance. an idea fraught with

the greatest consequence ‘eHigion and ethics, as we

shall sce in our study anishads, For it marks

the beginning of that claim made for the supremacy of the

intellectual attitude which is so characteristic of Indian

thought.

The doctrines of karma and transmigration are still in an

embryonic state. The reward of heaven and the punishment

of hell stil] constitute important sanctions for right living.

But right living generally means little more than right sacri-

ficing. The reward of right sacrificing, according to the

Brahmanas, is union with the Sun, Agni, Indra, Varuna,

Prajapati, and other gods,” Life in the other world is not

essentially different in kind from life in this world, and, in the

1 Ait, Bro v. 23. 2 7b, vii. 13. 9 SatPBr. ii, 6. 4.8
DD
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eternal bliss there enjoyed, the joys of love are specially

prominent. ‘Ife who has such a knowledge lives in his

premises in this world, and in the other with children and

cattle’! The tortures undergone by the wicked in hell are

sometimes described. In one passage hell is represented as

a place where the character of the punishment is determined

by the principle of ‘an eye for an cye, and a tooth fora tooth’.

‘So they have done to us in yonder world, and so we do to

them in return in this world’? is the cry of men in hell who

cut up and devour other men. [n another passage we read of

a rebirth in the other world after death when men are weighed

in a balance and reccive the reward or punishment of their

deeds.”

But of far greater si

that mark the beginning:

demerit. For exampie

the priest administers ¢

Mahabhisheka ceremeny

li this are some passages

attitude to merit and

rords of the oath which

xcfore he performs the

have done during the time

to the day of thy death,

* good deeds, thy life, thy

thou do me any harm.’

Whatever pious works

which may elapse from

all these together with

children, I would wrest

Here good deeds are pinged: aloneside position, life, and

children, as something forming part of a man’s property, which

may be wrested from him. The idea is not an cntirely new

one. We have already seen how in the Rig Veda a man’s

ishtapiwta is conceived after the manner of a fund. But here

the idea of his actions gencrally as forming a sort of a fund

upon which he may draw seems to be crystallizing. The

same tendency is revealed in another way. It is clear that if

it be conceived that one’s good works form a fund that is

finite in amount, the fund may run low and finally be ex-

hausted. This idea is actually cxpressed in places. For

example, in the Vastirija Prahmana ceremonies are men-

Y Ait. Bry iti, 23. * Sat. Br. xi 6. 1 4
* 10. xi, 2.7. 33. TAT Br. vil. 15.
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tioned, the object of which is to secure that one’s good works

should not so perish, and that one should not undergo

a second death. The conception of karma thus is becoming

more definite, but it is not yet connected with the conception

of satksara, Still there are in the Brahmanas foreshadowings

of it also—at any rate the idea of rebirth on earth is men-

tioned. We arc told that he who knows that the spring comes

to life again out of the winter is born again in this world.' It

is interesting to note that in this very carly expression of

belief in the possibility of rebirth, what in later thought

is regarded as an evil and a punishment is bestowed as

a reward. We have, : he same Brahmana a

passage that takes us fundamentals of the

doctrines of arma anc re familiar to us. It is

said that man is born in orld is made by his acts.?

The world referred to is ld, but we can see how

out of such a conception ible for the Indian mind

to arrive at the doctriy 3 position in successive

births on earth is deterg stions which he performs.

Most of the material ne are present. The

possibility of rebirth < comnized, and so is the

idea of the determination my by his conduct in this

life, In the Upanishads the further step is taken and we have

the characteristic doctrine of harwea and saisdra.

| Sat, Bri. §. 3. 14. > Th vi, 2.2. 27.



CHAPTER IIl

DHARMA

Ir might, at first sight, seem reasonable, from the point of

view of history, to pass next to the great speculative movement,

thechief records of which are preserved in the Upanishads; since

that movement clearly appeared before the Hindu law of con-

duct--dharma, was codified in the existing Sitras: but the

truth is that the dharma took shape at anearlicr date than the

philosophy of the Upanishads ; and that it was side by side,

and in a long process which lasted same three centuries, that

the body of law and ., ought and conviction

gradually won their ¥ xpression in literature.

The actual working o ents of Hindu dharma

took place in the min iests and teachers in the

age of the Brahmanas.

Further, we are still ir

authority that appeal |

which we propose no

and the great mass

of authority, and it is to

y raade in the literature

ion precedes reflection,

we shall find to have

grown up in India are m of ideals conceived

by speculative thinkers, Bt dain, the outcome of cus-

tom, caste, and arma. At the same time, it is not pretended

that speculation exercised no influence in their development.

All that is maintained is that the actual social life of India

took the form in which we propose now to study it in great

measure independently of the currents of philosophical thought

which were then in process. At all times speculation has been

for the few. The multitude have been content to accept

authoritative guidance for the conduct of their lives.

We have seen how willingly the people have submitted to

the imposition of sacrificial and magical customs, It has not
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been necessary for our purpose to deal with that subject except

in a general way. Nor is it necessary for us to deal in detail

with the developments thal took place in connexion with such

practices in later times. But there appcarcd in post-Vedic

times a whole department of literature in whichis gathered up

all that had been taught and accepted in Vedic times regarding

sacrifice, ritual, and practical life generally.’ For the expres-

sion of all this in concise form, so that it might be as little

burdensome as possible to the memories of those who had to

remember it, a new literary form was invented--the s#éra.

This is a literary form to which we have nothing parallel in our

literature, The word itself is derived from the root szv = to

sew, the word s#tra itself sa thread. The term s#tra

is applied to a particy at aphorism or rule, or to

a book of such aphor? tc may have come to be

so applied either bec ism is a short line, or

because the whole forsi aphorisms. In any case

we have in the sérai example of extraordinary

brevity in expression gle line there is compressed

what would require 2 or expression in ordinary

literary form. As Pr thas put it, the sé#ra

‘is so compressed that the most laconic telegram

would often appear diffi ‘<d with it’. And he also

refers to an aphorism, according to which the composers of
grammatical S#éras delight as much in the saving of a short

vowel as in the birth of a son?

The séra-form may have appeared about 500 8.¢., and the

first great class of sé#éras is the Srauta Siitras, so called because
based on sru7é or revelation, in which are gathered up what is

taught in the Brahmanas regarding the performance of the

greater sacrifices. Then. also dealing with ritual, but with the

ritual of the rites to be performed in the household from day

in

1 For a comprehensive study of this literature, see Hillebrandt, Azdwu/-

Literatur, Vedische Opfer uni Zauber, and Jolly, Recht und Silte, both
in the ‘ Grundriss ’.

2 Sanskrit Literature, p. 30.
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to day, we have the Grihya Siitras. These are based on

smyitt or tradition. Then there is the great class of sitras,

which will demand our closer attention, those known as the

Dharma Sitras, dealing with déarma, a term to be explained

presently. These too are based on swyztz. Various other

classes of works were produced in the s#zra form, but these we

may pass over for the present.

We may pass over the Srauta Sitras, and there is not much
in the Grihya Sitras that need detain us; and what there is that

has any significance for our study may be taken in connexion

with other aspects of dharma. Tn the Grihya Siitras and the

Dharma Sitras together we have an extraordinarily interesting

and valuable source of infari rding the practices, ritual

and ethical, followed b ent India in their daily

lives. These works sh énce of the philosophica]

speculations that were 7 ninds atthe time. Not

that their authors wer =norant of, or uninfluenced

by, the philosophical thoug iy time; but these specu-

lations were for the few, aany. For the many the

old polytheistic faith, . ad sacrifices and all the

rest, had its value and

Passing from this gen# i character of the Satra

literature, we may now “Ake the term dharma, which

is the subject of the class of siitras with which we are now

specially concerned. It is a word which is exceedingly difficult

to translate, and one of the conscquences of this has been that

unscholarly and unscrupulous writers have sometimes used

misleading English equivalents in their cndeavours to establish

their own theories. A recent writer, for cxample, says that

dharma means the Law of Being, and that a man’s dharma is

his Ideal. The term has again been variously translated as

Religion, Virtue, Law, and Duty. Now, all these words

convey something of the meaning, but to use any onc of them

as an equivalent for it is highly misleading, Much confusion

might be avoided if it were recognized once for all that the

term dharnia, as used at any rate in the Dharma Siitras, was
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applied to a condition of things to which modern terms like

religion. virtue, and law arc strictly speaking inapplicable.

In India in those days no clear distinction was drawn between

mora] and religious duty, usage, customary observance, and law,

and dharma was the term which was applied to the whole

complex of forms of conduct that were settled or estab-

lished. This is a fact which should contain no difficulty for

those who have made even the slightest and most superficial

study of the origin of moral ideas; yet it is one of those facts

that many of those who have undertaken to expound Indian

thought have failed to apprchend.

Various Vedic schools had their own bodies of si#ras, of

which the Srauta Sx te first and largest part;

then came the (re n the Dharma Sitra.

The whole body of Sv “with religion belonging

to a particular school} e Kalpa Sitra of that

school. The Dharma fy three Vedic schools

have been preserved ta ose of the Apastambas,

Hiranyakegins, and & These all belong to the

Taittiriya division c ahurveda, Along with

these we must take itra of Gautama and

the Dharma Sutra oi hey are not connected

with other s#fras in s yea, but they must have

belonged to a Vedic school. Then more important perhaps

than all the other writings that deal with dharma is the

Alénava Dharma Sastra, which has furnished scholars with

a problem of very special interest. Before the introduction

into India of the methods of Western scholarship, Hindu

scholars universally regarded this work as containing the

teaching of Manu, ‘ the son of the Self-existent ’, who reccived

it direct from the Creator, Brahman. Modern scholars are

now agreed that the A/@xzave Dharma Séstra is a recast of an

old Manava Dharina Siitra, a lost law-book of the school of
the Manavans, one of the families which gave themselves to

the study of Vedic scicnce. Vhis Dharina Sdstra has been
given a position of special authority by Hindus.
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It must not be supposed that this short list exhausts the

catalogue of ‘legal’ literature, which is very extensive. There

is, for example, the very important Vaishnava Dharma Sastra

or Vishauu Smriti (Lhe Institutes af Vishnu), which attained

its present form probably about A.p. 200; and many other

Dharma Sastras of later date. A full discussion of the legal
literature is to be found in the first part of Jolly’s Recht und

Sitte.

There are many problems of a literary and critical kind

connected with this zzarmma literature. These need not detain

us here, for in discussing the ethical ideas embodied in it,

within the limits which must here be observed, it will be

impossible to do more thar tention to certain features

that characterize this \ erature, without entering

into details in which # ‘S reveal peculiarities or

inconsistencies with e any Case, it is important

to note that the vario: ras, while teaching much

that would be genera! in many details set forth

teaching that would sot sutside their own school,

or at any rate, which niversally accepted. In

matters of detail cach icizes the others. The

Ménava Dharma Sést ves its authority partly to

the fact that the compiley *to combine in it elements

taken from other Dharma Siitras besides that on which it is

directly based, so producing a very compendious though not

always self-consistent work on déarma. Its authority was

still more strongly established as an outcome of the fiction by

which it came to be connected not with the Manavans but with

Manu, the father of the human race.

The Law Books are among the most remarkable witnesses

to the place that has been occupied by authority in the direc-

tion of the Indian mind. The same might be said in a sense

regarding the Brahmanas, but there we have seen authority

operative in a more limited sphere. The Grihya Sitras and

the Dharma Siitras presuppose the development, largely under

the direction of the priests, of an extraordinary complex of



DHARMA 41

ritual and cthical forms to be observed in the daily life of the

people. From the ethical point of view this is perhaps the

most important aspect of this whole class of literature. So it

is well that we should consider the peculiar character of this

authority and the ways in which it is supported and maintained.

These are two tasks which cannot be clearly separated from

each other, but we shall endeavour as clearly as possible to

indicate (1) the way in which the conduct of the individual was

determined by authority, and (2) the mcans by which that

authority was maintained.

Looking first at the peculiar character of the authority

which determined the course of conduct, even {he most casual

reader must be impressed ky vay in which the individual’s

course is mapped ou y be doubted whether

any other religious « provided instructions for

the conduct of life that wil and so detailed. The

task that was set the fy aot unjustly be likened to

that of the child whe is ctures which he may colour

for himself. He may v ig according to his fancy,

but the outline is prov s this figure errs on the

side of exaggerating ich the individual is free.

For on all sides and at the individual finds pre-

scriptions of which he is or the object. Before he is

born, ¢/arma has taken to do with him, Ofthe forty saiskdras

of sacraments which are prescribed in connexion with the

more important changes in one’s life, there are some that are

prescribed for performance before one’s birth and others after

one’s death. The ethical significance of this in itself is not

great, but it is symptomatic of the way in which life has been

overlaid with ritual. Then there is caste, with all the restric-

tions that it involves in so many different ways—in matters of

food and social intercourse, occupation, and indeed in almost

all departments of human activity, Then there are the four

dsramas, now very definitely fixed. Life has become definitely

divided into stages, each with its own complex of duties, and

indeed there are few situations in any stage of life in connexion
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with which the duty of the individual ig not prescribed. It is

particularly in the teaching regarding caste and the dsraimas

that the static character of Indian society is manifested. It is

unnecessary for us here to cxamine the details of these prescrip-

tions, for that would carry us into spheres that have no directly

ethical significance, but it is desirable that we should give some

attention to the ways in which through the operation of these

institutions the activity of the individual was limited.

Taking caste first, we find that the peculiar position and

functions of cach of the four caste divisions are frequently ex-

plained with great fullness. The Wa@zaie Dharma-sastra, in

the form in which it has come down to us, prescribes the forms

of livelihood to be followed racmbers of the different

castes, and to this aces dels in other Sastras.

the most resplendent one,

to those who sprang from

Hut in order to protec

assigned separate (duties

his mouth, arms, thighs, az

To Brihmans he assigne

ficing for their own bent

The Wshatriya he car

to offer sacrifices, to stu

bimself to sensual plea

‘The Vaigya to tend cattle , to offer sacrifices, to study

(the Veda), to trade, te len o cultivate land.

One occupation only the Lord prescribed tu the Stidra, to serve
meekly even these other three castes.'

ad studying (the Veda}, sacri-

giving and accepting (of alms).

the people, to bestow gifts,

to abstain from attaching

But this is merely an outline prescribing in gencral terms

the kinds of occupations which the different classes are to

follow. There is an almost infinite number of regulations pro-

viding for the behaviour of the individual, prescribing the

conduct which he is to follow in many relations within the

caste, specifying offences which are to be punished by expulsion

from the caste and penances that are to be performed with

a view to readmission, showing the worth and standing of the

different castes in relation to each other and the respect due by

the lower to the higher. Ina great multitude of subtle ways

Mani, i, 87° 9h.
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the place of the individual in the social organism is defined for

him. Let us note only a few points by way of illustration.

The Brahmans stand at the head of the organization, and

the position and authority accorded to them are very remark-

able ;

Know that a Brahman of ten years and a Kshatriya of a hundred

years stand to each other in the relation of father and son; but between

these two the Drdahman is the father!

The Kshatriya class, as the class which protects the world,

is also to be held in high honour, though in honour much

inferior to the Brahman.

A king and a Brahman

the moral order in the ws

din the Vedas, these two uphold

The almost immecasur

the Kshatriya is parti

attributed to the Brah:

Y the Brahman even tu

the marvellous powers

Let him (the king) not, i

Brabmans to anger ; fur

him together with his arn

ithe deepest distress, provoke

red. could instantly destroy

The Vaisyas, the « ers, come next to the

Kshatriyas. Their duti ambler, though necessary

kind, and as the performers’ “duties they are sometimes

classed with the Sidras. If these two castes swerved from

their duties the whole world would be thrown into confusion.

But there is this vital distinction between the Vaisyas and the

Sidras, that the former are classed with the Brahmans and
Kshatriyas as twice-born, i. ce. they may undergo the ceremony

of initiation which marks what is called the second birth, with

all the social and religious privileges for which it qualifies

one; while the Siidras are cut off from these privileges. Only

certain parts of the sacred law are to be fulfilled by them ;

they may not hear, learn, recite, or teach the Veda; and they

are subjected to all manner of other disabilities, They are

Y Afann, VW. 135. * Gautama, vill. 1. 8 Daa, 1x. 313.
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a despised, worthless, and unlucky class, ‘created by the Self-

E-xistent to be the slave of the Brahman’.

That Kingdom where Siidras are very numerous, which is infested by

atheists and destitute of twice-born (inhabitants), soon entirely perishes,

afflicted by famine and disease.”

These few quotations will perhaps serve to convey some

meagre idea of the extraordinary way in which by caste the

position and functions of the individual are determined for

him.

Take all this in connexion with the rules prohibiting the

mixing of castes, threatening terrible punishments and judge-

ments to persons havin Jatercourse with persons of

other castes, and cover the offspring of such

mixed unions, and we ordinarily organized is

the society which the resent. In any kind of

society it is obviously ¢ €icre should be some sort

and degree of fixity in thy f institutions and forms of

social behaviour. But in: essive society therc must

be liberty of action on dividual, within limits ;

there must be for him escape from the circle

into which he is born ist mdi wider one. In all social

life, as in all social theory: sthé struggle between the two

tendencies, the tendency to change and the tendency to con-

serve, and it is always difficult to give to cach that measure of

influence which shall be best for society, The spirit of change

run riot means social chaos, while the spirit of conservatism in

its extreme expression means the suppression of most of the

highest capacities of human nature. ‘The latter is of course

the less dangerous tendency in its extreme expression. Any

kind of order is better than no order. More than that there

is something comfortable in having one’s position exactly

defined for one and one’s work marked out ; and so far as this

work is of a mechanical kind there is the possibility of acquiring

great perfection in the performance of it. It may be only after

i

ind

1 Manu, vill, 413. * Jb, viil. 22.
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the lapse of centuries that such a society may wake up and

realize that while it has stood still the world has marched on,

and that it is not abreast of the conditions now existing in the

wider world.

But we have still to consider another very important feature

of social organization. In the later Law Books the course of

the individual is further marked out for him in the definiteness

that now belongs to the stages of human life which had been

laid down in less definite form in the Upanishads. This is one

point in which Manu and the later Law Books represent a more

advanced development than the Upanishads and the Siitras.
These stages or @Sramas are now definitely four, and much

space is devoted to accounts 2 dutics belonging to each.

After initiation th guru from whom he

receives instruction fo in different cases varics

considerably.

nder a teacher must be kept

or for a quarter, or until the

The vow (of studying} th

for thitty-six years, or for bh

(student) has perfectly tea

tudent lives with his

to him, which has the

the boy’s character. To

ducation given in these

During the period o

teacher in a position of

greatest importance for tt

this more strictly moral 2

schools we shall return presently.

When the young man has finished his course of studies

with the guru, he becomes a sv@/aka, one who has bathed, and

he is ready to enter the next @rama, that of grihkastha or

householder. The duties of the householder are expounded

in great detail. In the Upanishads, as we shall see, there

seems to be reason for holding that the position of the house-

holder was recognized by way of concession to actual fact, it

being always made very clear that the life which he lived was

of a lower kind, and of value only as a stage through which

one might pass on his way to a higher condition of life. The

! ATanu, tii, 1.
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point of view of the Law Books is different. They offer

directions for the conduct of life in the world in all its stages,

and it is not strictly their business to discuss the relative values

of the various stages. But at the same time we note a ten-

dency to ascribe greater value to the life of the householder

than in the case of the Upanishads. Sometimes it is boldly

declared that the order of houscholders is the best.

As all creatures subsist by receiving support from air, even so the

members of all orders subsist by receiving support from the housc~

holder.

Because men of the three other orders are daily supported by the

householder with gifts of sacred knowledge und food, therefore the

order of the householder is,.fh Nent order,’

So also:

The householder offers s

the householder distrilate

the first of all?

holder practises austerities,

re is the order of householders

ight seem that the value

ic seriously impaired.

ook for consistency of

thought in these ancieat ngs. In the Law Books

the subject is the conduc the variety of conditions

under which life is lived. The student in his preparation for

life, and the householder in his actual performance of the

duties of life demanded most attention. But the hermit and

the ascetic had also been given a place in the Indian scheme

of things, a place determined very largely by a philosophy

which relegates the worldly life to a position of comparative

worthlessness, Yet these orders were there, and the exponents

of dharma legislated for them as for the other orders. They

seem to have departed very largely from the idea that the last

of the four orders has any exclusive value as a means to the

attainment of deliverance. The idea is rather that deliverance

In the light of such st

of the other two arg

But we make a grea

nae

1 Afann, iii. 78. * Institutes of Vishau, \ix. 28.
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is the outcome of the observance of all the duties belonging to

the four orders,

If he lives in all these four according to the rules of the law, without

allowing himself to be disturbed by anything, he will obtain salvation.'

On the other hand there are still evidences of belief in the

greater value of the ascetic life as a mcans to the attainment

of deliverance. It is laid down, for example, that, immediately

onthe completion of his studies, a man may become a sannydsi,

without having passed through the stages of the grihastha

and the v@naprasiha, Apastamba says :

Only after having fulfiled the duties of that (order of students) he

shall go forth as an ascetic,.re haste?

On the contrary, it is 1 Dharma Sastra:

When he has paid the

the gods), let him apply

he who secks it without }

Having studied the ¥:

begotten sons accordiny t<

according to his ability,

final liberation.’

to the sages, the manes, and

ttainment of final liberation ;

debts sinks downwards,

rdance with the rule, having

ind having offered sacrifices

mind to (the attainment of)

This contradiction rey Hfusion of mind that existed

and that still exists in Indlairesardine the value of the ordinary

round of human life. But it seems to be clear that the

tendency in the Law Books is to push the last two orders into

a position of less importance. At the same time, they are two

of the four orders, and their duties have to be defined, and at

times language similar to that of the Upanishads is used

regarding the value of the life lived in the fourth order.

We shall not here enter into the details of the life lived in

the third and fourth orders, which is expounded with great

fullness in the Law Books, It is of importance, however, that

we should note the significance of the fact that the ascctic

ideals which are embodied in the life of these orders have so

Er

' Apuastamba, i. Q. 21, 2, > fb, i. 9. 2
8S Manu, vie 35° 6.
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important a place assigned to them. Whether or not the life

of the householder is the best, the individual comes at least at

the end of his life to a stage when he should forsake it for

another form of life free from worldly ties.

We have thus seen in a general way how through the

institution of caste, and, in a less marked way perhaps, through

the institution of the @ramas, the course of the individual is

defined for him. Inall this the idea of authority is fundamental.

The details of conduct are not organized by reference to any

end in the pursuit of which the individual can exercise freedom.

There is an end, the same end as we find to be given intellectual

formulation in the Upanishads, but the individual does not by

reference to it judge the ¥ jormis of conduct or discover

new duties. These ar n once for all, and his

business is unquestionif ts. When the voice of

authority is silent there : iple of guidance except

the inclination of the ix s comes out in various of

the Law Books, and may the words of the Waxzava

Dharma Séstva in the ke ve now have it:

The whole Veda is

tradition and the virtuous

also the customs of holy me

the sacred law, next the

.o0 know the (Veda further),

7} seif-satisfaction.!

We come now to the second’ part’ of the inquiry which we

proposed, viz. the means by which this authority was main-

tained. This involves a discussion of the system of education

described in the literature which we are now studying. The

early Indian thinkers realized as clearly as Plato did the im-

portance of education as an instrument for the moulding of

the minds and characters of the guardians of the social order,

though unlike Plato they busied themselves more with the

practice than the theory. While we are concerned here with

the ethical significance of this system of education, we must

not imagine that it was only in this aspect of it that it was

important. Inthe Upanishads we shall sec how the intellectual

! Manu, ii, 6.
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acumen of youths of ability was developed, and into what

amazing flights of philosophical speculation they were fitted to

soar. But criticism was not turned upon life or upon current

morality as in the case of so much of the speculation of ancient

Greece and modern Europe. It was turned upon life in the

sense that the illusoriness of it was the constant theme of their

thoughts, and it was turned on current morality in the sense

that it was held that it had no longer any validity for him who

had attained the goal, But it was not questioned whether the

current morality was valid for those who live in the world.

For them the Vedas as expounded in the words and lives of

holy men was all the guide they needed.

Looking then at the eth¢ ificance of this system of

education, we cannot fj ed with the wonderful

: ain the existing order.

£ was given to the Guru.

uch authority or regarded

to be venerated above all

way in which it wa:

This is seen above all in

No teachers were ever ii

with such reverence. Ti

other men.

Of him who gives nat:

the Veda, the giver of ti

birth for the sake of the

and after death.

who gives the knowledge of

ye venerable father; for the

aul rewards both in this life

In all his behaviour in the preserice of the Guru the pupil is

to show to him the greatest deference. [He is to come near

to his teacher with the same reverence as to a deity, and many
instructions are given as to the manner in which he is to bear

himself in his presence. He must not speak to him first, and

in addressing him he must always use some designation of

honour. He must not sit when the Guru is standing ; he must

hot sit in such a position that the wind blows from him

towards the Guru; even when the Guru is not looking towards

him, he must keep his face turned towards the Guru. He

must in all things be obcdient to the Guru. He must never

sleep when the Guru is awake, and his first duty in the morning

' Manu, ii, 146,

E
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after he has performed his devotions is to go to the Guru

and embrace his fect.... These are but some of the many

injunctions laid upon the student touching his relation to his

teacher. To the Guru’s wife an honour and deference also very

profound are to be shown, In other ways also he is subjected

to rigid discipline. Chastity and abstention from various kinds

of food are imposed upon him. So also he must avoid various

kinds of amusement. He must not injure any living creature,

he must be truthful, and he must refrain from strife. [Te must

sleep on the ground and he must beg his food, eating only

what the Guru leaves for him of what he collects. The youth

was thus subjected to a discipline extending over many years,

the importance of whi as of rendering him amenable

to authority it is ig cagecrate. We are all

familiar with the prin’ this kind of education.

The idea is the san ch is expressed in the

education which is sti! ‘eparation for service in

some religious orders, an ww through such a system

of education the mind and fa youth can be moulded.

But it is a training ng co and independence of

judgement, but in subs hority and reverence for

what is established j stablished. ,

Plato says in the A’eg course must be had to

fables in the training of the youth of his ideal state in order that

they may be brought to realize that the social class in which

they find themselves was not arbitrarily chosen for them but

was theirs before birth. It is interesting to observe how what

Plato recommends in theory was followed by the Indians in

practice. ‘Citizens,’ says Plato, ‘we shall say to them in our

tale, you are brothers, yet God has framed you differently.

Some of you have the power of command, and in the composition

of these he has mingled gold, wherefore also they have the

greatest honour ; others he has made of silver, to be auxiliaries ;

others again who are to be husbandmen and craftsmen he has
1

composed of brass and iron.’

1 Repablic, Sect. 415, Jowett’s Translation.
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He little knew that in a distant part of the world a similar

tale was actually being taught and was being believed, The

account of the origin of the four caste-divisions given in the

last book of the Rig [eda is repeated in the Maxava Dharma

Sdstra and in many other places.

For the sake of the prosperity of the worlds, he caused the Brahmana,

the Kshatriya, the Vaiéya, and the Stidra to proceed from his mouth,

his arms, his thighs, and his fect.’

The fixity of caste distinctions docs not, however, depend solely

on the acceptance of such a fable. In the Law Books the

belief is held with the greatest firmness that the order into

which one is born is deterpained by one’s conduct in former

states of existence. T! niy to explain a system

now deeply rooted in 4 of the people and in

their ways of thought > discipline to which the

youth was subjected by than through any other

single means, the habit to the established order

of things was developer ai

rs,

We have already sai

ethical conduct but tl

conduct that were settles

injunctions are interwoven’

have no ethical value. Let us ook at some of the ways in
which this is seen. We may draw attention in the first place

to the way in which moral distinctions are distorted by con-

siderations connected with caste. Apart altogether from his

moral character the Brahman is put on a pedestal, while the

low caste man on the other hand is despised.

A Brahman, be he ignorant or learned, is a great divinity.”

The very name of the Siidra, on the other hand, must indicate
contempt. Again, the value attached to knowledge of the

Vedas as bringing merit to the Brahman serves to emphasize

the unethical position which is assigned to him. The study of

the Vedas is said to destroy guilt*; it leads to greatness and

1 Mani, i. 31. * Tb, ix. 3197. 3/0. 81. 247.
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fame'; and the neglect of such study is followed by many

evil consequences. Again, if we turn to some of the great

numbers of actions that are forbidden, we shall find that the

lists of such forbidden actions contain some that have no

moral value mixed indiscriminately with others which are truly

ethical. The ground for the prohibition in many cascs is

simply a magical one. Jt must be admitted that it is difficult

to draw lines of distinction. We are all agreed that truth-

speaking. for example, is an ethical duty. Most are agreed

that honour to parents is also an ethical duty, though there

might be considerable difference of opinion as to the ways in

which such honour should e press itself. Do we pass into

another sphere when w gat. younger brother must

not marry before an is hard to say. Every

statement of moral d vast presuppositions of

a metaphysical or then ud the barely ethical is

something that does not uch a case the student of
morals has to proceed he thical to the foundations

on which the ethical r docs seem that whatever

difficulties may arise lication of ethical with

metaphysical ideas, « rent sphere when the

problem arises of discut ‘al from magical con-

ceptions. Take, for ex trange catalogue which

Manu gives us of people who are to be avoided.’ Tt includes

not only drunkards, adulterers, gamblers, and hypocrites, but

also persons with black teeth, lepers, epileptics, and consump-

tives, makers of bows and arrows, and trainers of sporting

dogs, We have jumbled together here prohibitions some of

which have_an cthical motive, others a hygienic, and others the

only motive for which must be simply magical. The cthical

becomes hopelessly distorted when it is so confused with the

delusions of magic.

All this may be made somewhat clearer if we return to

a subject which has already been referred to in the section

dealing with the 4t#arva Veda. It was there said that sin

' Alan, ii. 66, * fd. tii, 150-66,
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tended to be regarded as a quasi-physical substance, and,

generally speaking, the same statement would hold true

regarding the conception of sinin the Law Books. The words

that have been translated sin are very numerous and they

represent various shades of meaning. Jolly ' asserts that there

is no part of the Brahmanical code of laws, the roots of which

reach so far into the highest antiquity as the teaching regarding

sins and the penances for them. In any case there still

persists the same quasi-physical conception of sin which we

noted in the A¢karva Veda. This is seen notably in the

penances which are prescribed, especially in the bathing and

sipping of water and other ph

as means to cleansing.

In the late /ustett

classification of sins, ¢

come down from much

nine classes :

1, Deadly sins—e?z

incest, to be atoned fe

2. Great sins—a/

drinking spirituous fic

connexion with a Guru

those guilty of such gins

3. Minor sins of a similar charactcr—anupataka. These

include the killing of certain other classes of persons, giving

false evidence and killing a friend, stealing lands or deposits of

a Brahman, certain forms of incest and adultery.

4. Minor sins—apapaieka. Sins cf false statement, neglect

of certain religious duties, adultery, unlawful occupation,

offences connected with marrying before an elder brother, &c.,

not paying one’s debts to the gods, rishis, and manes,

atheism, &c.

5. Sins effecting loss of caste—jatibraiisakara. Causing

bodily pain to a Brahman, smelling things which should not be

smelt, dishonest dealing, certain unnatural crimes.

| exercises that are prescribed

there is an interesting

2s of which no doubt

They are divided into

«© are certain forms of

are killing a Brahman,

2 gold of a Brahman,

» social intercourse with

1 Rech wad Sitte, p. 116. * Lnstétutes of Vishnu, xxxiii-xlii,
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6. Sins which degrade to a mixed caste-—sawkarikarana,

Killing domestic or wild animals.

3, Sins which render one unworthy to reccive alms—

apatrikarana. Receiving prescnts and alms from despicable

persons, trade, moncy-lending, lying, serving a Siidra.

8, Sins causing defilement—ma/avaha. Killing birds, am-

phibious animals, and aquatic animals, worms and insects;

eating nutmegs or other plants similar in their effects to

intoxicating liquors.

g. Miscellaneous sins-—-prakirnakta, Those not already

mentioned.

This list is by no means exhaustive, nor indeed is it

pretended that it is so aroc work! there is another

long list of offence aughter, the killing of

various kinds of ani tion of certain plants,

stealing, &c. But ens been said to enable us

to realize the general ¢! fe kinds of actions that arc

regarded as sinful,

Many cases are mentios

ferred from one persert

ch the guilt of sin is trans-

his is so particularly in

the case where a king: It is said that where

justice, wounded by i preaches and the judges do

not extract the dart, theys eaxGunded by the same dart.”

And we have extreme examples of the way in which the

contagion of guilt is passed on in such a passage as the

following :

‘The killer of a learned Brahman throws his guilt on him who eats his

food, an adulterous wife on her (negligent) husband, a (sinning) pupil

or sacrificer on (their negligent) teacher (or priest), a thief on the king

(who pardons him).

Many more passages might be quoted illustrating the same

principle, Sin is not a discase of the soul or an evil state of

the soul. It is something that is as separable from the

individual as the coat he wears. It seems to be implied that

‘ dustitutes of Vishiu,\ tf? Manu. viii. 12.0 9 Mani, viii. 317,
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it is indestructible and that release from it is to be attained

through the passing of it on to another. The same is true of

merit which one acquires. Even he who becomes free frotn

the bonds of farma does so not through the annihilation of

his Zarma but through escape from it.

Making over (the merit of his own) good actions to his friends and

{the guilt of) his evil deeds to his enemies, he attains the eternal

Brahman by the practice of meditation.’

These conceptions are crude but they have bcen very

persistent in the Hindu conception of sin.

We must always bear in mind that in general in classical

Hindu literature wrong-d ig vegarded from a point of

view very different fro; nodern European. In

the point of view of ti can there is doubtless

often confusion cnougt reference to some kind

of a standard more or apprehended, with the

result that there is son yasistency in the various

moral judgements which Tp the case of the Hindu,

as we have seen, the or f life are discovered by

reference to authority the matter further and

seek to find a basis for e find that prominent

in the minds of the laweg rate is the thought of sin

This is the root idea

in the term paéaka. Now this is only one of the very numerous

words that are used to designate offences against dharma, but

perhaps most of these words express ideas which stand in

fairly close relation to this. The ideas contained most

commonly in them are those of going astray and of impurity—

departure from the way of dharma, and being defiled. And

defilement again is conceived quasi-physically. It is not the

spiritual defilement which one incurs in the harbouring of evil

thoughts and purposes, but something that may be incurred

through means purely physical, which, when incurred, by its

contagion may be a source of impurity to others, and which

' Afanu, vi. 79.
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may be removed in many cases by purely physical processes.

In these facts in themselves there is nothing remarkable, for

a study of the origins of morality shows that the moral has

been gradually differentiated from a mass of conceptions

chiefly connected with ceremonial. The remarkable thing is

that in India, at a time when the capacity for speculation had

reached such a high stage of development, teaching so crude

should have been regarded as authoritative.

Closely connected with all this is the fact that the offences

enumerated are all overt acts. Judgement is passed not on

the inner but on the outer side of the act. No doubt a distinc-

tion is sometimes drawn in point of gravity between an offence

committed intentionally -gmmitted unintentionally,

but the unintentiona! & expiated equally with

the intentional one, th only less severe.

But this teaching re s that cause one to fall

is far from furnishing »nnplete content of the

ethical teaching of the There are many other

actions prohibited or enj itis important for us to

consider, Virst we m in duties, some of which

have been touched o aplers, connected with

primitive ethical concept?

No duty is inculcates Frugdently than that of hospi-

tality. With hospitality to one’s fellow-men there is. still

coupled that which is duc to supra-terrestrial beings— to

Brahmans, the Manes, the gods, and the Bhiitas’. According

to Manu, ‘Ile who does not feed these five—the gods, his

guests, those whom he is bound to maintain, the Manes, and

himself, lives not, though he breathes’, On the other hand,

the hospitable reception of guests procures wealth, fame,

long life, and heavenly bliss. By honouring guests, according

to the /ustitutes of Vishnu, he obtains the highest reward.

The ways in which the duty of hospitality are to be fulfilled

are Jaid down with considerable detail, A Brahman who

stays for one night only is to be called a guest (atit/7), certain

1 Jastitutes of Vishut, \xvit. 28 ff.

pe
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restrictions being laid down to prevent the abuse of hospitality.

Members of other castes, even Siidras, ure to be entertained,

but they have not the position of guests (a¢ithi), The guest

is to be honoured by sharing in the best of the food provided,

and by receiving a seat, a room, and other accommodation in

accordance with his standing. There are certain classes of

people who are not to ‘be received, viz. ‘ Heretics, men who

follow forbidden occupations, men who live like cats, rogues,

logicians (arguing against the Veda). and those who live like

herons’.' We have already drawn attention to the fact that

the duty of hospitality has been recognized in primitive cthical

thought and practice gcnerall

illustrations from the eyste

go to show how wid

In primitive culture *

expressed the principle

the duty of entertaining

to the ground for such <

Westermarck * gives many

every diverse peoples which

senition of this duty.

-onduct in which are

usiveness give place to

© raises the question as

to strangers, and suggests

xy be that even among

arrow, can be stirred

s stranger, or (2) the

bevefit from the act of

Lhe rules of hospitality

are in the main based on cgoistic considerations, There

scems to be little doubt that in the minds of primitive peoples

there is fear of the occult powers that may belong to the

stranger. His influence is potent for good or evil,

two possible explanations

savages the altruistic fe

by the sight of a suffe

host himself may exp:

showing hospitality.

A guest comes to the house resembling a burning fire."

This means, according to Buhler, that if offended he might burn

the house with the flames of his anger. The blessings to which

we have referred above, which are supposed to come from the

exercise of hospitality, are selfish blessings—wealth, fame, life

and the like, We must not, however, rule out the possibility of

the presence of altruistic motives, The fact of the association

1 Wan, iv. 30. * Origin and Development of Moral Ideas, i. 581.

* Apastumba, il. 3.6.3. Ch Matha Up, i. 7.
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‘

of the duty of hospitality to living men with the duties that

must be performed to the departed would point to the presence

of such motives. For the offerings made to the spirits of the

departed were not the outcome simply of fear of the conse-

quences which neglect would involve to him from whom the

offerings were duc, but at least as much of an unselfish desire

for the welfare of the departed. And, even if the duty of

hospitality to one’s fcllow-men were at first dictated by

motives largely selfish, the habitual fulfilment of the duty

would lead increasingly to the development of the spirit of

disinterested kindness, Many a duty that is performed at

the beginning with a view te the attainment of selfish ends

comes in time to be perf 3 eit is good in itself or

because it brings goo

The duty of libera

in some of the other wt

importance is still attach

are specially the twice-be

the giving of gifts is enje

good of him to whom

good of the giver. ‘4

cordance not with the ne

Sometimes the reward ¢

his gift, as the following passage shows:

‘upy so large a place as

« have studied, but high

ne objects of this virtue

oteworthy here again that

marily with a view to the

ut with a view to the

from the gift is in ac-

nent, but with his position.

giver along the lines of

A giver of water obtains the satisfaction (of his hunger and thirst),

a giver of food imperishable happiness, a giver of sesamum desirable

offspring, a giver of a lamp most excellent eyesight, &c.!

Sometimes the reward is represented in a more general way,

but what is essential is the thought that the giver of gifts by

his liberality acquires merit to himself. Accordingly gifts are

frequently mentioned as frecing from sin. For example:

The digger of a well has the consequences of the half of his evil acts

taken from him as soon as the water comes forth from it.?

By confession, by repentance, by austerity, and by reciting (the Veda)

1 Want, iv. 229. * Institutes of Vishniw, xci, 1.
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a sinner is freed from guilt, and in case no other course is possible, by

liberality.

Niggardliness, on the other hand, is a heinous sin.

He who cooks for himself only, eats nothing but sin; for that alone

is considered as fit food for the virtuous which is left after the (customary)

oblations have been offered.*

Here we have a connecting link between the virtuc of liberality

and the kindred virtue of hospitality.

As has been said, the objects of meritorious liberality are

specially the twice-born, and in all cases it is important that

gifts should be given only to worthy persons, while it is

equally important that only worthy persons should receive

them. Otherwise they efficacy ; indeed they become

positively harmful. wteater to the receiver
than to the giver. Ti it from the New Testa-

ment application of the ore blessed to give than

to receive’.

As a husbandman teaps vhen he has sown the seed in

barren soil, even so the gi al food gains no reward if he
presented it to a man unz e Riks.

(If no learned Brihn may rather honour a (vir-

tuous) friend than an ené Ne latter may be qualified (by

learning and so forth}; fo [fond eaten by a foe bears no

reward after death?

The dangers involved in the receiving of gifts is the subject

of the following quotation :

Though (by his learning and sanctity) he may be entitled to accept

presents, let him not attach himself (too much) to this (habit); for

through his accepting (many) presents the divine light in him is soon

extinguished.

Hence an ignorant (man) should be afraid of accepting any presents ;
for by reason of a very small (gift) even a fool sinks (into hell) as a cow

into a morass.!

These quotations will serve to bring out some of the main

ideas gathering round the virtue of liberality as it is inculcated

Y Manu, xi, 228. * Lastitutes of Vishun, xvii, 43.

3 Aunt, i, 142, Lg4. ‘ 7b. iv. 186, 191,
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in the Law Books. The passages which deal with the giving

of food to others express ideas in line with those found in

connexion with many religions regarding the necessity of

sharing all one’s blessings with the gods. The same sacrificial

idea lics at the root of the practice of giving to others; for

the god does not consume the material part of the sacrifice,

but only the spiritual part, and so food shared with others may

fulfil the sacrificial idea, But this touches only one aspect of

the giving of gifts. Gifts are of many kinds, and in the

fustitutes of Vishnu we are given a list of propitious gifts.

Underlying the whole mass of belicf regarding the efficacy of

gifts there is undoubtedly the ancient magical conception that

through a gift offered adowed with supernatural

power one may be that power or in the

benefits of it. his “the offering of gifts to

Brahmans learned in th ele position and learning

lous powers. Similarly

al powers, and to them

ve seen it is not the giver

There are gifts which

eiver. The gift of an

evil or low-caste man, taay bring injury to the

receiver, We thus see h p vw virtue of liberality in

the form in which we find it here is penetrated by ideas

of magical origin. But Ict us once more add the caution that

we are not therefore bound to assume that morc truly ethical

and unselfish ideas played no part in the development ot

habits of generosity among the people.

The duty of aézirsd is given a conspicuous place in the Law

Books. From the time of Mahivira and Gautama this idea

has had a place in Indian ethical thought and practice that

is almost unique. The content of the idea varies somewhat in

different quarters and at different times, but throughout the

history of Hinduism the general principle of refraining from

injuring living creatures has been adhered to. Let us look at

the form which the idea takes here. The killing of various

put them in possessio

ascctics are credited wit

too gifts are offered. &

alone who is affecte

carry with them good

root,
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animals is forbidden. In particular the killing of cows is

forbidden, but many other animals are mentioned along with

it. We are told that to slay a donkey, a horse, a camel,

a deer, an elephant, a goat, a sheep, a fish, a snake, or

a buffalo, degrades one to a mixed caste. To kill insects,

large or small, or birds, makes one impure. The cating of

flesh is forbidden, and more than one ground is given for this

prohibition. He who injures innoxious beings from a wish to

give himself pleasure never finds happiness cither living or

dead. He who does not seek to cause the sufferings of bonds

and death to living creatures, but seeks the good of all living

beings, obtains endless bliss; he whe does not injure any

creature attains without ; , he thinks of, what he

undertakes, and what ‘sind on. Once more,
according to Manu :

There is no greater sinn

the gods or the manes,

the flesh of other beings.’

who, though not worshipping

the bulk of his own flesh by

2

But the strictness o

ways. No animal is

and a lawful reason is

Again, there are many

the cating of flesh.

them :

is qualified in various

without lawful reason,

¢ purposes of sacrifice.

to the laws forbidding

rimote only one or two of

One may cat meat when it has been sprinkled with water, while

Mantras were recited, when Brahmanas desire (one’s doing it), when

one is engaged (in the performance of a rite) according to the law, and

when one’s life is in danger.”

Again:

He who eats meat, when he honours the gods and manes, commits

no sin, Whether he has bought it, or himself has killed (the animal), or

has received it as a present from others.”

Again, the doctrine of afdirsd does not apply to the taking

of the lives of enemies in battle, or to the infliction of capital

1 Manu, vi 52. * 1b,¥. 27. 5 Tb. 32.
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punishment on a criminal. By qualifications such as these the

force of the doctrine is very considerably weakened. The

exceptions to the general principles that life should not be

taken, and that the flesh of animals should not be eaten, were

so many and of such diverse kinds, that we can believe it

would often be exceedingly difficult to determine whether

a particular act was a breach of the law or not. We know

that hunting and the eating of flesh continued in spite of all

laws.

It will help us to understand the curious ramifications of

this doctrine if we turn our attention to the psychological root

from which it sprang, and try to follow the main lines of its

growth. ‘The real princip srlying it has frequently been

misunderstood, as w writers have suggested

that it has a close cov ismigration, the Hindu

fearing that in eating f eating the bodies of his

own kind. For a true é e have to go back to the

mind of the primitive + the awe with which he

regards life in all its forr ly a step from this to the

belief which we find at in Indian thought that

the injuring of life & the attainment of the

highest religious life, Hote the Vanaprasthas that

this belief first took defix eueal shape. Lach group of

Vanaprasthas had its own rules on this subject, but they were

the expression in different ways of the primitive belief that it

was wrong to injure either plant or animal life. The sin lay

not in eating flesh, but in destroying life. It is important to

bear this in mind, for in modern times attention has been

directed by many writers to what is a secondary and later

development of the doctrine as if it were its essential feature.

With the development of the philosophy of the van and

of the practice of renunciation of the world with a view to the

attainment of release, the doctrine of ahdiinsd became more

firmly established. It became the first rule of life of those

who so renounced the world. ‘There was still no distinction

drawn between plant and animal life, and strict ohedience to

G
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the rule was possible because these men begged their food.

It may strike us as a very casuistical way of observing the

rule, which made its observance dependent on its non-

observance by others, but it has to be remembered that at this

stage it was a rule which did not hold for the householder.

It was only gradually that it came to be extended to house-

holders, and it is clear that when it was so extended it could

not be followed by them in the same complete way. It could

not for obvious reasons be applied to plant life. We can well

understand how in general its application to animal life would

be considered more important, and how attention would tend

to be diverted from its other as

of the development of the

gita, where we find ve

animal sacrifices whick

temples.

In the Law Books,

abstaining from aniraal

motive is perfectly clear

in Mann:

ect. We have early evidence

hese lines in the Bhagavad-

taking the place of the

ced in the Vaishnava

, fs made of the duty of

from it alone, the chief

tin the following passage

Meat can never be obté

injury to sentient beings i

bliss; let him therefore shusets &

wry to living creatures, and

a tie attainment of heavenly

ah wheat,

Having well considered the disgusting origin of flesh and the cruelty

of fettering and slaying corporeal beings, let him entirely abstain from

eating flesh.’

We have treated at some length three virtues which have

a special interest because of their origin. These must not,

however, be allowed to overshadow the more commonplace

everyday virtues, the observance of which is almost a con-

dition of the maintenance of the social organism. The duty

of truthfulness is continually enjoined ; honesty is inculeated,

and theft in many forms is condemned; the purity of family

life is guarded, and in certain cases of its violation, penalties,

some of them very terrible, are prescribed. Various forms of

1
Mani, v. 48, 49.
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dissipation are condemned, notably indulgence in spirituous

liquors, gambling, and other forms of vice,

In all that has been said up to this point there has been

little indication that there has been represented in the Law

Books anything but a very external view of life and conduct.

Social life, so far as we have treated it, seems to have been

regarded almost exclusively from without. The emphasis has

been on overt acts and not on the motives from which they

have sprung. Sin has been feared as an evil substance that

clings to one, bringing defilement, and its removal may be

effected through physical means. But it is right that we

should give attention to some s

spiritual view of mora

there. In spite of ti

the non-cthical with th

a few passages which

fact that even where

ritualism there may be ¥

will sometimes express

much in the orthodox

but that he recogniz:

soul stand on a different

following passage :

izgns of a deeper and more

‘e to be found here and

h generally prevails of

of dharnia, there are

kedly as revealing the

Wind is most steeped in

traly ethical sense which

ama, for example, deals

uskhdras ov sacraments,

ethical virtucs of the

aue is manifest from the

Now follow the cight good qualities of the soul,

Compassion on all creatures, forbearance, freedom from anger, purity,

quietism, auspiciousness, freedom from avarice, and freedom from

covetousness.

He who is sanctified by these forty sacraments, but whose soul is

destitute of the eight good qualities, will not be united with Brahman,

nor does he reach his heaven. ;

jut he, forsooth, who is sanctified by a few only of these forty

sacraments, and whose soul is endowed with the eight excellent

qualities, will be united with Brahman, and will dwell in his heaven,'

A similar ethical sense is to be seen in Apastamba® in the

account which he gives of the faults ‘which tend to destroy

' Gautama, vill. 22, ® Apastaniba, i, 8. 23. 5.
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the creatures’. These are chiefly faults not of external

behaviour but of inner spiritual disposition. They are:

Anger, exultation, grumbling, covetousness, perplexity, domg injury,

hypocrisy, lying, gluttony, calumny, envy, lust, secret hatred, neglect to

keep the senses in subjection, neglect to concentrate the mind.

There is also a passage of very great interest in Manu,

where the watchfulness and just judgement of conscience are

emphasized. The statement is part of the exhortation which

the judge addresses to witnesses in court before they give

their evidence, and in its main outlines is no doubt very

ancient. But it is significant that it should have a place in

the Law Books.

The wicked indeed si

gods distinctly see themy

Nobody sees us'*: but the

m their own breasts.

If thou thinkest, O fr h respect to thyself, ‘I am

alone’, (know that) that a all virtuous acts and all

crimes, ever resides in thy

If thou art not at varianc

who dwells in thy heart

(land of the) Kurus.?

vine Yama, the son of Vivasvat,

ex visit the Ganges nor the

The significance of « ns will become clearer if

we reflect on the natures@fthe iverature which we are now

studying. It is as has been already said not properly con-

cerned with morality, but with many aspects of human

conduct and relationships. From the very nature of the

case it is to a large extent the externals of conduct that

are treated. There is nothing surprising about this, but

we do feel surprised that at a time when philosophical

thought was so far advanecd conduct and character should

be regarded on the whole in so crude a way. The occasional

appearance of passages like those to which we have referred

proves the existenee of an under-current of thought of a purer

kind, which saw conduct in the light of the ideal towards

which the minds of thoughtful Hindus have been directed

1 Aan, vill, 83, 91, 92.
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since the days when the Upanishads were composed. The

highest virtues then are such as self-control, calm of mind,

abstinence from sensual indulgence, and such other qualities

as mark the freedom of the mind from the fetters of desire

and of sense. And the greatest sins are such as anger,

hatred, lust, and the like. It is not only in the few passages

to which reference has just been made or in others of the

same character that these virtues and vices are recognized.

They have their place and influence throughout the Law

Rooks; but that place and influence are comparatively small.

The atmosphere of the Law _Books is charged with ideas

of a lower kind. We s! occasion to make some

remarks at a later stag inderlying conceptions

of Hindu ethical thor But for the present

it will suffice to say th: nerally, we do not have

Hindu thought at its hig level at which it shows

the deep influence of fore ve marked ethical thought

everywhere at an carly ;clopment.
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CHAPTER |

THE ETHICS OF THI UPANISHADS

IT has been said of the Hindu mind that it is like that of

Newman, ‘ subtle when it analyses, simple when it believes ’,

penetrating fearlessly and with relentless logic into the most

profound problems of existe

extraordinarily credul

its believing mood,

the most trivial step:

Upanishads we sec it in

are never absolutely inde

occupies the mind to th

for we find even ia th

yet in practical religion

en the Hindu mind in

upreme importance of

: ritual forms. In the

mood. The two moods

each other; one seldom

e exclusion of the other;

fas occasional flashes of

philosophical thought d with the philosophy

of the Upanishads we fi ’, superstition, and ritual

teaching. Yet there a wo moods or tendencies

characteristic of the Hitdtmind, and as the later Vedas

and the Brahmanas are the great carly texts for the study

of the one, so the Upanishads are the great texts for the

study of the other.

The problem of the Upanishads is not primarily that of

human conduct; it is the widest and most fundamental

philosophical problem—that of the nature and meaning of

reality. The ethical problem in a certain sense arises only

incidentally, but it does arise, and nowhere in Hindu literature,

with the possible exception of the Phagavadgita, have we

¥ a
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more important data for its study. Further, the philosophical

speculation of the Upanishads has an essentially religious

bearing, It was not from sheer delight in intellectual exercise

that these thinkers undertook to explore the hidden depths

of reality. The Indian mind has no doubt at all times

delighted in speculation for its own sake, but the great

impulse to it came from practical needs, chiefly perhaps from

a sense of the finitude and unsatisfyingness of the phenomenal

world and of the failure of a ritual rcligion to satisfy the

demands of the intellect and the heart. Just as in his

thinking about the nature of reality Spinoza was actuated

by the desire to discove hing which would give him

‘a joy continuous and8 srnity ’, so the writers

of the Upanishads wee desire to find a means

of deliverance from ¢ With them it was not

as with Spinoza and ms ers an cthical quest, but

* same desire for release

av escape to the highest ;

gis character. Nor docs

quiry. The tendency

is to regard ethical

it was a practical one,

from the meshes of the Ic

and the quest had the

this fact in any way

in some modern tex

experience as something. ‘tndied by itself without

reference to the wide i of human existence.

Some psychological analysis is deemed sufficient as a basis

for the whole cthica} structure, and the relation of ethics to

religion on the one hand and to metaphysics on the other

hand is dealt with summarily in concluding chapters, as if

the problems of the reality and nature of the human soul, its

unmortality, and its relation to God were not in the highest

degrce determinative of the lines which human conduct should

follow. Whatever clse one may have to say of the ethical

thinking contained in the Upanishads, this at least must be

admitted at the outset that it is conducted in full view of the

wider implications of human existence.
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I

We may plunge boldly into the heart of our subject and

begin with the statement that the conceptions of arma and

saitsare are of fundamental importance for the ethical thought

of the Upanishads. We found in carly writings fore-

shadowings of the former conception, and in a less marked

way of the latter. In the Upanishads they find a place

among the conceptions by means of which it is sought to

make experience intelligible. Up to the time when the

Brahmanas were written it was believed that life continued

after the death of the body, not in this world but in worlds

that may be designated heayen and hell, Such a_ belief

involved belief in the cst oul separable from the

body. Only in a vagus ay was the suggestion

made that the soul mi mearnate in this world,

though the idea had emé ssive births and deaths

in another world. Wed through what process the

belief was developed th famen and animals and

even plants might bec iin any of the infinite

varicty of forms that lif but in the Upanishads,

though not definitely such teaching is laid

down, not tentatively of sially but dogmatically,

‘This belief did not drive 88 eerlicr belief in the possibility

of rebirth in another world, which persisted alongside of it.

Further, it is laid down in the Upanishads that cach successive

birth is determined by works done in previous lives.

According to his deeds and according to his knowledye he is born

again here as a worm, of as an insect, or us a fish, or as a bird, or as

a lion, of as a boar, or as a serpent, or as a tiger, or as a man, or as

something else in different places.!

Those whose conduct has been good, will quickly attain some good

birth, the birth of a Brahman, or a Kshatriya, or a Vaisya. Dut those

whose conduct has been evil will quickly attain an evil birth. the birth

of a dog, or a hog, or a Chaudala?

The doctrine of work and transmigration in their relation

1 Kash. Up. i. 2. 2 Chhénd, Uv. 10. 7.



70 THE ETHICS OF THE UPANISHADS

to each other has thus been set forth in its simplest form,

The process is far more complex than these quotations taken

apart from their context might lead us to imagine. The latter

passage concludes a section in which we are told that the path

of transmigration is entered upon by those who live in a village

practising sacrifices, works of public utility, and alms.

They go to the smoke, from smoke to night, from night to the dark

half of the moon, from the dark half of the moon to the six months

when the sun goes to the south. But they do not reach the year.

From the months they go to the world of the fathers, from the world

of the fathers to the ether, from the ether to the moon, That is Soma,

the king. Here they are loved (caten) by the Devas, yes, the Devas

love (eat) them.

Taving dwelt there ti

again that way as they

Then the sacrificer, hay

smoke, he becomes mist.

Having become mist, t id, having become a cloud, he

rains down. Then he » and corn, herbs and trees,

sesamum and beans. Ty e escape is beset with most

y be that eat the food, and

unto them.!

are consumed, they return

from the ether to the air.

5smes smoke, having become

difficulties. For whoever

beget offspring, he hence

uoted, This, with the

f/, vi, 2, is the most

f karma and samsara in

Then follows the

parallel passage, BpeAih®

important statement of t

the Upanishads.

The interpretation of this passage in all its details is by

no means casy. The ‘path’ that is described is known as the

“path of the fathers’, as distinct from the ‘ path of the Devas’,

The fathers figure in all the Vedic writings from the Rive Meda

downwards. They were human beings, ‘scers who made the

paths by which the recent dead go to join them’, dwelling

now in the third heaven. They feast with the gods, and along

with them share in the sacrificial offerings of men, Worship

and prayer are offered to them, it being in their power to

bestow such blessings as the gods themselves bestow. They

are believed to be endowed with immortality, and in a variety

} Chhdnd. v. 10. 3-6.
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of ways functions belonging to the gods are attributed to

them. In this we have nothing but a description in exaggerated

terms of the glory of the blessed dead in heaven, In the

time of the Brahmanas a distinction came to be drawn

between heaven and the place of the fathers, the door of the

one being in the North-East and that of the other in the

South-East. In the passage before us certain kinds of deeds

are said to lead by way of the world of the fathers, and this

way is contrasted with the path of the Devas, which leads to

the conditioned Brahman, a path which is entered through

knowledge and through the practice of faith and austerities,

The truth is that here we have a an older conception of retri-

bution crossing the concept? tribution as meted out in

a new life lived in thi # conceptions that are

inconsistent with cac} n a curious way they

are here bound togethe

It is not necessary t

We may ignore the pur

remarking that the #2

involved in darkness

path of the gods, w

ssage in all its details.

ical elements in it, only

way of the fathers, is

with the Devaydua, or

ceding section deals,

which is in light. The atest interest for us lies

in the fact that in the the way of the fathers

a double conception of retribution seems to be involved. It

is said that certain persons dwell with the Devas till their

works are consumed, At the same time it is the works that

they have done that determine the character of their new life

on earth. Max Miller, following later Vedantic interpreters

of the Upanishads, says that ‘besides the good sacrificial

works, the fruits of which are consumed in the moon, there

are other works which have to be enjoyed or expiated, as the

case may be, in a new existence’.! But it is difficult to find

any satisfactory ground for this distinction among kinds of

works in the context. It is more likely that we have here

the combination of two entircly distinct conceptions of

) Note to ChAdnd. U. v. 10. 8.
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retribution. There is the conception of retribution as attained

in another sphere of existence, crossed by the conception of

retribution in another life on carth. There are further com-

plications still, which for the present we may pass over, as

they concern the student of religion rather than the student

of ethics. Attention is drawn to this particular complication

because it is interesting to see the doctrine of Aarma and

transmigration in this, one of its earlier definite formulations,

interwoven with older beliefs.

What is of importance for us here is not the process

whereby transmigration takes place, but the fact that it is

now definitely believed to take place—that it is believed, in the

tions that he performs

Aanother birth on earth

“Is impossible to quote

2 is expounded. The

A, when it has reached the

wards another leaf! So,

f this body and dispelled

body and draws itsclf

a is that there is an

stitution of this immortal

ssage :

case of any given indivi

in this life will deter

that he must inevitah

largely from passages w

Self is likened to a cate

end of a leaf, draws itself

it is said, the Self, having

al] ignorance, approag

together towards it.

immortal part in the Se

part is dealt with in ouc :

A person consists of desires. And as is his desire, so is his will:

and as is his will, so is his deed; and whatever deed he does, that he

will reap.

And here there is this verse: ‘To whatever object a man’s own mind is

attached, to that he goes strenuously together with his deed ; and having

obtained the end of whatever deed he does here on earth, he returns

again from that world to the world of action ?

Whatever a man desires to that he becomes attached,

towards that he goes. There is a saying that what one

desires in youth one will have to satiety in old age. The

thinkers whose speculations are recorded in the Upanishads

have put this idea in far more sharp and definite form,

l Brih, Ooi. 4. 3. ? Td. iv. 4. 5. 6.
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For example:

\¥e who desires the world of the fathers, by his mere will the fathers

come to receive him, and having obtained the world of the fathers he

is happy, &c.... Whatever object he is attached to, whatever object

he desires, by his mere will it comes to him, and having obtained it he

is happy.

From all this it is clear that the root of the self that manifests

itself in the various forms that an individual being takes

in successive births is desire. Also it will be observed that

this self is not regarded as in any way involving the existence

of a not-self. It is not in opposition to a stubborn material

which it can shape or modify only within limits in accordance

with its own purposes. sid! sve later the not-self has

no independent being sense it docs not exist.

In desiring, the self own destiny absolutely.

There is an interesting frihadaranyaka Upani-

shad, where itis said @ Specch, cye, mind, hearing,

the body, the hairs of he hairs of the head, the

blood, and the seed- that goes to constitute

the self in its phen are dispersed. What

remains? The answ A great secret to YAajiia-

valkya :

Take my hand, my fre one shall know of this; let

this question of ours not be discussed in public. ‘hen these two went

out and argued, and what they said was Aasman, what they praised

was Aarvan, Viz. that a man becomes good by good work, and bad by

bad work.?

Nevertheless men are actually bound to the world by

desire, At the root of this attachment is ignorance, the

ignorance that involves belief in a plurality in the universe

that does not exist. The distinctions that we imagine to

exist are fictitious. One of the passages in which this is most

clearly laid down is in the Brisaddranyaka

For when there is as it were duality, when one sees the other, one

smells the other, one hears the other, one salutes the other, one

perceives the other, one knows the other; but when the Self only is all

1 Chhand. U, viii. 2. * Bri, Ui, 2. 13.
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this, how should he smell another, &c.? > Wow should he know him by

whom he knows all this? How, O beloved, should he know (himself)

the Knower??

It is not merely in the realm of sense experience that this false

duality is assumed. It is a distinction equally falscly made

between the Self and God. This is the point of the discourses

of Uddalaka Aruni with Svetaketu, in which through many
similes he teaches him the identity of the Sclf with ultimate

Reality—‘ Thou, O Svetaketu, att it.” If one but knows this,
if he is freed from the ignorance that sces diversity where there

is nothing but unity, if one understands that in all the variety

of existence revealed to us through the senses and through the

intelligence there is giv istinct from the Sclf, then

ignorance has given pi that knowledge which

is itself deliverance.?

It may seem at first

claims for knowledge.

that all diversity is ih

undifferentiated, we mic

question whether mere]

cient to deliver one

s is to make very high

he truth of the doctrinc

that Reality is one and

be justified in raising the

doctrine could be suffi-

Fe of the illusory world.

If the evil in which cur? “lis desire or attachment,

is it sufficient in order tha cat may be broken, that

one’s cyes should merely be opened to the illusoriness of the

objects to which the self has been attached? To put it in

another way, can ignorance be the root, or at any rate the only

root of attachment, so that if it be severed the plant will die ?

We are here face to face with a problem that has affinitics with

that raised by Socrates regarding the identity of virtue and

knowledge, for both alike held that at the root of what was

essentially evil was ignorance. It may be that the difficulties

that beset the problem are to a large extent due to mis-

understanding, The experience described in Ovid’s words :

Video meliora proboque,

deteriora sequor,

Y Brih, Ooi 4.13. 2 Chhind. U, vi. 8 tf.
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is one that is familiar to every one. Is it possible in the face of

such an experience to assert that the lapse was simply due to

ignorance? It might be replied that, when one sins against

the light, there is involved at least momentary self-deception—

a momentary forgetting of the truth accepted by our highest

sclf. The fault may be not that knowledge was wanting, but

that the knowledge was not so wrought into the web of one’s

being that it might not on occasion be denied. There ts

a sense in which moral error, when it is deliberate, involves

intellectual error. A lower sclf rises up and asserts itself,

brushing aside the principles by which the higher self would

dircet its conduct ; it rules them out of court. The rational

self is borne down for sing by a violent, unintelli-

gent, lower self. Tt v return to this subject

later, but it may be rat in the Upanishads

deliverance is the outec of belief or knowledge

of a purely academic | a knowledge, which is

an attitude or activity ole self. It is generally

taught, further, that ther necessary for the attain-

ment of such knowled be mastered by any

chance person who m

All this has been w to making clear the

rationale of a doctrine w soems so strange as this

that deliverance is the outcome of knowledge. Yet we must
admit at the same time that there are many passages in the

Upanishads where the claims made on behalf of knowledge are

of a much more extravagant kind, as when it is taught that

knowledge of particular doctrines, for example the doctrine of

the five fires, leads to emancipation. Also it should be pointed

out that the term knowledge is in a sense a misleading one

when applied to the process through which emancipation is

mediated. As we ordinarily understand knowledge, there is

involved in ita knowing subject and a known object. But the

knowledge which is deliverance is a knowledge in which this

duality is transcended. It is an experience which can be

explained only by imperfect analogies. The most helpful of
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these is dreamless sleep, a state in which the distinction of

subject and object disappears.

When a man, being asleep, reposing, and at perfect rest, sees no

dreams, that is the Self, this is the immortal, the fearless, this is

Brahman,!

The doctrine of emancipation has been stated here in its

simplest and barest form; but throughout the Upanishads

there are complications and contradictions in the accounts

of the process through which emancipation is attained,

there are in the accounts of the fate of the unemancipated.

We may turn again to the passage quoted above from the

Chhandogya Chanishad, ihas been regarded as the

great text for the ine of Aarwa and trans-

migration. The past © way of the fathers has

becn quoted. We nov vssage dealing with the

way of the Devas wh

be vyrihasthas), and those who

© vanaprasthas, and of the

he highest Brahman) go to

t half of the moon, from the

hen the sun goes to the north,

from the six months when 3 fhe north to the year, from

the year to the sun, from FRE*: Pah moon, from the moon to the

lightning. There is a person not hunnan He leads them to Brahman.*

Those who know this

in the forest follow faith a

parivrajakas those who

light, from light to day, &

light half of the moon te

The Brahman to whom he is led is the conditioned Brahman,

and the deliverance found in him is not represented in the

definite form which the doctrine Jater took. But it may

be noted that the cmancipation here spoken of is the outcome

of a process which goes on after death. Elsewhere we meet

the same idea in other forms. It may be said that emancipa-

tion is regarded as attained broadly in two ways, firstly

immediatcly through an act of intellectual intuition, and

secondly through a process dependent chiefly on intellectual

intuition, but working itself out gradually.

1 Chhdnd. VU. viii, th. 1. 2 Jbve tO. 3, 2
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In this brief account of the doctrines of Aarma and sarsara

in their relation to the way of deliverance nothing more has

been attempted than a summary of the ideas most generally

accepted. But there are many statements relating not only to

details but even to fundamentals which would demand atten-

tion in any fuller treatment. These we must for the present

ignore, contenting ourselves with indicating the general ten-

dency of the thought of the Upanishads. Mention should,

however, be made of a tendency which becomes more definite

in some of the later Upanishads. The carlicr Upanishads

represent in the main a strict pantheistic monism ; Brahman is

all, and all clse is illusion, and deliverance is attained in

the recognition of the ide: the self with Brahman. In

some of the later Up

the Katha, the Prasy

sometimes obscure, of t

which becomes definite

theless Lavma and sevirsé

deliverance is still attai

knowledge of the sole x,

her hand, for example

ere are traces, though

neception of the Universe

ya Philosophy. Never-

yractically untouched, and

1 knowledge, though not

we

So far we have hardly i the ethical problem of

the Upanishads. ‘lo it we must turn now. The most impor-

tant question that faces us at this stage of our inquiry is as to

the cthical character of the ideal that is held up to man,

Is this state of deliverance a state that has cthical worth?

It will be impossible to consider this question fully until

we have discussed the steps through which one arrives at the

stage at which deliverance becomes possible, but certain

points have already become clear to us. It is obvious that in

a certain sense cthical categories are inapplicable. He who

has attained mefsha is beyond good and evil. Good and evil

exist only for him who is in the state of avidyé ; he who has

been delivered from ignorance is delivered from that immer-

sion in the finite which that ignorance involves.
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As water does not cling to a lotus leaf, so no evil decd clings to one

who knows it.!

‘He therefore that knows it, after having become quiet, subdued,

satisfied, patient, and collected, sees self in Self, secs all as Self. Evil

does not overcome him, he overcomes all evil. Evil does not burn him,

he burns all evil, Free from evil, free from spots, free from doubts, he

becomes a (true) Brahmana; this is the Bralima-world, O King, thus

spoke Yajnavalkya.?

Clearly there is room here for the greatest self-deception, and

there are traces of such self-deception in various parts of the

Upanishads. If he who has attained deliverance be beyond

good and evil, then good and evil may be regarded as

indifferent to him, and if they be indifferent they may be

practised without blani the linc of argument that

seems to have someti It is similar to that

sometimes taken by A Christian Church. If

a man be saved he ist ; he is lifted up into

a relationship with God him beyond the possi-

bility of sinning, So act rfarmed by the unregene-

rate, would be sinful,may by him without incurring

e~-that he who is reallyguilt. The reply to b

delivered will have ‘ ferent sense from that

in which the Antinomian® the situation. Te will

no longer follow after ever ctions will have ceased to

have any attraction for him.

¥ct this Antinomian tendency is found in the Upanishads,

sometimes in extreme form. It comes out in passages like

this :

He who knows me thus, by no deed of his is his life harmed, not by

the murder of his mother, not by the murder of his father, not by theft,

not by the killing of a Brahman. If he is going to commit a sin, the

bloom does not depart from his face.°

Or more striking still:

He (in that state) is the highest person. He moves about there

laughing (or eating), playing, and rejoicing (in his mind), be it with

| Chhdnd. Uv iv. 14. 3. * Brit. Uin, 4. 23.

* KRaush, Ui
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women, carriages, or relatives, never minding that body into which he

was born

While such statements as these are in one aspect simply

exaggerations of the idea that for him who has found deliver-

ance all morality is transcended, we doubtless see in them also

a reflection of the eschatological conceptions of older writings

in which heaven is conceived very sensually. Even in its

highest flights of thought, the Indian mind at this time found

it difficult to shake off those sensual elements that had come

to find a place in its conception of the highest good. On the

other hand, the highest good of the Upanishads is at its best

a state of being in which all ethical distinctions are transcended.

The ethical side of the teaching of the Upanishads comes

out rather in relation t¢ 3 that is supposed to be

necessary before the position to be able

to attain deliverance, fore to a lower stage of

experience. In this th ne Upanishads is paral-

lcled by that of some ath fthought. Aristotle put

speculative wisdom apoy wisdom, and if he gave

more space to the discuy orms in which practical

wisdom should manifeg 8 simply duc to his

recognition that in thes inanity must inevitably

express themselves. Th ude an even more sharp

division between the life t d in line with the highest

ideal and the lower life of the ordinary man. The ideal was

realized in the life of the passionless saye, and all who had not

yet attained to this stage of passionlessness were involved

in sin, and all sin was equal in guilt. This conception was not

followed out with absolutely rigorous logic. Common sense

came in and prevented the ordinary, everyday life of ordinary

men from thus being denuded of all ethical significance. But

it is interesting to note that here there is expressed in theory,

a separation between the ideal as attained, and everyday life

which is comparable to that drawn in the Upanishads.

Practically, of course, it does not work out. The Stoic has to

find a place for the lower goods which he would fain ignore as

! Chhand, U. viii, 12. 3
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unworthy of the thought of the sage, and the writers of the

Upanishads to whom.the sole reality is Brahman are com-

pelled nevertheless to recognize the significance of the life

lived by men who have not attained deliverance, and to lay

down rules for its conduct. This is all the more necessary on

account of the fact that it is recognized gencrally. though by

no means in all the Upanishads, that deliverance is attainable

only as the outcome of a process. [t may not be attained by

any one at any stage of life. No doubt all lower manifesta-

tions of human life are in the end valueless, Study, sacrifice,

morality. austerity. knowledge itsclf'—all these ultimately

count for nothing, but there is a sense in which they constitute

the height at which the

. is of importance that

rhus demanded of him

aea ladder on which

highest yood becomes

we should study the cl

who would find deliver

Vhis discipline may be

of the four a@sramus.

Upanishads is not full

been by the time wh:

elements that constite

recognized. The cou yn for the Brahman by

this doctrine when fil was (1) the life of a

Brahmachari spent in Vedic study | in the house of his Gurz,
(2) that ofa Crihastha or houscholder, living with his wife and

begctting children, and performing a great variely of worldly

duties, (3) that of the Tdvaprastia, \iving in the forest and

practising austeritics, and (4) that of the Seauyast or Partura-

jaka, who, casting away everything, wanders about a homeless

beggar. Tt is not until we come to the late Upanishads that

we find these four @romas recognized as definite stages in the

life of the Brahman who would (ind deliverance, but in the great

Upanishads the essential features that characterize life in these

different asramas are recognized. Inthe Brihadaranyaka U.,

for example, the elements that enter into the life lived in the

1 Brith, U. iv, 4. 10.

Surmmed up inthe doctrine

32 as we find it in the

ve have found it to have

systematized, but the

nthe dsramas are all
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asramas are mentioned though they are not represented as

belonging to distinct stages:

Brahmanas seek to know him by the study of the Veda, by sacrifice,

by gifts, by penance, by fasting, and he who knows him becomes

a Muni!

In the Chhéndogya Upanishad it would seem that the four

stages are recognized, though not according to their order

in time or with that definiteness that enables us to recognize

them as identical with the @sramaes.

There are three branches of the law. Sacrifice, study, and charity

are the first.

Austerity is the second, and to dwell as a Brahmachdri in the house

of a tutor, always mortifying y_in the house of a tutor, is the

third. All these obtain idessed; but the Brahma-

sauistha alone (he wk ed in Brahman) obtains

immortality.*

amas, or rather modes

wands, fairly clearly indi-

hich perhaps corresponds

Here we seem to have @

of life which are the ba

cated, a fourth mode bei

to the arama of the sé

te Upanishad in which

there is evidence that was were beginning to

be recognized, There | a t the way to the attain-

ment of the world of Brahmanis by Icarning the Veda from a

family of teachers in the leisure left from the duties to be per-

formed for the Guru, then settling in his own house, keeping up

the memory of what he has learnt, and begetting virtuous

sons, and (probably as a third stage) concentrating all his

senses on the Self, never giving pain to any creature except at

the ér/has. In this case the third and fourth stages would

be merged in one. In the Chhancdogya,* the householder who

practises sacrifices and good works is contrasted with the

houscholder who knows the doctrine of the five fires, and the

forest-dweller who follows faith and austerities, the former

going by the way of the Fathers and the latter by the way of

) Brih, Uviv. 4. 22. 2 Chhand, U, ii. 23.1, 5 Jb. Vv, 10,

G

Vhere is another pn
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the Devas. Againin the Arihaddranyaka' the oblations and

sacrifices of the householder and the penance of the anchorite

are works that will have an end. But he who knows the

Akshara, he is a Brahman. <A careful study of the relevant

passages will probably Jead one to adopt Deussen’s conclusion

that in the earlier Upanishads only three stages are recog-

nized--those of the student, the houscholder, and the an-

chorite—those who know the d/man being ‘exalted above

the @ramas’.” The first Upanishad in which the four stages

are mentioned in their proper order is the late Fabalu.

It would seem that the tendency ix to regard these stages in

the life of the individual : tant as a preparation for the

attainment of emancipate: they are not universally

regarded as essentiz ted by the following

passage :

t wish for offspring, What

who have this Self and this

Knowing this the peap

shall we do with offsprin

world (of Brahman) ?*

iedge may be possessed

tas obtained Brahman

r was of opinion that the

doctrine of the /éa ¢’p that works (the stages

of student and househo essary as a preparatory

discipline before one could become a saunyasi as against the

doctrine held by many that they were unnecessary.”

Let us look at these stages in turn. The first is that

of Vedic study, which was the chief business of the dra/ma-

chavi, The boy was sent to the house of a teacher, probably

as a rule at the age of twelve. Ile approached him bearing

fucl as a symbol of his willingness to serve him. “he teacher

received him and laid upon him various duties. “Lhe drahnia-

chéri might be sent out to beg, he tended the teacher’s fires, and

one case is mentioned where he was sent by the Guru to tend

his cows. It would seem that all this discipline was intended

» Beth, U, iil, 8. To, * Lhilosophy of the Upanishads, 368,

© Byih, GLiv, 4. 22. © Katha €/o i. SAF 31g.

Again it is indicated t

even by the househo!

while stilla boy. A
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by the Guru to test the worthiness of the pupil to receive

instruction. The nature of the instruction given seems to

have varied greatly. Svetaketu, we are told, studied ‘all the

Vedas’! during his twelve yeass’ apprenticeship, and we gather

that ‘all’ means Xzk, Vajus, and Sdwanz. It would scem that

the committing to memory of the Vedas and hearing the

explanations of them given by the Guru were the essential

parts of the pupil's intellectual training. These explanations

would vary with the Guru’s own capacity and point of view,

and with the estimate he formed of the capacity and worth of

his pupil. In some cases the instruction must have been

of a very superficial order, ¢ up instead of edifying the

pupil. Those who showe sramise would be taken

into the deeper questi had studicd. Satya-

kama allowed his othe r¢ when they had Icarnt

the sacred books, but detained for further

instruction when he sho t* It is characteristic

of the Indian Guru that he & highest iastruction very

reluctantly and as « t, only to those whom

he considers fit to rece

Take my hand, my {rié ane shall know of this: let

this question of ours not b bhes

Again:

A father may therefore tell that cocirine of Brahman to his eldest

son, or to a worthy pupil. But no one should tell it to anybody else,

even if he gave him the whole sea-pirt earth full of treasure, for this

doctrine is worth more than that, yea, it is worth more,*

In addition to the Vedic study which he had to undertake,

the student was given instruction and had to undergo discipline

the purpose of which was to fit him ethically for the duties of

life. The mortification of the body was part of this discipline.

Further, there were the dutics that had to be performed in the

service of the Guru. which have been already referred to. It

' Chhdand, Uo viel, 2. 2 fb IVA L

S Mrih, Us ill, 2.13. 4 Chhdind. Ui 11. 5,
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was in the leisure left from these duties that the Vedas were to

be studied. The period of studentship was one of hard work,

in subjection to the Guru, to whom he owed the highest

honour. The sum of his ethical counsel to his pupil is probably

contained in the 7azttiriya Upanishad, in the passage in which

the Guru in dismissing his pupil declares to him the true pur-

port of the Veda.'| The advice is given with a view to the

pupil’s entrance upon the responsibilities of a householder, but

one or two of the points are of interest as bearing upon the

relation of the pupil to the Guru. Jn his conduct he should

follow the example of the Guru and in case of doubt regarding

sacred acts and regarding conduct he should conduct himself

as Brahmans who pos ement conduct themselves

in the same matter.

The period of stude

brief sketch might secir

in the house of the Gur

of men at all periods of

their hands seeking instry

have come thus as a p

was not in all cases

wch a definite one as this

A student might remain

ite period, and we read

ta teachers with fuel in

n the god Indra is said to

ati, The teacher again

aging to a family of

teachers. So import: played by kings and

Kshatriyas generally in t nof the ideas which are

expressed in the Upanishads, that some have maintained that

the Upanishads represented at first a movement among the

Kshatriyas against the ritualistic lines on which the thought of

the Brahmans moved, Again, a father might play the part of

Guru to his son, as did the father of Svetaketu when the latter
returned from his course of study with his mind swollen with

empty knowledge. The important point to observe is that

while there was great variety in the form that studentship

took, the need of a teacher scems to have been universally

recognized. This comes out in the following quotation :

For | have heard from men like you, Sir, that only knowledge which

is learnt from a teacher leads to real good.’

fatl’?, Goi 01. ® Chhand, U.iv. 9. 3.
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‘

So, regarding the knowledge of the Adman it is said :

Unless it be taught by another, there is no way to it.

Having finished his studentship, the young man normally

entered upon the second stage of life, that of the grihastha, or

householder. ‘Do not cut off the line of children’, is one of

theinjunctions given bythe Guru to the departing drahmachari2

This was the most important motive to the entrance upon the

second stage—the continuance of one’s line. In the Satapatha
Brahmana it is said that man owes dcbts—to the gods, sacri-

fices, to the scers, study of the Vedas, to the Manes, offspring,

and to man, hospitality ; and there persists to the present day
belicf in the supreme &: aporten i having a son to survive one

and perform those cere. fe, due to the Manes, In

the Hivihadaranyaka % orld of men is distin-
guished from that of th hat of the Devas, and it

is said that ‘this world @ by a son only, not by

any other work’, Whe lies, ‘if there is anything

done amiss by the father the son delivers him, and

therefore he is called 3y help of his son the

father stands firm in th id of men).’®

The householder mu » his Vedic studics, and

he must perform sacrif iter duty will require

somewhat closer attention. S riot easy at all points to

determine what was the attitude of the composers of the

Upanishads to sacrifice. In places it seems to be disparaged,

but probably in general the feeling was that sacrificial ideas

and practices were so firmly rooted in Indian thought and life

that it was hopeless to attempt to cradicate them. We have

always to remember in studying the Upanishads that, while

they teach as the highest doctrine the way of complete and

final emancipation, they nevertheless recognize lower stages of

attainment and attach worth to the means by which these are

reached. It is characteristic of the Hindu mind all down

' Katha Ui, 2. 8. ® Jatt. Uh
8 brik, Uoi. 5. 17.
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through history that it has been willing to compromise, and,

indeed, in its recognition of the position of the ‘ weaker brother’

it has sometimes tended to do less than justice to the stronger

brother. The value of the sacrifice is limited, but still it has

its valuc. They are fools who consider sacrifice and good

works as the best, but through them the Jower world of the

fathers is attained, and so fgr they are good.) So sacrifice is

frequently mentioned as one of the essential duties of the

householder without any qualification, the implication being

that the sacrifices as they were laid down in the Brahmanas

were approved. But, on the other hand, we sometimes find

the sacrifices treated alle The worshipper no longer,

as in the Brahmanas, cle

the steps of the ritua

allegorized, sometime

passage in the Chhanc's

thus allegorized. The

to consist in fasting anda

to the priests in pena

and truthfulness? Ag:

ven as on a ladder on

ispects of the ritual are

rere is a very striking

?in which the sacrifice is

tlatory rite is here stated

om pleasure, and the gifts

righteousness, kindness,

ch a passage as this:

Understanding perf performs all sacred acts.”

api dy as a concession to the

less enlightened. The more enlightened, if they recognized it
at all, would give to it such an allegorical interpretation.

The houscholder must practise, alone with sacrifice, certain

more strictly cthical virtues. The Chhdudegya Upanishad

(V, 10, 3) speaks generally of works of public utility and alms,

but elsewhere there are more detailed lists of cthical virttucs

and vices.

A man who steals gold, who drinks spirits, who dishonours bis Guru’s

bed, who killsa Brahman, these four fall, and asa fifth he who associates

with them.

So sactifice was recognmedsgsrak

A king boasts that in his kingdom there is no thief, no miser,

no drunkard, no man without an altar in his house, no ignorant

V Mum. Ui. 2, 10. ? Chhand. U. iti. 17, * Tait. Oi. s.
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person, no adulterer, much less an adulteress.! The duty of

hospitality is inculcated :

Let him never turn away (a stranger) from his house, that is the rule.

Among other ethical qualities mentioned are right-dealing,

self-restraint and tranquillity, while pride is condemned. In

the later Wedtrayana Upanishad there are given lists of evils

that are the results of the qualities of ‘ ¢amas? (darkness), and

‘rajas’ (passion), The results of the former are: bewilderment,

fear, grief, sleep, sloth, carelessness, decay, sorrow, hunger,

thirst, niggardliness, wrath, infidelity, ignorance, envy, cruelty,

folly, shamelessness, mweary ide, changeability. And the

results of the latter ; ivst, fondness, passion,

covetousness, unkind deceit, jealousy, vain

restlessness, fickleness, mulation, greed, patro-

nising of friends, family an to disagrecable objects,

devotion to agreeable ois; ring, prodigality.” These

qualities are connected w hieal conceptions foreign

to the earlier Upanisha y take it that the evils

named were regarded mposers of the Upani-

shads generally.

When a man had fulf Lies as a householder he

might enter upon the thir o >that of the v@uapras-

tha or anchorite. Yajfiavalkya, for example, is said to have

abandoned the life of a householder and to have gone into the

forest. This was not yet by any means a well-defined stage

of life. The form that it should take was not laid down with

any definiteness. It was fairly generally, though by no means

universally, recognized that /apes, austerity, was of value as

a means towards the attainment of the knowledge of the Atman.

It would seem that throughout the Upanishads ¢apas, which

might be practised at any stage, takes the place of what later

came to be the third arama. The householder and the

student are mentioned as alike practising sagas. Again, in so

) Chhand, Usv. 13.5. © fad, Ci to. 3,
* MVattra, U. lil. 5.
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far as a distinct stage of life in which the individual withdraws

to the forest seems to be recognized, the precise function of it

as a stage does not appear with perfect clearness. It is not

clearly marked off from what came to be recognized as the

fourth asvama. The expericnce referred to by Vajnavalkya in

the following passage has as close affinities with the fourth as

with the third arama:

When Brahmans know that Self and have risen above the desire for

sons, wealth, and worlds, they wander about as mendicants,'

Here there seems to be no distinct intermediate stage between

that of houscholder and that of sazuydsi, On the other hand,

there are cases recorded tl ‘spor more closely to the

idea of the anchorit che forest and practised

austerities as a prepari rhment of the knowledge

of the Self. Wishing : of Brahman, it is said,

mendicants leave their { Hrihadratha performed

the highest penance with ms in the forest, and yet

did not know the Self’ ally taught that the practice

of austerities in itself world of the fathers, and

there seems to have hb F opinion, at any rate in

the later Upanishads, eps had any value as

a means to the knowled But to this subject of

vapas we shall return later.

In the later Upanishads the life of the sasuyas7 is dealt with

in great detail, but in the classical Upanishads, as has been

said, this stage is not clearly separated from the third. It

became recognized in later times as a form of life in which the

individual cast off all ties of family and caste and became

a homeless wanderer, and it was entered upon as the last stage

in the process leading to the knowledge of the Self. In the

older Upanishads this was the state rather of him who had

attained this knowledge—the Lrahkmasazistha, or Mune.

ne

és

1 Brih. U. iit. 5. 8. 2 Brik, UAW. A, 22.
8 Alaitra. Ui, 2.
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I]

It will now be necessary for us to turn back and try to

gather togcther and to find the rationale of the ethical ideas

contained in the material with which we have been dealing.

The Upanishads are not a text-book of ethics. It has become

clear to us that in their ethical as well as in their metaphysical

speculations they present us with a wealth of ideas often far

from consistent with each other. In our consideration of these

ideas it is well that we should bear in mind the fact that in

morality practice is older than theory. Morality was not

invented by moral philosophers, and opinion is greatly divided

as to the extent to w aa influenced by them.

Moral philosophers | before them in their

speculations, as a fact gnored, the moral life

lived about them. Th i life and the vaguely
understood ideals that u cy may criticize at many

points; they may even, 4 in the Aepudlic, propose

to replace it by a new s they may propose such

a radical alteration of Nietzsche has proposed,

but in any case the y bear marks of the

influence of the old. Ph s of India were familiar

with a system of moralit, can be called, of very

variegated texture, and if they failed to supply in its place
a system in any way perfect, it was more their misfortune than

their blame. They did not set out primarily to justify or

reform the morality of their time; their purpose was of

a different kind; and if the stubborn material of which

morality is built did not yield to them as we may think it

ought to have done, and if they were constrained to fit it into

their greater structure as it could be fitted in, we must

remember the limitations under which they wrought.

These thinkers were, most of them, possessed of one domi-

nating conception—that of the identity of the Self and

Brahman. The beginner in the study of the Upanishads may

wonder why this idea did not dominate everything, but the fact
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remains that there were other ideas, often conflicting no doubt,

yet stubborn, that demanded a place alongside this idea. As

metaphysicians these thinkers might be convinced of the sole

reality of the Atman, and in the light of this grand conception

all clsc might be regarded as illusion—study, sacrifice, and

penance, as well as the ordinary duties of everyday morality.

In the highest flights of their tfought and imagination they

might realize and fearlessly declare this. Yet the practical

life lived about them, and the intellectual conceptions by which

it was justified, continually obtruded themselves upon them ;

and if they often admittcd these conceptions to a place to

which logic did uot entitle them, we bave to remember that

even the philosophers ¢ is were human. I[t is

well, then, that we sha: first place the influence

of the dominating conc panishads upon ethical

thought, and then th nich other conceptions

crossed it.

It has already been i

conceived to be attain

knowledge is apt to b

intellectual intuition, it:

at while emancipation is

crvledge, and while this

he manner of a purely

we accurate to interpret

it as an activity, or pect passivity, of the whole

being. Any one might a stellectually the idea that

the Self is Brahman, but such a purely intellectual apprehen-

sion would not involve emancipation. For this, belief of some

kind would be necessary, and belief is not a barely intellectual

act, but one that involves also feeling and volition. If this be

so itis clear that to attain emancipation something more is

necessary than mercly hearing the dogma enunciated, ‘ Thou

art that’, more even than the understanding of the whole

philosophy of which this statement is the highest expression.

In particular it is essential that there should be some prelimi-

nary education of the will. And the education of the will

would differ essentially from that which has been common in

the West, at any rate in regard to the kind of direction which

should be given to the will. The Christian believes in a
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Kingdom of Heaven, of which the kingdoms of this world are

in their measure reflections, and the qualities that fit one for

citizenship in the Kingdom of Heaven fil onc in this measure

for citizenship in an earthly kingdom. The morality of the

West has been profoundly influenced by some such conception

ag this. In the light of the doctrine of the Atman, on the

other hand, social morality has no such cternal significance.

The will has to be directed with a view to the attainment of

a certain end, but the end is external to the means, and when

it is attained the means have no longer any significance. This

is a fundamental distinction between the point of view of

Christianity and the Upanishads. The Christian believes that

in ethical experience he isd

tially real, while the 4

so far as morality was

as a step on which one

which one might climb

to the sphere of the Un

believed to be possible ni

accordance with the i

will was turned away

ith that which is essen-

panishads believed that

fit was necessary only

something higher, over

i which in itself belonged

tainment of Brahman was

viiose will was directed in

als, but by him whose

tity of the Atman and

ty, mediated through

belief, as it may perhaps be 1 more accurately put. What
ethical presuppositions or ethical preparation does such a belicf

involve? We may pass over some of the more elementary

and fundamental dutics which are frequently insisted on, such

as truthfulness, abstention from murder, theft, and the like.

Whether these duties are recognized in practice or not it is

hard to conceive any system of morality that denies their

importance. The more flagrant breaches of these duties arc

not only sins but crimes. But there are other points in the

morality of the Upanishads that are more distinctive and

instructive. As a positive hindrance to the attainment of the

end there is sensuality. Human nature is prone to seek its

good in those things that bring pleasure or minister to comfort,

The end is knowled:

Brahman, or realization:
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and it isa familiar psychological fact that immersion in the

pleasures of sense renders understanding of and belief in the

value of spiritual ideas difficult. In a very special manner do

they operate as hindrances to the attainment of the end as it

is conceived in the Upanishads. For whatever helps to

strengthen belief in the existence of the individual self as an

independent being, and in the reality of the phenomenal world

stands in manifest contradiction to the great principle in which

the end is expressed. Let us look at some of the passages in

‘ which this thought is set forth.

The good and the pleasant approach man ; the wise goes round about

them and distinguishes ile wise prefers the good to the

pleasant, but the fool through greed and avarice.

y gwn conceit, and puffed up

d, staggering to and fro, like

Fools dwelling in dar

with vain knowledge, yo

blind men led by the bi

The Flereafter never

deluded by the delusion ¢

‘there is no other’ ;- ti

Death’s) sway.

he eyes of the careless child,

This is the world’, he thinks,

n and again under my (ie.

vhen Sanatkumara pours

ows and horses, elephants

, and houses greatness’. For, he
2

Another aspect of

scorn on worldly men ¥

and gold, slaves, wives, ficids

says, ‘there is no bliss in anything finite’.

Not only are pleasure and the things that minister to pleasure

hindrances to the attainment of the end, but everything that

breaks in on the calm of the soul, entangling it with the world,

is likewise evil—‘ hunger, thirst, sorrow, and passion.’” Simi-

larly pride is a hindrance to the highest knowledge.

You are worthy of Brahman, O Gautama, because you are not led

away by pride. Come hither, I shall make you know clearly.*

All appetites and passions, by whatever name we designate

the various expressions of the feeling side of our nature, all

1 Katha Ui, 2.2, 5, 6. ® Chhdyid, U, vii. 24. 2, vii, 23.

® Bork, Uo ii. 5. 1. * Kaush. Git 1.
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must be restrained. In the Aatha Upanishad there is a figure

remarkable because of its close likeness in some points to

Plato’s figure in the Phaecdrus :

Know the Self to be sitting in the chariot, the body to be the chariot,

the intellect (6%d¢d¢/2) the charioteer, and the mind the reins.

The senses they call the horses, the objects of the senses their roads,

He who has no understanding and whose mind (the reins) is never

firmly held, his senses (horses) are unmanageable, like vicious horses of

a chartoteer.

But he who has understanding and whose mind is always firmly

held, his senses are under control, like good horses of a charioteer.?

ith philosophical terminology

x Upanishads, but the

eristic of the classical

es of similar import are

This figure is used in conne

different from that ug

main idea of the xs

Upanishads generally

the following : ,

He who has not first

tranquil and subdued, or

obtain the Self (even} by

ai his wickedness, who is not

= not at rest, he can never

and

He therefore that know

satisfied, patient, and cotietted

wing become quiet, subdued,

Self, sees all as Self.

So far the teaching of the Upanishads about morality is

consistent with their conception of the end to be attained.

There is no place for ‘the world’ in this philosophy, and the

lower elements in human nature are not to be tamcd in order

that they may be harmessed to work that is conceived as

properly belonging to them, but they are to be destroyed

ascevil. The teaching of the Upanishads regarding austerity

does not seem at first sight to take us far from the same line of

thought, For the subduing of the passions, ascetic practices

or practices of an allied kind have been followed by many

under the influence of the higher religions, But the history

1 Katha U.i. 3. 3-6. 2 fbi. 2. 24. * Both. U iv, 4. 23.
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of tapas in India shows that the motive to it was not always

the subduing of the passions. We have found that in the

earlier history of Indian religion ¢apas was praised without

reference to its ethical value. The practice of certain forms

of self-mortification and the self-infliction of pain are practices

common to primitive religions, and the motive has been the

acquisition of powers, generally of a magical kind. It is to

motives such as this rather than to cthical motives that the

first appearance of the idea of /upas is to be attributed. It

is unscientific to condemn any principle or practice merely on

the ground ofits history. But in the Upanishads, while /apas

is, no doubt, practised as a means to the subduing of the

passions, it still bears i: 3, if not in most, marks of

its history. What w ical motive to fapas is

apparent in the case vhen he departed into

the forest,’ and doubt! er instances the motive
ig at least partly ethical, ad seem that much more

commonly the old idea o& means to the attainment

of power, is dominant. 43 for example, in the well-

known passage in the “pauishad, where it is

related that Upakosaia ities until the sacrificial

fires were moved to teach

The teaching of the Upat Pafees is, indeed, confusing.

In places it is reduced to a mere : figure, Tn onc place the
highest penance is said to consist in sickness, the funeral

procession, and the funeral pyre,’ the idea evidently being

that sufferings deliberately undertaken are of less value than

the inevitable experiences of life and death. Again, in some

places where the virtue of asceticism is recognized it is held

that it leads only to a finite reward :

Whosoever, O Gargi, without knowing that Akshara (the unperish-

able? offers oblations in this world, sacrifices and performs penance for

a thousand years, his wark will have an end

Again, especially in the later of the classical Upanishads,

1 Brith, Ui 4. 1, * Chhand. iv. 10

* Beth, Lover. 4 7b, ii, S. bo,
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we find greater claims made for fapfas. Bhrigu was taught by

his father to seek to know Brahman through /apas, and having

performed ¢apas he understood one truth after another till he

recognized bliss as Brahman.’ In the Svetasvatara Upani-

shad it is said that the Self is to be sought through truthful-

ness and penance, and that the roots of the Self are self-

knowledge and penance. In the Prasaa Upanishad the way

to the Sclf is said to be through ‘penance, abstinence. faith,

and knowledge ’,” while in the A/nadaka Upanishad it is said

that ‘those who practise penance and faith in the forest,

tranquil, wise, and living on alms, depart free from passion

through the sun to where that immortal Person dwells whose

that we are justified in

Upanishads is that

aS a means of gaining

imes it is regarded as

rnatural power: while

o regard it as having no

nature is imperishable

saying regarding fape

while at times it seer

control over the pass

pans

a means for the acqui

there is also to be seen

value at all.

It has been remarked

for social morality in

sere is no logical place

jought, the dominating

conception of which is identity of the self and

Brahman. This is in ¢ sure yecognized in the

predominantly negative character of many of the duties which

are most highly esteemed. The highest life is one in which

social life with all its ties and interests is renounced, and

among the highest virtues are those qualitics that mark

a loosening of the hold that these tics have on the individual,

Y¥ct we have to face the fact that the state of the grthastha is

one that is considered honourable ; frequently even it is spoken

of as essential in the life of him who would attain saving

knowledge. This becomes all the more remarkable when we

consider that the great end of the grihastha’s being is the

begetting of a son. It might scem that, ifthe highest good be

Tritt, (ini. 2 Siee, Ue i. 15-16. * Prasna Ui, 10.
+ Mud. oi 2. 04,
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deliverance from sazisdéra, then the bringing into the world of

beings who should be involved in the circle of saziséra would

be above all things to be condemned. This difficulty does

not seem to have been raised in this acute form; but if it had

been raised the reply would probably have been that in

begetting children once is not starting new beings on the round

of saisdéra, but providing bodies for beings who are already

on it. But in any case the fact remains that the recognition

of the duty of perpetuating the race is based upon a concep-

tion which stands in no direct relation to the fundamental

conception of the Upanishads, but rather stands in contradiction

to it, viz. the conception of the existence of the departed in the

world of the fathers, T ceptions of the destiny of

the departed —as living Apart from this, and as

reincarnated in this we * by side in the Upani-

shads, and there seems ‘icusness of any contra-

diction. The contradic ed in Hindu thought

and practice in spite ys to explain it away,

Considered psychologic: srdlion of the place of the

grthastha is a conces humannature. What-

ever life may be to the he average man it is

good, and no philosep! ‘de him that the natural

life lived in the family ig ibe to be eschewed. There

were ardent youths like Upakogala whose whole being was

devoted to the attainment of the knowledge of the Self, but

the thinkers of the Upanishads were forced frankly to recognize

that for the normal man the attitude of mind that made saving

knowledge as they regarded it possible, would be attainable

only after the first freshness of life had gone. They belicved

that at the best the life lived in the world was a lower life,

leading to no abiding good. Through it the higher stage

might be reached. but in itscif it had no value in relation to

the higher stage.

Knowing this (the Self) the people of old did not wish for offspring.

What shall we do with offspring, they said, we who have this Self and

this world (of Brahman)... . For desire for sons is desire for wealth,
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and desire for wealth is desire for worlds. Both these are desires only,

He is the Self to be described by No, No!

And so they accepted the traditional justification of the

householder’s duties, contradictory though it was to their

central doctrine.

The case is similar with the cthical duties of liberality and

hospitality, frequently enjoined in the Upanishads, as we found

them to be in the Law Books. The ground for the duty of

liberality is to be found in the obligation recognized as early

as the Aig Veda, of bestowing liberal gifts on the sacrificing

pricsts. There we found an element that contributed to the

doctrine of karma in the idea of ishtapiirta. Gifts to the

priests are still recognized

connexion with the sa

the sacrifice itself as p

probably, partly at leas¢

to the priests that libe

came to be praised, Phi

above in which the sacrifi

said :

anishads as essential in

ait on the same plane as

wolder’s duty, It was

1 of this duty of giving

ss to others in general

i by the passage quoted

Hegorically, where it is

Fenance, liberality, +

his Dakshinds?

sss, truthfulness, these form

The rise of a mendicar sting on alms would also

contribute to the development of the virtues of liberality and

kindness, for the recognition of the duty of withdrawing from

the world and subsisting on alms iniplies a corresponding duty

of satisfying the needs of the mendicant. So alms-giving

figures prominently as a virtue.

The ground for the duty of hospitality is probably different.

We found that it too was recognized in the Aig Veda, and it

is probable that it is to be traced back, as has been said in the

last chapter, to the idea common among primitive peoples

that the stranger has certain powers over one for good or evil,

and that failure to entertain him hospitably may lead to his

Y Prih. U.ive 4. 22. * Chhdnd. Ci 17, 4.

HW
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bringing bad luck to a houschold. There are few traces of

such an idea in the Upanishads, but it is possible that we find

it lingering in such a passage as this:

Let him never turn away (a stranger) from his house, that is the rule.

Therefore a man should by all means acquire much food, for (good)

people say (to the stranger) : ‘ There is food ready for him’. If he gives

food amply, food is given to him amply. If he gives food fairly, food is

given to him fairly. If he gives food meanly, food is given to him

meanly.'

So there is recognized in the Upanishads in these various

ways the duty of kindness towar ds others, the duty of liberality,

hospitality, and alms-gis ach of these virtues having

a different root. Ai ; helped on very greatly

to a recognition of th t social virtues, which

can find no justificatic to the central conecption

of the Upanishads.



CHAPTER II

BUDDHIST AND JAIN ETHICS, AND EGOISTIC

HEDONISM

TUERK are contained in the Upanishads the germs of the

great Hindu philosophical systems. The most famous of

these is the Vedanta, a system of philosophy which found its

ablest and most impressive exponent in Satikaricharya. In
our discussion of the ethics of the Upanishads, for the sake of

clearness, we went on the assumption that their philosophical

groundwork was on the. § of Vedantic monism. This

assumption was justi t Upanishads, at any

rate so far as the mat teaching is concerned,

admit of this monistic vile, on the other hand,

where other philosophic: appear, their distinctive

conceptions have but c y slight influence on the

ethical outcome. At #i ever, attention may be

drawn to the fact tha s of other systems are

present in the Upanish on these systems came

to be clearly differentiat ch other, certain of them

were recognized as orthoses site of the divergences in

their doctrine. The ground for this ascription of orthodoxy
was their supposed agreement with Vedic teaching. They

were not the speculations of schools which rejected all authority

but that which reason would admit. They were nothing more

than expositions of more ancient teaching from particular

standpoints.

We propose to consider now in as brief space as possible

three systems of thought which lay no claim to orthodoxy,

rejecting as they do the authority of the Vedic writings, They

are taken at this point because they were evolved before the

tl 2
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six great systems received the form given to them by their

chief exponents. The first two, Buddhism and Jainism, have

much in common with each other, while the last, the system

of the Charvakas, has this only in common with the other two

that it is equally heretical. All fall outside the main stream of

Hindu thought, though the first two in particular have pro-

foundly influenced it. It is impossible for us therefore to

pass them by, and we shall consider them together now in

a brief chapter.

I

Buddhism developed directly out of Brahmanism, retaining

much of what was mest characteristic in the Brahmanical

C ‘mse in which it may bepoint of view. Indeed

said that Buddhism ir was really a re-formula-

st fundamental in thetion on ethical lines 3

existing systems of th ritualistic and magical

ad to a less determinativeelements were rejected

position, and the strictly sequences of certain ideas

cd in the Hindu mind,which had become firm

aught out.)especially karma and sé

sm, was a Kshatriya,Gautama, the foune

ircumstances of his birtha member of a noble farn

determined for him, as fs %, the place which he was

to occupy in the social system with all that this had come to

involve of duty, religious, social, and ethical. Further, from

his early days his mind would be steeped in the current

conceptions of the meaning of the world and of life. When

he was twenty-nine years of age he took a step which had

been taken by many of the higher classes—he deserted

wife, home, and possessions, and entered upon the life of the

religious devotee. He was moved to take this step by the

dispeace of mind which had come to possess him in his

participation in the enjoyments, interests, and cares of the

1 \Sakyamuni was the first or one of the first to give a reasonable and
moral definition of Karma.’ Poussin, The Way to Nirvana, p. 67,
‘ Buddhists lay all the stress on the morality of actions.’ /¢, p. 73.
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world. In his dispeace of mind there came to him four

visions—of a decrepit old man, a sick man, a decaying corpse,

and a dignified ascetic. The visions of age, sickness, and

death filled him with horror, for he realized that he himself

must one day pass through these experiences. The peaceful

life of the hermit, on the other hand, spent in meditation and

self-discipline, seemed to him to offer a way of escape from

the miseries which beset life. It is important to observe that

in entering upon the ascetic life, Gautama was impelled by the

same motive as has been operative all through the history of

Hinduism, viz. the desire to find a way of deliverance for his

own soul from the round of karma and saisara. We do not

know with certainty wh shical training he had

received. . Efforts hav ‘ove a close connexion

between his later doc eas which forined the

basis of the Samkhya But so far as our ethical

study is concerned this tle importance, for the

philosophical ideas involv hical teaching are not the

property of any single se

Gautama shared the

held by Hindus, th:

as practically universally

or austerities it was

possible to acquire great have seen that fapas was

regarded from two poin n the one hand, it had

efficacy of a magical or quasi- magical order, bringing to him
who practised it superhuman powers which he might exercise

over nature, his fellow-men, and even the gods; on the other

hand, it came, particularly in the Upanishads, to be regarded

from a more properly ethical point of view, as a discipline

that had value in loosening the bonds binding the soul to the

things of sense, and thus helping it to the attainment of that

discrimination or knowledge, that insight into the true nature

of reality, which meant deliverance. These two points of

view were not as a rulc held in opposition to each other, but

the attitude of the average man to /afas would probably show

the influence of both. To Gautama it was the ethical potency

of austerities which made its appeal. He gathered round him
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five disciples, and along with them he gave himself to the

practice of éapas, continuing it for six years with such rigour

that his body became utterly emaciated. In all this he simply

was doing what many had done before him, But there were

elements in the character of Gautama which prevented him

from finding peace in the ascetic life. The distrust which he

felt of all kinds of forms and ritual came to extend itself to

the physical exercises of /apas. Living in an atmosphere

charged with superstition he possesscd a mind wonderfully

frec from any superstitious taint. His austerities failed to

achieve for him the ethical purpose for the attainment of which

he had undertaken them, and he could not believe in their

efficacy to bring to hi fany other kind. So at the

end of his six years o e his pain of mind was

as deep as it had bect One day from sheer

weakness he fell dow On his recovery he

reflected that he had could be done through

tapas, and that he could no more from it. So he

determined to give it u

His followers looke

severe austerity as t¢

deserted him. He had t

of his life alone. Searec

arture from the life of

, and they forthwith

3 the great critical struggle

© tree, he spent a day in

deep meditation, passing in review his past efforts and realizing

their utter valuclessness. Must the quest for a way of salvation

be given up. and was there nothing to be done but to return

to the worldly life which he had resigned, or was there any

other means by which he might attain the goal which he had

so long sought in vain? At the end of the day he came to

clear light; he saw with perfect clearness the cause of the

misery of life and the way of escape from it. He had become

Buddha, the enlightened one. The problem and its solution

had come to take a different form from what they had taken

in the thought of the religious teachers whose influence was

dominant in India, and, indeed, the problem which he solved

was a different one from that the solution of which he
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sought when he embarked first on the religious life. The

salvation sought by the religious inquirers who had preceded

him had been individual salvation. They had no social

Gospel; each must by himself work out his own salvation, and

the solitude of the jungle offered the best surroundings for its

attainment. But during the great day of struggle and of

victory Gautama’s thoughts travelled far beyond the misery

which he himself had experienced to that which oppressed

mankind as a whole, and when enlightenment came to him it

came in the form of a Gospel which he must pass on to all.

The essential truths to which he attained are known as the

Four Noble Truths. They may be summarized as follows:

1. That all those nected with individual

existence, and all thos ch serve to impress on

the mind the idea of s are full of suffering and

sorrow.

2. That desire—the * ih

or craves for the satisfacti

3. That the way to th

through the quenching ¢

4. That the way to aé

a virtuous and meditative:

This Noble Path has efth

ids pleasure in objects

-is the root of suffering.

f sorrow and suffering is

sugh the Noble Path of

iSHaNis :

t. Right belief. 5. Right mode of livelihood.

2. Right aims. 6. Right endeavour.

3. Right words. 7. Right mindfulness.

4. Right actions. 8. Right meditation,

There are also four stages of this path, viz. (1) Conversion,

(2) the path of those who will return only once to the world,

(3) the path of those who will never return, and (4) the path

of the Arahats. These stages are marked by progressive

deliverance from the ten fetters by which the natural man is

bound. These fetters are:

1. Delusion of self.

2, Doubt (as to the Buddha and his doctrines).

2. Belief in the efficacy of rites and ceremonies.
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Deliverance from these brings one into the second stage,

where begins the process of purification from

4. Sensuality.

§. Malevolence.

In the course of the third stave these fetters are completely

destroyed. The seeker now becomes an Arahat, in which

stage he is freed from

6. Love of life on earth.

7. Desire of life in heaven.

8. Pride.

g. Self-righteousness.

19, Ignorance.

Having broken ali t

has been much cont

this term. Professe

extinction of that sinfs

which would otherwise;

Karma, be the cause of

shall not stop at zp

brings out at any 1

portance for us here

individual existence ce

another.

In connexion with this bricf statement it is desirable that

we should emphasize a few facts. LV irst of all it will be noted

that Gautama started from the same position from which

orthodox Hindu religious thinking had always taken its start.

The fundamental evil was conccived to be individual existence

as the ground of desire, which, in turn, was the root of misery.

To the Indian it has always seemed self-evident that suffering

is essentially evil and that a real salvation must cut at the

root of all that contributes to suffering. This is an intelligible

position, and toa certain extent we should probably all agree

with it. Suffering, at any rate in many of its forms, is certainly

evil. Where Christian thought diverges from Indian thought

on this subject is in this, that suffering has never been

i attains Nirvana. There

precise connotation of

s defined it as ‘the

dition of mind and heart,

a the great mystery of

idividual existence’, We

ine this definition, It

hich is of greatest im-

na is a state in which

jer in this world or in
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recognized as the sole or most fundamental evil. There have

always been recognized evils greater than suffering, and goods

greater than freedom from suffering. It is noteworthy that

Gautama never questioned the assumption that here lay the

essential evil that beset existence. He had learned it from

his childhood, and ail that he saw scemed to impress the truth

of it more deeply on his mind. Again, it is of interest to

observe the place occupied in his thought by the traditional

ideas of arma and saisdra. No attempt is made to prove

their truth; they are simply taken for granted, There could

be no clearer demonstration than this of the extraordinary

hold which these ideas had taken on the Indian mind. In the

form in which they hav 2 India they are so foreign

to the average West is difficult for most

European readers to ipathetic understanding

of the type of mind to ¥ incontestably true. The

Buddha discarded rou onged to the current

religion, but the conceptis wee and saisara remained

above doubt.

The particular way &

understood by him a

operatcs was, however,

ain important respects

from the way in which ¢ af the Upanishads under-

stood it. The Buddha hie his thought for either

a Universal Soul or an individual soul. [is mind was of the

rationalistic type, and he had no need for such entities. There

is in the individual being no essential permanent clement—no

kernel which remains when the husk has been removed ; there

is nothing but husk. Nor is there any kernel hidden away

behind the phenomena of the world. Following the teaching

of Gautama himself, carly Buddhism developed a very claborate

psychology in which were catalogued the various qualities or

properties which enter into the constitution of man. He zs

the aggregate of these propertics, physical and psychical, and

there is nothing behind them which may be called soul. The

belicf in a soul is one of the heresies which Buddhism has

condemned. This doctrine of the non-existence of soul has
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been illustrated in an interesting way in the A/i/indapatiha ' in

a passage in which man is likened to a chariot. The chariot

is not the ornamented cover, or the wheels, or the spokes, or

the reins, or all the parts thrown together. But all the parts

combined together in their proper order are the chariot. So

a living being is the various divisions of qualities, physical and

psychical, skaw7has as they are called, united together. How

then can the individual be determined to one new birth after

another according to his arma? Where is the subject of

karma? With the dissolution of the body, docs some part

remain which bears the &armea acquired in one life into another

life? No, it is said, nethine | od on but the Aare itself.

The ‘thirst’ or ‘graspis baracterized the sentient

being who has died le sation of qualities so as

to form another sentic ned as to its nature by

this karma. When th asked whether this did

not mean that it was ré being who was born, and

who had to bear the cons f the actions of the being

who had died, he t: eation as irrelevant and

unprofitable and wou!

This is one importa! Buddhist doctrine of

karma, but there is anot of it which is even more

important. It has alread ated that Gautama placed

less emphasis on the magical and ritualistic clements in the

religion in which he had been nurtured than on the more

ethical implications of farmed as he understood it. The

significance of this can hardly be exaggerated. In the history

of Hinduism from its beginnings in the Brahmanas and

Upanishads the cthical has always been more or less obscured

and distorted by unethical conceptions and practices. Karma

has never been thoroughly cthicized. Merit has been supposed

to be acquired through the performance of sacrifices and ritual

acts which have had no ethical valuc. In the teaching of the

Buddha all this was modified. Karma was largely ethicized.

The only acts which were regarded as meritorious were moral

' Warren, BuddAdism in Translations, pp, 129 ff
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acts, and belief in the efficacy of rites and ceremonies was

condemned as heresy. At the same time it must not be

imagined that this means that arma was explained as deriving

its content from moral actions bearing values identical with

what they would bear in the estimation of the modern

European. We must bear in mind the fact that Gautama

started from presuppositions which are strange to us. He

held that the essential evil is individual existence with the

thirst that serves to maintain it, and the suffering which is its

inevitable outcome. The end he held to be the destruction of

that thirst and the consequent cutting of the root of individual

existence. The virtues which will contribute to the attainment

of such an end are not g alour and high-minded-

ness, but those quuliti nind to withdraw itself

from its attachment t gs and interests which

enslave it. In the lig an understand the Ten

Moral Rules binding ax he order of mendicants

which the Buddha form destroy life, not to take

that which is not given not to drink intoxicants,

not to commit adultery. casonable food at night,

not to wear garlands < sleep on a mat spread

on the ground, to abstain ag, music and stage plays,
and to abstain from the use: silver. These injunctions

are the outcome not of any idea of occult or magical influences

connected with the actions themselves but of a realization of

their importance in relation to the highest good.

At the same time we must remember that the Buddha did

not teach a doctrine that provided a way of deliverance

merely to the individual. As has been already said, in his

own great spiritual struggle he was deeply moved by the

thought of the needs of others. As a consequence the virtue

of love is given a prominent place in his ethical teaching,’

' The following statement is not necessarily in contradiction to this,

any moré than in Butler's identification of virtue with the dictates of
self-love :— ‘Self-love, self-love well understood, governs all the actions of
a Buddhist, whether monk or layman.’ Poussin, the Way to Nirvana,
Pp. 75.
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and by love he means not the passion which disturbs and

enslaves the mind, but that calm and unperturbed frame of

mind that would seek the good even of the evil-doer, refusing

to return hatred by hatred.

For never in this world does hatred cease by hatred;

Hatred ceases by love; this is always its nature.

This love was extended not only to human beings but to the

lower animals, towards which the duty of harmlessness, or

ahimsa,is enjoined. To this we shall return when we come to

examine the similar doctrine in Jainism,

With the recognition of the virtue of love a place is provided

far more logically in tn in the doctrines of

orthodox Hindu teac The qualities which

are developed and exe hfe at its best are not so

alien to the spirit of his the Noble Path as they

are to the spirit of the m: cliverance in accordance

with the precepts of ¢ is. The gulf between

ordinary life in society ané the savnzyds? is far more

marked than that whic 4 ordinary life and that

of the Buddhist mend aut gulf there was the

Buddha helped to bridge Ts tution of an order of lay

disciples, in which a placé for those of his followers

who were not prepared to take upon themselves all the

responsibilities involved in membership of the mendicant

order. An interesting example of his attitude to the duties of

social life, to quote but one out of many, is furnished by the

precepts which he gave to a houscholder named Sigala who

came and did him reverence. He laid down to him the mutual

duties of parents and children, pupils and teachers, husband

and wife, friends and companions, masters and servants, and

laymen and those devoted to religion. And he recognized in

all these relationships those gentler virtues which contribute to

the smooth functioning of the social organisin.,

This is one of the great contributions which Buddhism has

made to Indian ethical thought. Of equal importance is its
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teaching regarding caste. Gautama made no religious dis-

tinction between men of different castes, but associated with

men of all castes and threw his order open to all except

outcastes. In his wanderings he received food indifferently

from people of all castes. He accepted men as members of

his order according to their personal fitness only, and one of

his earliest disciples was a barber named Upali, a man of great

gifts, destined to become a leader in the order. It was, no

doubt, this disregard of caste, the most firmly established

institution in the Hindu social system, which chiefly prevented

Buddhism from becoming the religion of India, and which led

in the end to its overthrow ; for among his lay followers caste

persisted. But it was a pavhich the Buddha ceuld

logically find no place i ch, indeed, was utterly

inconsistent with some principles. In Hindu

literature distinctions ¢ x explained by reference

to the principle of #ar*% Gautama there was no

necessary connexion betw lle realized that a man’s

position was determined bj but that did not involve

the institution of fixed @ social divisions. To

man as man he preach »oundless hope.

ep

It used to be popularly believed that the Jains were simply

a sect of Buddhists, but for many years now it has been

clearly established that they are a religious community with

a distinct origin and history. The founder of the sect is

believed to have been Mahavira, probably a contemporary of

the Buddha, and belonging to the same social class, Com-

paratively little is known of his life. The title of Jina which

was bestowed on him is a title corresponding to that of

Buddha; it means the Conqueror, and it was adopted by him

when he attained enlightenment, completely destroying arma,

becoming ‘ Conqucror of the Isight Karma’.

} Stevenson, he /leart of Juinism, p, 39.



110 BUDDINST AND JAIN ETHICS

Jainism stands much nearer to Hinduism in certain of its

features than does Buddhism, holding to the existence of the

soul, the efficacy of zapas, &c. There are, however, in Jain

teaching, features suggestive of Buddhism. Like the Buddha,

the Jina held that the sawim«um bonum is the destruction of

karma, whereby freedom is attained from the bonds of

individual existence. But it has been held that the Jain con-

ception of Nirvana is considerably different from the Buddhist. .

The Jain conception has more fositive content. Barth! says:

It is not the fact of existence which is the evil in the eyes of the

Jains; it is life which is bad; and Nirvana is with them, not the

annihilation of the soul, but rather its deliverance and its entry into

a blessedness that has na suc

Mrs. Stevenson * que

of a Siddha (one who ?

Omniscience, boundle

strength, perfect bliss, i

that 1s neither light nor hea

describes the qualities

rerance) :

table righteousness, infinite

xistence without form, a body

¢ characteristics of the Siddha.

send is marked out with

through which the lay

? for the ascetic life, and

then he has to pass thr i other stages before he

reaches the final goal. f : ral conduct plays a more

important part than in any of the other religious movements

that come under our consideration, except Buddhism. A high

place is given to the Triratna, or Three Jewels. These are

perfect faith, perfect knowledge, and perfect conduct, and it is

taught that, without the last, the first two are worthless. It

is the attainment of this perfect conduct that is in view in the

vows that seckers take upon themselves. The vows taken by

the laymen are twelve, and all of them might be shown to
have definite ethical bearings though largely of a negative

kind. Those taken by the ascetic are five, viz. (1) ahzzizsa,

avoidance of doing injury to life, (2) kindness and truthful

The way to the attai

great detail. There

seeker has to pass be

? Barth, Religions of India, p. 147. 2 The Heart of Jainism, p. 192.
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speech, (3) not taking what is not given, (4) chastity, (5) re-

nouncing all delusive interest in what does not exist.

The principle of a¢sis@ was and is interpreted by the Jains

in a far more rigorous way than by the Buddhists. The

Buddhists did not absolutely forbid the slaying of animals, and

Gautama himself died of a disease caused by eating pork.

Jainism, on the other hand, condemns the taking of life in any

form. The Yoga-séstra violently condemns the practice of

animal sacrifice. And the true Jain takes the most elaborate

precautions to prevent him from inadvertently destroying life.

Monks are bound by a vow prohibiting them from killing any

creature possessed of a single sense. while laymen must kill no

creature possessed of twe iy is believed that among

the beings possessed of: of touch, are included,

for example, clods < air, fire. These may

be inhabited by jfvas. he may not injure life in

these forms, the Jain «we the ground before him,

breathes through a cle ains his water. All this

was prescribed only fo later the effects of the

discipline were extende '¢ to very great lengths

in the precautions wh inst causing the deaths

of animals, and in their post ‘orts to preserve life. The

Pinjra Pols, or hospitals-% 5, of modern times in

Western India are an interesting practical outcome of the
doctrine. It is unfortunate that so much zeal for the preservation

of life is not accompanied by more discretion in its exercise,

and that it extends only to the preservation of life, taking no

account of the quality of life which is preserved.

As a motive to the observance of adzhsa it is taught that

the suffering which one inflicts on other living creatures will

be punished by the infliction of the same suffering on one’s self.

In their explanation of the method by which Larma operates,

the Jains, equally with orthodox thinkers, hold to belief in both

transmigration and hell. But the significance of the punish-

ments of hell is more strongly emphasized. Betwecn successive

births the individual pays the penalty of his misdeeds in hell,

on.
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One exception to this wholesale condemnation of the taking

of life is found in the permission which is accorded to those who

have practised asceticism for twelve years to commit suicide.

As in Hinduism, suicide is regarded as a sin, but provision is

made for a sort of religious suicide that is not only not a crime

but that is in the highest degree meritorious. It is permitted

only to those who through the austerities which they have

practised have assured their attainment of Nirvana, and to

those who are unable to restrain their passions.

It is fitting that at this point some further consideration

should be given to the development of addiisa. The doctrine,

as we have seen, is not new in Jainism and Buddhism, but in

4. In the Chhdndogya

h asceticism, liberality,

2 of the gilts bestowed

rized as a sacrifice. But

there is little mention of

£ the five laws of Hindu

was eaten and animal

. probable that in early

“he tendency seems to

nythem it has been consi

Vpanishad it is me

right dealing, and trs

upon the priests in life, 3

throughout the Upanis

the doctrine, though it ts

ascetic life. In Vedios

sacrifices were offered

times human sacrifice +

have appeared in the tit wmnanas to substitute for

the animal victim a figuré'ot sof flour. In Buddhism

and Jainism we sec a further development of the doctrine.

We have scen how in Jainism a peculiar doctrine regarding

life led to an extraordinarily rigorous application of the

doctrine of affiisd, In all its rigorousness it could not be

applied to the laity, for they had to provide the ascetics with

food, and for that purpose the destruction of life was necessary.

But the spirit of the doctrine led in course of time to absten-

tion on the part of the laity from the slaying of animals, and

later from the eating of flesh. A similar movement took

place in Buddhism.

The root idea in the doctrine of aéiiusé has already been

discussed (Chapter IIT). [t is the awe with which the savage

regards life in all its forms. But we are still left with the
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problem why in India this developed into the elaborate system

of restrictions which came to be observed in later times.

Writing of the early stages of this development in the

Brahmanas, Hopkins expresses the opinion that the new

attitude to animals began as a purely sumptuary measure.)

He cannot believe that in the tendency to substitute animal

for vegetable sacrifices there is any new respect for or kindness

to animals manifested; still less that it had any connexion

with the doctrine of savisdra which had as yet been but im-

perfectly developed. But it is hard to see how out of the

prohibition of the sacrifice of animals useful to man there

could have developed that abherrence of the killing of animals

of all kinds which wa the minds of the people.

We may admit that 4 hich the cow came to

be endowed was the very great economic

value which it possessed not help us far on to

a solution of the general

There can be little

doctrine of aktisd was.e

those ideas out of whi

grew. Or perhaps md

roots, and in their growth -reacted upon each other,

They sprang alike from that primitive'aws in the presence of life,

to which reference has already been made, and from that feeling

of kinship which primitive man has with lower beings. With the

reinforcement which this feeling received in the Jain and Bud-

dhist formulations of the doctrines of sasisdéra and karma,we do

not wonder that in course of time men came to regard with

stronger feclings of revulsion the eating of the flesh of animals.

Wecannot tell whyamong the Buddhists and Jains certain ideas

became so determinative, but we can trace the logical working

of some ideas once they had been accepted. And we can

understand how it was that a doctrine, which in the beginning

had nothing to do with eating, came to have the appearance to

the ordinary mind of having this as its special reference.

* Hopkins, Aedigzons of India, p. 200.

the development of the

need by the operation of

of karma and samsara

octrines have common
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Belicf in transmigration reccived tremendous reinforcement

through its association with the doctrine of farma. Vague

beliefs in the possibility of re-incarnation in the bodies of

animals lost their vagucness and became definite and reason-

able. With the idea of merit as an inalicnable possession of

each individual the belief became perfectly natural that

according to its merit the soul should find a new body. These

beliefs were firmly held at the time of the appearance of

Mahavira and Gautama, and we can easily understand that

they would in turn make possible a much fuller and more definite

doctrine regarding the duty of man to the lower animals than

had been recognized before.

It must not be supposed

simply the duty of abs

The term became firn

religion, but it has be

times. With the Buddb

with and tenderness to

With the Jains, on the ot}

of refraining from the

any rate observe this da

end of preserving life at f very great suffering to

the animal so preserved. Hinduism there has been

the same tendency to value the mere preservation of life apart

from the worth of the life which is preserved.

We have dealt at this stage with questions connected with

ahimsé which carry us beyond the Jain doctrine because of the

important place which the doctrine occupies in later Hindu

ethics. The other aspects of Jain morality call for little

further notice here. Regarding the attitude of the Jains to

austerity or self-torture, however, a word must be said. Here

we have one of the most marked points of difference between

Jain and Buddhist morality. From the beginning ascetic

practices were given an important place. The two great sub-

sects, the Digambaras (those clothed in air), so called because

they wore no clothes, and the Svetdmbaras (those clothed in

‘ine of ahtiiisd involves

to the lower animals,

the language of Indian

differently at different

ved a genuine sympathy

inds of living creaturcs.

inain principle was that

, and modern Jains at

shich often achieve the

ia)
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white) belong to very carly times. The former sect in par-

ticular gave itself to ascetic practices, but such practices were

part of the discipline of the monastic life through which lay

the way to Nirvana. It was better to commit suicide than to

fail to practise austeritics.

iT

The third movement of which we are to take notice here has

nothing in common with the other two except that they are all

alike heretical, Buddhism and Jainism departed from the

doctrine of the infallibility of the Veda, and on the basis

of certain principles which were common to Indian thought

erected structures of ‘Phe Charvakas, on the

other hand, departed mad principles not only

of Hindu thought that makes religion

possible. Our informat hem is very scanty, and

what we have is derived nm account given of them

in the Sarva Darsana Sa d from references to them

in various other works le in the Bhagavadgita,

They were given the from the name of the

supposed founder of tka. They were also

known as Lokdyatas, seeig materialists, They held

that the four elements, : fire, and air, were the

original principles of all things, and that intelligence was pro-

duced from them in the same way as the intoxicating power

of liquors was produced by the mixing of certain ingredients.

According to this theory the soul is nothing apart from the

body, its relation to which may be regarded as that of an epi-

phenomenon, Sense perception is the only source of know-

ledge, and the only good for man is that enjoyment which the

senses are capable of giving. No doubt all pleasure is mixed

with pain, but that does not affect the truth that pleasure is the

only good. Our business is, as far as possible, to avoid the

pain which accompanies pleasure, just as a man in eating fish

takes the flesh and avoids the scales and the bones.

The Charvakas pour scorn on orthodox religion. The

12
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Vedas, they say, are the inventions of rogues, and are tainted by

untruth, self-contradiction, and tautology ; the sacrifices were

instituted by priests as a means of livelihood; and the teach-

ings of the pandits are inconsistent with each other. Thercis

no Supreme God, no hell, and no deliverance in the sense

in which it is believed in by the orthodox. ‘The gist of the

practical teaching of the Charvakas, with its many similarities

to Cyrenaic doctrine, is given in a passage quoted in the

Sarva Darsana Sarigrahka, and we transcribe it here.

There is no heaven, no final liberation, nor any soul in another world,

Nor do the actions of the four castes, orders, &c¢., produce any rea

effect.

The Agnihotra, the ¢

smearing one’s self wit!

Were made by Natu

ledge and manliness,

If a beast slain in the |

Why then does not the 4

If the Sriddha produce

Then here, too, in the ca

to give provisions for the j¢

If beings in heaven are

Then why not give the

on the hause-top ?

While life remains let a +

though he runs into debt;

When once the body becomes ashes, how can it ever return again ?

{f he who departs from the body goes to another world,

How is it that he comes not back again, restless for love of his

kindred ?

Hence it is only as a means of livelihood that Hrahmans have

established here

All these ceremonies for the dead,- there is no other fruit anywhere.

The three authors of the Vedas were buffoons, knaves, and demons.

All the well-known formulae of the/pandits, jarphari, turphari, &c.

And all the obscene rites for the queen commanded in the Agvamedha,

These were invented by buffoons, and so all the various kinds of

presents to the priests,

While the eating of flesh was similarly commanded by the night-

prowling demons.

ascetic’s three staves, and

of those destitute of know-

iH itself go to heaven,

ith offer his own father ?

8 beings who are dead,

« when they start, it is needless

fering the Sradda here,
to those who are standing

ily, let him feed on ghee even

* Cowell and Gough, Sarva Dar Suna Satigraha, p. 10,
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This doctrine has exercised but little influence on the main

currents of Hindu thought; and we mention it only to show

that India, like other lands, has produced some thinkers who

have not hesitated to declare themselves to be egoistic

hedonists. It is doubtless this school which is condemned in

such extreme terms in the Bhagavadgita :

Perverted in spirit, mean of understanding, cruel in works, they that

uphold this creed arise as foes for the destruction of the world.’

) Bhagavadgila, xviv 7 ff.



CHAPTER 10

THE NEW ETHIC OF THE BHAGAVADGITA

We have noted how in the Rig Veda there were to be seen

what might have been the beginnings of a truly ethical

religion, had not the stream of religious thought been diverted

into other channels. In later WHterature we have seen an

almost complete severance of morality from religion. This

severance was not absolutc, for we have secn in our study

of the Upanishads how much of their ethical teaching was the

outcome of their peculiar metaphysical and theological

position, and down through the history ofearly Indian thought

ethical doctrine was in

and philosophical co

theistic philosophy wh}

little place in it for m

Tn the highest flighis

scended. Moral as well

that experience in which

with the Supreme Seu!

Hinduism, however

arious ways by religious

the prevailingly pan-

dominant in India had

usual sense of the term.

rality was simply tran-

stinctions were resolved in

1a! soul realized its unity

fi mindful of the needs of

all who have belonged ¢ a also of the needs of the

various sides of humar nat t has not failed to provide

practical guidance to man. In the Law Books we have teach-
ing regarding practical life in all the varied relationships into

which men enter, and in all the various stages of its develop-

ment. Jt is not the business of the expounders of the Law to

deal with ultimate questions, and, as we have seen, they con-

tradict themselves or one another when they attempt to

estimate the relative values of different expressions of human

activity. So, though the legal literature is in one sense our
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most important source of information regarding Hindu ethics,

it is so chiefly indirectly as furnishing us with knowledge

ofthe forms of conduct actually practised. For it is important

to observe that the duties inculcated inthe Law Books have but

a remote connexion with the true end of one’s being. In the

various linesthat philosophical speculation hastaken,thethought

has remained constant that man’s truc being is not realized in

worldly activity, that man, in so far as he is absorbed in finite

experience of any kind, is missing his true vocation, is deluded

and ensnared, and that his true goal lies in deliverance from the

bonds of finite existence and realization of his identity with the

Absolute. Accordingly, the ethical be longs to a sphere essen-

tially distinct from tha ans true end is attained.

It has its value for me e of development, but

the tendency is to ho! tains to the higher the

ethical is simply negate sve good and evil. So

in the Law Books wh af the moral life are

expounded, the significan oral life in itselfis left in

obscurity. The various a conduct are laid down

with great exactness, wondering what is the

meaning of the whole ctions, no doubt, are

offered for moral action tonly serves to bring into

clearer light the essent atisfactoriness of a religious

position which admits of two standards not simply related

to cach other as higher to lower, but implicitly contradicting

cach other.

To the Western student such a way of regarding the ethical

secms thoroughly unsatisfactory. To use a phrase of the late

Professor James, the moral struggle * feeds like a real fight’.

If there be experiences of a higher order than the ethical, they

transcend the ethical not by way of simple negation but by

way of fulfilment. There must have been thinkers from an

early date in India who felt that in ethical experience they

were more closely in touch with reality than a logical inter-

pretation of much of the teaching of the philosophers

would admit. Even in the Upanishads the validity of moral

ie
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distinctions is frequently emphasized. But, at the best, good

deeds only help the soul on towards a state of being from

which the attainment of emancipation becomes easier. They

contribute to the acquisition of merit, but in no way to the

breaking of the wheel of karma, which is the true goal. That

is to say, morality is, strictly speaking, non-essential to

emancipation; in the highest religious experience it has

no place.

The tendency to take morality more seriously expressed

itself perhaps earliest and most definitely in the Bhagavadgité.

This is a work the origin of which remains to this day known

with but little certainty. yas come down to us as an

interpolation in the exe: i ic, the Mahabhéraia,

where it is set forth a: ich took place between

Arjuna and Krishna fefield of Kurukshetra,

Krishna was acting as & leer, and before engaging

in battle the latter pa led by the prospect of

slaughter, and put to Krist estion whether it was right

to engage in the slaught ew-men,

Many questions hav garding the origin of the

work, and to most of t answer has as yet been

returned ; but Professor raade some suggestions,

which the latest scholacshiy ejected, but which have this

gteat value that they have served to bring into clear light the

lines of contradiction running through the work. Put very

briefly Garbe’s position is that the Bhagavadgita in the form

in which we now have it is a composite production. The

original work which was composed possibly in the second
century B.c., and which represented the faith of the Bhagavatas,

modified by the introduction of elements from the Sarhkhya-

Yoga, was overlaid, probably in the second century A.D.

by Vedantic doctrine, the result being that in the work as we

now have it there is an irreconcilable confusion of theistic and

pantheistic ideas. He thinks it is quite easy to separate the

later additions from the original work, in which we have

Bhagavata doctrine presented from the author’s peculiar point
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of view. If Garbe’s theory be sound, then the thought of the

PBhagavadgiia becomes comparatively consistent and intelli-

gible. If it be unsound, he has at least done us this service

that far more thoroughly than any preceding writer he has

analysed the work for us in such a way as to make clear to us

the diverse elements which in it have been confused together,

so that we can study them in isolation as actual tendencies of

thought. We need not accordingly commit ourselves to any

judgement as to the merits of the case, not even to an expres-

sion of opinion regarding the prior question of the composite-

ness of the work, a question raised by other writers before

Garbe. The glaring inconsig ies which it contains seem to

be best explained on the tit is composite, but if

the truth be otherwi have to say that the

author had a definite as notrine, in his exposition

of which he was ham fact that he had failed

to free his mind from the f the teaching of another

and contradictory philo: is from this point of view,

at any rate, that we pro ine the ethical teaching of

the Lhagavadgita, taki teaching as representing,

in the words of Garbe, ased on the Samkhya-

Yoga philosophy.’

The religious foundatio’ ofthe thought of the Bhagavadgita

is supplied by the faith of the Bhagavatas. Many questions

to which no certain answer can be given have been raised

in regard to the origin and early history of this movement, but

Sir R. G. Bhandarkar and other scholars have believed that it

is to be traced back to Krishna Vasudeva, who is represented

in the older parts of the Wakabharata as a heroic warrior. He

worshipped the Bhagavan or the Adorable, and his followers

were accordingly called the Bhagavatas, ‘ Worshippers of the

Adorable’. This religion spread, and in course of time Vasu-

deva himself came to be identified with Bhagavan. The

sources of this religion, which came to exercise so wide

and profound an influence, is a subject for inquiry which

concerns the student of the history of religion. What is of
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importance for us here is the fact that it was a religion which

tended to be definitely monotheistic, and that the One

Supreme God was conceived as a God of grace, in fellowship

with whom men found the true end of their being.

In the Bhagavadgité we sce this monotheistic religion in

alliance with the Sarhkhya and Yoga philosophies. These

systems will be discussed in a later chapter, to which the

reader is referred. At the time of the writing of the Rhagavad-

glia they had not reached their final form, but the main ideas

which center into them had been formnulated by schools of

thinkers, the predecessors of those who in later times gave to

the systems the form in which they have become familiar

tous. It will be suff stage to draw attention

to one or two of the a ires of these philosophies.

The Samkhya is a dui ay. Tt assumes the exis-

tence of two ultimate ré @ and Prakriti, from the

union of which phenom takes itsrise. Prakridi,

the material cause of ¢ , ?8 lifeless and dark. till

vivified and illuminated the efficient cause. The

actual forms which exis determined by the three

Gunas, cords or con 8, qualities or moods,

which belong to Prasyié: wre Sativa, or the goodness

mood, Rajes, or the passr and Zamas, or the dark-

ness mood, all of which enter in varying proportions into all
phenomenal existence. So far as conscious individual cxis-

tence is concerned, it is the dominance of the moods which

determines its continuance, and deliverance from individual

existence with all the evils which it involves can be attained

only when the domination of the moods is broken by that act

of discrimination, véveka,in which Prakriti and Purusha are

discriminated, and the phenomenal, now understood, is tran-

scended.

The Yoga is less a system of thought than a system of

practice. As a philosophy, it is but a modification of the

Samkhya, the main conceptions of which are accepted. The

one important difference in their intellectual position is that
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the Yoga holds to the existence of a Lofd, /svara, for whom

there is no place in strict Samkhyan thought. There is no

serious contradiction between the two systems. The goal

is understood by the Yoga as it is by the Samkhya, but

the Yoga prescribes practices the object of which is to bring

the self into its essential form ; but these exercises would seem

to be regarded in the most typical expressions of Yoga thought

as rather aids to viveka than as substitutes for it. This is the

position, at any rate, of the author of the bhagavadgiti.

He says:

The simple speak of the School of the Count, Samkhya, and the

School of the Rule, Yoxa, ag di but not so the learned.’

It is remarkable th ‘And in combination these

in the Bhayavadgita,

should be pressed into

ith which it might have

common. We are far

at determined the union,

xan with the fruit which

various lines of thoi

in particular that the &

the service of a religic

well been supposed te I

from knowing all the co.

but we are less concer?

sprang from it in the J

While we are impre eatures in the work that

strike one as almost ma ion in thought, it is well

that we should recognize the’ strongly conservative character

which, in certain respects, it maintains. Various scholars? have

pointed out that much of the influence which it had and still

has over the minds of men is to be accounted for by the fact

that the new has been brought into line with the old, It has

been said that it was one of the charactcristics of the Western

part of what is known as the Outland that it was less radical

in its speculation than the Eastern part, the Magadha country,

where the Buddhist and Jain heresies were born. At any

rate there are conservative elements in the poem which colour

it to a considerable degrce. The Upanishads are still given

their place of authority, many passages being quoted directly

Sve 4. 2 See e.g. Bhandarkar, Vadsuarism. Satedsni, Fe, po Y
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from them. The truth of the conceptions of Aarma and

Saiisava remains unquestioned. The validity of the estab-

lished social order is maintained. Sir R. G. Bhandarkar

even maintains that the doctrine of d4ak/i was not entirely

new, holding that the germs of it are to be seen in the

Upanishads.

But we are concerned here Icss with these more general

questions than with the important ethical aspects of the teach-

ing of the book. Let it be remembered that the discussion

which forms its content arose out of a question relating to

moral conduct. Arjuna was faced by what seemed to he

a conflict of duties. On e hand there was the duty

imposed upon him as 4 _febting ; on the other hand

there was the duty of; stablished social order,

a duty which he sez anger of transgressing

by slaying men, incurr of destroying a stock’.

The way in which he reg i is very interesting.

In the destruction of a

when Law perishes, Law

When Lawlessness

stock fall to sin; and fr@

race, castes become confour

Confounding of caste by J like the stock-slayers and the

stock ; for their Fathers fall when the offerings of the cake and the
water to them fail.

By this guilt of the destroyers of a stock, which makes castes to be

confounded, the everlasting Laws of race and Laws of stock are over-

thrown,

For men the Laws of whose stock are overthrown, O Troubler of the

Folk, a dwelling is ordained in hell; thus have we heard.’

ancient Laws of the stock ;

2 the whole stock,

sishna, the. women of the

sinning, O thou of Vrishni’s

Krishna does not accept this view, but, as we shall sce, his reply

to Arjuna implies an cqually full acceptance of the importance

of the social organization. That is to say no question is

raised as to the validity of dharma, This is assumed. The

question discussed concerns its practical application, and the

'

? Vatsuarism, Satuism, &c., p. 28. 2 1. 40-44 (Barnett’s Trans.),
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outcome is that dharma itself is given a meaning in some

respects new and deeper.

The essential idea in the reply which Krishna offered to

Arjuna was that through the discharge of the duties of one’s

station without thought of fruit one was on the way to salva-

tion. In places it is laid down in more strict Sathkhyan fashion

that salvation is the outcome of that intellectual intuition

by which one discriminates Purusha and Prakriti. Strict

Samkhyan doctrine involves an ethic as other-worldly as

anything which is to be found in the Upanishads, and the

author does not deny that salvation may be found in this

way. He makes statemen to the efficacy of knowledge

as definite as this :

He who knows thu

he may be placed, neve

But the author of &

there is a better way.

essentially evil, and ar

worklessness is unattaj

supposed to cling te

works in themselves,

with the Moods, however

hl

z7@ seeks to show that

ya teaches that works are

nounced. But this utter

the evil which has been

jongs in reality not to

ing which men have for

the fruits of works. If tf nent to the fruits of works

be destroyed, then there cante“atthined all that is supposed

to follow from the relinquishment of aJl work.

He who beholds in work No-Work, and in No-Work work, he is the

man of understanding among mortals; he is in the Rule, a doer of

perfect work,

In one important aspect this idea is by no means new.

Passages have been already quoted from the Upanishads in

which it is maintained that it is possible for the individual to

attain a state of mind in which works no longer leave their

mark on him who does them. Among the most notable are

such passages as the following:

As water does not cling to a lotus leaf, so no evil deed clings to one

who knows it.”

xii, 23, 2 iv. 18. * Chhand. U.N. 14. 3:
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And

And he who knows me thus, by no deed of his is his life harmed, not

by the murder of his mother, not by the murder of his father, not by

theft, not by the killing ofa Brahman. [f he is going to commit a sin,

the blaam does not depart from his face.t

But there are very vital differences between these points of

view. In the Upanishads we have certain characteristics of

the state of him who has reached the goal described ; in the

Phagavadeité this indifference to works is represented as

a means to the attainment of the end. Also, whether justi-

fiably or unjustifiably, the Diagavadgité clsewhere teaches

that it is only works which are in accordance with dharma,

the performance of whigi f attachment may be under-

taken without sin. ibt that we have here

a conception which mia ance in ethical doctrine.

The noblest morality ways been the outcome

of this spirit of absolute the dictates of duty, men

following right because in scorn of consequence’,

But the difficulty which the case before us is that

no principle is provic content of ‘right’ may

be discovered. Vor ¢

to dharma. If we ask “Why ave Should follow this strange

amalgam of ethical, sociale"and' ritual principles, no answer

seems to be given. The author’s case for orthodoxy explains

his position, but does not justify it. Why may not a man

without attachment practise other forms of conduct? No_

reason is given. We have simply the dogmatic state-

ment :

There is more happiness in doing one’s own Law without excellence

than in doing another's Law well. It is happier to die in one’s own

Law; another’s Law brings dread.?

So if the law as conceived in the Bhagavadgita has the same

stringency as Kant’s categorical imperative, it has at the

same time a content determined in a way that is even more

' Aaush. U. iii, 3.1, * dit 35.
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unsatisfactory. It may be that in making this criticism we

seem to be demanding too much of a work which was not

written with a view to the scientific exposition of doctrine,

but which was intended rather to furnish guidance for

practical life. It naturally did not deal with problems which

had never been raised; and the validity of dharma was

unquestioned. But still its uncritical attitude to dharma must

impair its value for the modern reader. We must not on that

account, however, close our eyes to the great advance that is

marked by the conception of a moral imperative to which

obedience is demanded for its own sake.

This attitude to dharma involves an attitude to the Vedic

conception of the efficagy, ¢ different from that which

we find in earlier wer as gencrally held that

through the performatt of good deeds merit

was acquired which led: 8 of rewards, We have

ist

operation of the double

ing to a finite reward,

f with Brahman, on the

ce from the bonds of

the sassmunt bonus.

scen in some of the Up

standard thus set p—

knowledge of the identi

other hand, leading t¢

individuality which ws

The practice of the iow , was supposed to be of

value as a preparation [ agieat of the highest. In

the Bhagavadgita, on the other hand, this lower level of moral

endeavour is condemned. Krishna speaks with contempt of

those

who hold fast to the words of the Veda, and say ‘there is naught

else,’

whose spirit is all lust, whose supreme end is Paradise,—(speech)

appointing births as meed of Works, and dwelling much on various

rites for reaching pleasure and empire -

that (speech) steals away the wit of such lusters after pleasure and

empire, and their understanding, being not sure, cannot be brought to

concent.’ .

Man attains his true end only when he ceases to be moved

by hope of such reward.

‘hi. 42.
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For under the Rule of the Understanding, prudent men regard not

fruits of Works, and loose themselves from the bond of Birth, and go to

a land where no sickness is.’

At the same time, it must be noted that the observance of

Vedic rites is condemned not on the ground that they are

ineffective but on the ground that the reward to which they

lead is one which is of no value.

Men of the Threefold Lore that drink the sea and are cleansed of

sin, worshipping me with sacrifices, pray for the way to paradise ;

winning as ineed of righteousness the world of the Lord of Gods, they

taste in heaven the heavenly delights of the gods.

When they have enjoyed that wide world of paradise and their wage

of righteousness is spent, theysentey into the world of mortals; thus

the lovers of loves who 4 {the Three Books win but

a going and a coming.

za without thought of

ver of the Karma Yoga.

s spirit represents but the

¢ of one’s duties without

various exercises pre-

» That this workless

sufficient is due to the

The man who fulf

reward is the true Yog

But the performance of w

first stage of Yoga, the

attachment taking the

scribed by the orthod

performance of works &

fact that man meets with < his pursuit of the highest

good. His lower naiure’ ecombated. ‘The Fiery

Mood asserts itself, expressing itself in love and wrath, which

lead to the confusion of the Body’s Tenant. On this account

exercises leading to final deliverance are prescribed.

The Man of the Rule shail ever hold himself under the Rule, abiding

alone in a secret place, utterly subdued in mind, without craving and

without possessions,

On a pure spot he shall set for himself a firm seat, neither over-high

nor over-low, and having over it a cloth, a deer’s skin and usa grass.

On this couch he shall seat himself with thought intent, and the

workings of mind and sense-instruments restrained, and shall for

purification of spirit labour on the Rule.

Firm, holding body, head, and neck in unmoving equipoise, gazing

on the end of his nose, and looking not round about him,

bai gr. 2 ix. 20.
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Calm of spirit, void of fear, abiding under the vow of chastity, with

mind restrained and thought set on Me, so shall he sit that is under

the Rule, given over to Me.

In this wise holding himself ever under the Rule, the strict-minded

Man of the Rule comes to the peace that ends in extinction and that

abides with Me

Through such exercises he is enabled to rise beyond the

Moods and to enter into that ideal state which is the goal of

all endeavour. Even if deliverance be not attained as the

immediate outcome of these Yogic exercises, at least the

individual is put in a more favourable position for the attain-

ment of deliverance in a future birth.

The Man of the Rule who

ments and brought to 3

the Way Supreme.’

(hy, when cleansed of defile-

any births, goes thence by

We have now bee

typical teaching of th

deliverance. It is the ty

the other way—-the ¥

the strict Samkhyas

precarious and difficull

leads certainly to the g isy to follow.

But throughout this : have left out of account

one element of the highest importance. The Samkhya has

sometimes been stigmatized as an atheistic system, and not

altogether unjustly. It is a dualistic system, the two terms

of whichare Pra&ytti and Purusha, and there is no recognition

of any higher Unity in which the dualism is overcome. In

the Yoga a place is found for God or Isvara, but he is not

the Supreme but an exalted particular soul. In the Bhaga-

vadgit® God is recognized as ‘the One. without beginning,

great lord of the worlds’. He is supreme over all, standing

above both Purasha and Prakriti, the creator and director of

the Universe. Himsclf unfettered by arma, he controls the

destinies of men, rewarding them according to their works.

a general view of the

Yez/a@ as to the way to

ng, for there is recognized

ea, which is followed by

he same goal, but it is

his on the other hand

Vivi to, avi 45.
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But by far the most significant element in the conception

which is held of his nature is that of his love.

Exceeding dear am I to the man of knowledge, and he to Me.

Accordingly he delivers from sin those who come to him.

Surrendering all the Laws, come for refuge to Me alone. I will

deliver thee from all sins; grieve not.”

Krishna is an incarnation of this Supreme God, one of the

many incarnations which Ee has vouchsafed to the world.

For whenever the Law fails and lawlessness uprises, Q thou of

Bharata's race, then do I bring myself to bodied birth.

To guard the righteous, to destroy evil-doers, to establish the Law,

{ come into birth age after age?

Now it is in the pee

towards the Lord tha

ttitude which is enjoined

st of the Phagavadgita

lies. Through love ta ual is led with certainty

to deliverance. Ansel t to observe that d4ahd7

in itself is sufficient. claded as rigidly as they

are in the Pauline theol as they are claimed to be

a ground of salvation. y af deliverance is accord-

ingly open to all whe four castes. There is in

the declaration of a wa to all, qualified though

it be in this way, the a principle, of which

previously there had bee: ratively little trace. One

passage is very striking :—

Even though he should be a doer of exceeding evil that worships Me

with undivided worship, he shall be esteemed good ; for he is of right

purpose.

Speedily he becomes righteous of soul, and comes to lasting peace.

O son of Kunti, be assured that none who is devoted to Me is lost.

For even they that be born of sin, O son of Pritha, -- women, traffickers,

and serfs,—if they turn to Me, come to the supreme path ;

how much more then shall righteous Brahmans and devout kingly

sages ?4

The last part of the passage does not seriously detract

from the value of the first part. There is involved in it

nothing more than an admission of the fact that there were

Paaz * xviil. 66. "iv. 7. ‘ix. 30 ff.3
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some who had been placed in positions in the world which

made the way easier for them than it was to others. What

the Law was to the Jews, a paidagogos to bring them to

Christ, that their position of special privilege was to those

of the higher castes. It is to be noted also that the teaching

of the passage, rightly understood, is not Antinomian in

tendency. It is well to make this clear, because there is

much religious literature in India of which the same cannot

be said. Inthe Bhagavadgita bhakti does not take the place

of a righteous life, so that the religious man does not require

to manifest his religion in a good life. The worship of the

Blessed Onc does not express itsclf in mere ecstasy. In it

the whole of one’s being ad...’ Ue is of right purpose’.

In this rightness of pu uarantee of righteous-

ness in deed. There Wlications of a tendency

to exaggerate the sign * more strictly ecstatic

aspect of this loving de importance is attached

to the thoughts of the dy when it is said -—

He who at his last he ts off the body, goes hence

remembering Me, gocs ang.

Whatsoever being ai ying the body remembers,

to that same he always gé i, inspired to being therein.!

But even here it is clear t sroportant is the direction

given at the time of death to the whole soul.

We cannot fail to be struck in this part of our study with

the similarity of the é4aé# doctrine as expounded in the

Bhagavadgita with the Pauline doctrine of justification by

faith, The same problems arise as to the relation of faith

to works, and the same danger bescts the é/ak¢a of falling

into the Antinomian error of imagining that his faith or

bhakti serves to lift him above moral distinctions. Jor this

position there is no more ground in the G7¢a than there is in

the Epistles of St. Paul. But it is a doctrine that is easy of

misinterpretation, and which actually came to be misinter-

preted by thinkers whose ethical sense was less sound than

that of the author of the Phagaradgita,

1 viii. 5f,
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We may now consider the question of the more strictly

ethical outcome of the doctrine of the Bhagavadgita. One

important point has already been dealt with—the duty of

performing one’s ¢d/arma without thought of reward. In this

we sce morality taking to itself a content far more definitely

positive than it has had in the other writings we have studied,

The ordinary business of every day is given a meaning anda

worth that it does not have evenin the Law Books. But it is

doubtful whether Krishna’s teaching on this subject is quite

satisfactory. The question has already been asked why one

should follow one’s dharma. Dharma does not seem to have

any meaning in relation to randaniental principles which

are operative in the uni not help us much to be

told that it was create >, or that for its main-

tenance TTe incarnate me to time, or that

in His relations with th free from attachment.

Indeed these consideratt: atensify the difficulty, for

in the light of them it is see the meaning of the

phenomenal at all. Th xould do his appointed

work, it is said, wit he fruit of works, in

the same spirit as the : rs lis works, What

does unattachment to the a here mean? In some

places at any rate ore 1 to the conclusion that it

involves the idea, as an essential clement in it, of absence

of purpose. In the Bhagavadgita we have a conception of the

world different from that of the orthodox Sathkhya. Behind

both Prakrité and Purusha there is the Supreme who is in

some way expressed in both, So the phenomenal world

is no longer the outcome of the mere lighting up of Prakriti by

Purusha, but it is created and continued under the direction of

the Supreme. We seem to be forced to the conclusion that

God created the world, imposing laws upon nature and upon

man, and yet that in all this He remained frce from attachment,

not loving Ilis creation, not secking the fulfilment of any

purpose through it; but at the same time, man’s dharma,

established by the Supreme without attachment, is to be
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performed by man with similar absence of attachment. The

finite world, and dharma with it, thus lose all meaning. We

have an implicd distinction similar to that which Descartes

drew in later times between the Will and the Understanding

of God, and the primacy in this case as in the case of Descartes

is assumed to belong to the former. God has willed things to

be as they are. By the mere fiat of His will he might have

made them otherwise. This is not a very satisfactory basis

either for knowledge or for morality. So here, dharma is

dharma, \t is to be performed because God has ordained it,

but beyond that no purpose is fulfilled by it. Let man

resolutely perform it, regardless of its fruits.

_we can see that we cannot

morality receives in

It certainly does so,

, fixed and immutable,

richer and more vital

without some quali

the Bhagavadgitd a

but it ig a content ¢

not a content which

to him who seeks to per

So, we do not wonder

terize the moral man ag

rather on those connec

he qualities which charac-

n detail, the emphasis is

: of attachment than on

those connected with ¢ af positive duty. Take

one passage In which the Hed the qualities which fit

a man for the course which leads to final redemption.

Fearlessness, purity of the Goodness-Mood, abiding in knowledge

and the Rule, almsgiving, restraint of sense, sacrifice, scripture-reading,

mortification, uprightness,

harmlessness, truth, wrathlessness, renunciation, restraint of spirit,

lack of malice, pity towards born beings, unwantoning sense, tender-

ness, inodesty, steadfastness,

Heroic temper, patience, constancy, purity, innocence, and lack of

overweening spirit are in him that is born to God’s estate, O thou of

Lharata’s race.!

It will be observed that in such a passage as this it is

the passive virtues that are most prominent. There are

several positive virtucs in the list, but it is worthy of note that,

while in the case of passive virtues it is chiefly the inner atti-

Lavi i ff
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tude that is emphasized, it is mainly overt actions that are men-

tioned when positive virtues are in question. For example,

almsgiving, scripture-reading, and sacrifice are overt actions

which are prescribed in the manuals of dharma. So is ahivitsda

or harmlessness. The most interesting of the positive virtues

enjoined is that of heroic temper, cnergy, or vigour. It may be

taken as marking a more positive way of regarding the character

of the good man.

Another passage deals with the duties that are laid upon

the members of the different castes,

Restraint of spirit and sense, mortification, purity, patience, upright-

ness, knowledge, discernment, and belief are the natural works of the

Braknian.

Valour, heroic tem

largesse, and princeling

Tiling the ground, her

of Traffickers (Vassyas}

service,!

i, steadfastness in strife,

tightly (A’shufriva) works.

ding are the natural works

work of the Serf (Séra) is

These works are natura termined by the Moods.

In the case of the twa i ference is made simply

to their peculiar worls charge of the duties of

which is considered as’ < of the caste, while the

exercise of qualities im fively ethical is involved

in the performance of th isc two highest castes. But

the striking thing is that recognition is given at all to those
qualities of mind and heart which serve to fit a man for

the discharge of the duties and responsibilities of his station.

Not indeed that they should simply be recognized, for that is

no new thing, but that it should be recognized that in the

exercising of these qualities a man was not simply making

good karma, but in a more direct way making for the attain-

ment of the end of his being. For this is the most remarkable

thing in the ethical teaching of the Bhagavadgita that for it

there is no sharp division between the worldly life and the

religious life.
The common round, the daily task

Should furnish all we ought to ask.

' xviii, 4-4.
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It may be that it is at the expense of logic that qualities

like valour and heroic tempcr are given a place here. They

may not be consistent with that freedom from attachment to

the fruit of works inculcated by the Lhagavadgila, ut after

all it is not in the consistency of its thought that the value of

the Bhagavadvita lies. From the ethical point of view we are

impressed most of all by the fact that, however hesitatingly,

a pathway to reality was found in the fulfilment of the ordinary

dutics of life.

This interpretation may seem to be inconsistent with the

maint trend of the teaching of the book. It might be main-

tained with much show of reason that the worklessness referred

to is not synonymous wif of purpose, the Supreme in

His works being dev ‘pose but only of that

craving which seeks smcthing that is to be

gained through works individual in his works

must remain unmoved hi desire. But even so the

difficulty is not removed. rerae finds satisfaction, it

is said, in the devotion tees. But if this be so,

it would scem that in : irpose had to do with

the institution of the: ; which such devotion

should be possible, and dvarima which He estab-

lished as man’s law. ‘ would not be so acute if

a distinction had been consistently maintained between the

kinds of fruits which works produce. As it is, no such distine-

tion is clearly drawn. The fruits of works are thought of

as something irrelevant. Now as a matter of fact the conse-

quences of any act are innumerable and of many kinds, and the

moralist judges its worth as a moral act by reference to the

motive from which it has sprung. ‘hat is to say, the ques-

tion is, which of the many consequences of the act was that

which the agent foresaw, and for the sake of the realization of

which he performed the act? An act and its consequences

cannot be isolated from each other, nor can it be judged apart

from them. The valuc of the ethical teaching of the

Bhagavadgitd is impaired by failure to recognize this, at any
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rate explicitly ; and the injunction to perform works without

attachment to their fruits amounts to a denial of the value of

all acts performed with purpose—a position which it is of

course impossible to maintain consistently.

If the reply be made that there is implicit in the teaching of

the Bhagavadgita that distinction which is found so widely in

Hindu thought, between the finite fruit which works produce

and that higher fruit which consists in deliverance, it might be

admitted that this was no doubt in the writer’s mind, but

at the same time the question would have to be raised whether

it had any logical justification. The tendency in Hindu

thought has been to regard all finite goods as belonging

to a different plane fra: good. One of the great

merits of the Bhagaw: ngs the ideal into rela-

tion with the activiti » But to do so effec-

tively there must be 2 value of lower objects

of desire, when sought § own sales but in accord-

ance with a principle b 1 ideals of practice take

their valuc from the re} they stand to the highest.

Such a principle is lack avadgita. No examina-

tion of the end will fi any clue to the details

of duty, and the rek ve to the end is an

external one.

While we offer these criticisms, we must not forget the

immense influence which the Phagavadgita has exercised on

the minds of the Hindu people both religiously and ethically.

It is in connexion with the school of d4akt#, of which this

is the first great classic, that we find some of the highest

manifestations of Hindu religion and morality. The con-

ception of God as a personal being, gracious towards those

who scek him, however inadequately and confusedly it may

have been presented here, is one which has done much to

enrich the moral life of many of those who have reccived

it. As for the Bhagavadgi/a itsclf, its ethical influence has

been made manifest through particular lofty passages rather

than through its doctrine as a whole.



CHAPTER IV

THE ETHICS OF THE SIX SYSTEMS OF

PHILOSOPHY

IN the course of our study of the Upanishads it was indicated

that there were to be found in them various philosophical

theories. This point was not elaborated, as it was said that the

ethical outcome of the different doctrines was to all intents and

purposes the same. But in later times these theories came to

be more sharply distinguished from each other, and the great

orthodox systems of Indian Philosophy came to be recognized

as such. There are many p onnected with their rise

which we may pass ov cessary that we should

study them in any det sphical systems. But

they have important be theory and practice,and

it is desirable that from 2w we should give them

icnces of these systems

" European systems have

oral questions have but

Philosophers. But any

¥ important ethical bear-

ings, and it is incumber study of Hindu cthics

to try to bring to light the peculiar relationships which exist

between the great metaphysical conceptions of these systems

and the conceptions which implicitly or explicitly have

determined the lines of ethical thought.

Six schools or dersanes are usually reckoned as ‘orthodox’.

They are the Parva Mimath-a, the Uttara Mimamsa or

Vedanta, the Sahkhya, the Yoga, the Vaigeshika, and the

Nyaya. They arc spoken of as orthodox because they are

supposed to be in agreement with the teaching of the Vedas.

some attention. The e:

have not been worked ou

been, for there is a s¢

little interest or meat

system of philosophy 1
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This is to a large extent a fiction, for in many points all

of them disagree with the Vedas and with cach other. There

are, however, certain great doctrines in which all ate agreed.

Among the most notable of these are the doctrines of arma

and sahsdra, and, theoretically, the supreme authority and

divine character of the Vedas.

To the modern philosophical student it will seem strange

that the Parva Mimdéiisa is included among the philosophical

systems. In it is set forth the sarmwa kduda, or ‘work

portion’ of the Veda. It expounds the details of Vedic

dharma, and the rewards that are attached to various works.

‘These are in the main not

works and other ritual ob:

to some kind of a syst

system of philosoph

for it really serves as

name itself indicates-—t}

Uttara or later Mimés

the Vedanta much in the

related to the New 7

ment supersedes the ©

Jhana kinda, or part

thical works, but the sacrificial

af the Brahmanas, reduced

hardly an independent

ian sense of the term,

: to the Vedanta, as the

anisa, in relation to the

a says that it is related to

yas the Old Testament is

f just as the New Testa-

Zo does the Vedanta, the

CF , supersede the Parva

Mimarnsa, the Aarmer Sande peer of works. It is taught,

nevertheless, in the Prva Mimdarhsa, that salvation can be

attained through the right performance of these works, when

they are performed without thought of reward.

One question which has a distinct cthical significance has

been raised in connexion with the Pirva Mimamsa. It ts the

question whether it is or is not atheistic. The charge of

atheism finds justification in a remark made by Badara-

yana, the author of the Vedauda Sitras, where he expounds

the peculiar teaching of Jaimini, the author of the Sutras

of the Parva Mimathsa, regarding the operation of farma.

He held that God would be guilty of cruelty and par-

tiality if Me rewarded and punished men according to their

works, and that works produce their own result; ‘in other
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words, that for the moral government of the world no Lord is

wanted’! This is a point of view which certainly reveals an

appreciation of one of the difficulties of the doctrine of /arma.

The greatest and most characteristic system of Indian

Philosophy is the Vedanta, Its greatest exponent was

Sankaracharya, a thinker who was born in South India in the
end of the eighth century A.D., living probably till about

A.D, 850. His doctrines are expounded in his Commentary on

the Veddénia Sitiras of Badarfiyana, the date of which is

doubtful. Sanhkaracharya is recognized as the greatest philo-
sophical thinker whom India has produced, and there has

certainly been none who h: a deeper influence on Indian

thought. :

The central doctri

very briefly. It is cx}

(vi. 8) in the words sp

tvam asi’, ‘Thou art th

identity of the soul +

falsely imagines that :

beings have similar

avidya, which accouni

teed

a may be enunciated

Chhandogya Upanishad

etu by his father, ‘ Tat

« words there is taught the

. The individual soul

idently, and that other

once. The ignorance,

sot of all evil. The soul

through ignorance is and instead of being

known as it is, it is ident ts npadhis, or limitations.

It is in this way that the illusion of the empirical self comes to

be—the illusion of the sclf as limited in various ways. The

self thinks of itself as agent and enjoyer, and it is this illusory

self, alike deceiving and deceived, that is the subject of

semstra. ‘The Vedinta secks to show how through true

knowledge, vidyd, the soul is to be delivered from its bondage

to shadows, and led into freedom. It is not through becoming

something which now it is not, but by realizing what itis: the

self is Brahman.

The doctrine thus bricfly outlined is expounded and elabo-

tated in great detail, It is possible here to deal with only

the most significant conceptions, and of these only with such

mw

' Max Miiller, S¢a Sys/ews, p. 21.
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as will help to make clear the ethical tendencies of the system,

Let it be noted once more that there are certain principles

which arc common to all orthodox Ilindu thought, that are

taken for granted. It is assumed that the doctrines of #arma

and saisdra are valid, and that existence under conditions

in which they apply, in other words empirical existence, is

essentially evil. This is taken for granted, and the question is

as to a way of escape from this evil state, The answer of the

Vedanta involves a special theory of the nature of the Universe

and of the Soul.

Tt is important to observe that the Vedanta does not

maintain that the Universe as it presents itself to the ordinary

mind is simply illusion... F sometimes represented as if

it did so, but the ca ce The validity of the

judgements which we @ on events taking place

around us is not denied. at the phenomenal world

is the outcome of avery

It is real for him whe

of Brahman. Thus Saé

phenomenal existence

knowledge of Brahm

the phantoms of a dreai¥

the sleeper wakes’) The

exercises. They are not meaningless or valucless. The wor-

shipper of Brahman as personal really worships God, and he

who speaks of Brahman as creator of the world speaks what is

true. The whole Vedic system of religion issound. But in all

this the individual is at the stage of fara vidya, or lower know-

ledge, not para vidya, or higher knowledge. The former pro-

vides areligious philoscphy, relatively true, for those who have

not attained the higher knowledge. But from the point of view

of pard vidya all this is false. The phenomenal world is unreal,

the worship of a personal God invalid, and the idea of the

creation of the Universe a myth. Allis Brahman, and Brah-

man isall. The application of predicates to him is illegitimate,

? Quoted by Max Miller, Sta Sysdeney of Indian Philosophy, p. 154.

certain relative reality.

sined to the knowledge

‘The entire complex of

as true so long as the

iL has not arisen, just as

sidered to be true until

rue of popular beliefs and



SIX SYSTEMS OF PHILOSOPHY 14]

for all predicates, even that of existence, are inadequate. He

is misrepresented when in any way duality is ascribed to him.

In this sense the world is spd, illusion, and the aparé vidya

is false. Ignorance, evidyd, accounts for the illusion, But

whence does it come? In some sense Brahman is the cause of

it, as the magician is of the illusion which he projects, But this

is only a figure. It is an answer to a question that will not

arise for him who has attained to the knowledge of the identity

of the self with Brahman. The white radiance of Reality

is unstained, undifferentiated.

What then of the Self, which we are told is Brahman? This

thology of the Vedanta. As has

a which it has made.

vias obscured by azidya.

GdAds, limitations, which

: It is difficult to find

The term ‘faculties’

en it is inadequate and

the AZukhyaprana, the

vital spirit, the prineip! conscious, vegetative life,

presiding over the other org SP life 5 (2) the AZanas, the

organ of understanding and volition, which presides over

(3) the /adrivas, the organs of perception and action. These

together constitute the S#hshima Sarira, the subtle body,
invisible. but material. The subtle body is distinguished from

the Stila Sarira, the gross body, which with death is

decomposed, while the subtle body finds a home in another

eross body. The subtle body does not change, but it is

accompanied by (4) moral determination, the treasure of

havma which it has acquired. By this the next form of

existence is determined, Now, in all this we have nothing

that belongs to the Soul in its real nature. In common

thought the Soul is so represented as the outcome of ignorance.

But ignorance does not simply misrepresent the Atman. The

determined in its cour

But the soul which mis

To this ignorance it o

belong to it as a phenon

an English equivalent #

perhaps is the nearest

misleading. These #
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phenomenal soul is more than the merely passing product

of a freak of the imagination from which one may turn at any

time. Like the external world, it has a coherence and order-

liness that prevent it from being so lightly set aside. To

him who has not attained to the highest knowledge it

is real.

We need not here enter into any account of the course that

the soul with its wpadhzs takes after death—along the way of

the fathers, or of the gods, or being debarred from cither,

according to its works and knowledge. Nor need we enter

into any of the other psychological-eschatological questions

connected with the state of the soul after the death of the body.

Suffice if to say that the : adtsdra remains for all

except those who ha gher knowledge, He

who has attained to t he identity of the sclf

with Brahman, which i: tinction of the sclf from

its upadhis and conseg veedom from them, has

thereby attained Afofsha a. This is a freedom for

which one has not to - death, but it may be

possessed even in this |

Max Miiller has dr a discussion which has

been long carried on, as virtue is essential for the

attainment of Moksha ation is perhaps hardly

a relevant one. For. 4 as has been pointed out in Book II,
Chapter [, it is not quite just to interpret the knowledge which

brings freedom as if it were of the nature of a purely in-

tellectual intuition. If it were, then every onc who yielded

intcllectua! assent to the central propositions of the Vedanta,

would thereby have freedom, The knowledge that is meant

is more than that, involving activity of the will as well as of

the intellect. Vet it is liable to misunderstanding, just as the

Christian conception of faith is. And the result is that we

have contradictory answers given to the question whether

virtue is or is not necessary. There seems to be no real

difficulty about the relation of good works to A/vésha in the

=

? Sta Systems of Frdian Philosophy, p. 166.
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teaching of Sankara. There can be no doubt that they help

a man on to the stage at which deliverance becomes possible.

And they do this in two ways, by their meritoriousness

leading to re-birth in morc favourable forms of being, and by

their moral discipline helping the soul to freedom from the

tyranny of the senses. It is in the second way that the

operation of good works is of greatest importance, for meri-

torious works are of many kinds and most of them are devoid

of strictly ethical character ; and inany case it is held that the

attainment of knowledge cannot be guaranteed by the perform-

ance of meritorious works, Speaking of the value of works

as a means to knowledge, T a says of both the ‘ outward’

means ta knowledge ifice, alms, penance,

fasting) and the ‘cla, quillity, self-restraint,

renunciation, patience, at they do not, strictly

speaking, produce know’ fruit. ‘ These works are

only auxiliaries to the at knowledge, inasmuch as

the man who leads a We rks is not overpowered by

affections such as Pass ng to this their réle in

the scheme of salvatic much meritorious as

ascetic.’' But in all thi rtant to remember that

when dfeksha has been stage has been reached

at which morality has n meaning ; the ethical is

transcended.

The distinction which has becn drawn above between the

meritorious and ascetic aspects of works is one which deserves

somewhat closer attention. All works alike have merit or

demerit in themselves, in addition to any influence they may

have of an ascetic character, and so they contribute to the

shaping of the ‘moral determination’ which accompanies the

subtle body. This is a fact pointing to a difficulty which

obtrudes itself in many places in our account of Hindu ethics.

The difficulty is connected with the dualism existing between

what in later thought have been called noumena and pheno-

mena. Tet us look at the case in this way. It is taught that

* Deussen, System of the Vedanta, p. 411 f.
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all works bear their appropriate fruit. But then there is

undoubtedly truth in the distinction that has been drawn

between the meritorious and ascetic aspects of works, and this

distinction has far-reaching consequences, though here we

must beware of exaggeration. Those works which are

described as ascetic are also meritorious, bearing their proper

fruit in future lives. But the difficulty lies in this, that not all

meritorious works contribute directly, at any rate, to the

production of that condition of mind in which the attainment

of Moksha becomes possible. Good deeds as well as evil

deeds bind man to the chain of savséra, for the fruit of all

works alike has to be cons We see from this how ill

the traditional moralitaed lated to fundamental

philosophical concep 1 of dharma, with ali

its unethical admixtur ritically accepted. But

alongside the strange ¢ ctices which constitute

dharma there are those § iities and activities, which

owe the value that is at them to the relation in

which they stand to the i We have thus in

a certain sense a doubk This was perhaps

almost inevitable, for % orldly and anti-social

ethic could have been om the ideal which the

Vedanta presents. But 4 wiess unsatisfactory that

recognition should be given to a system of dharma which

stands in no intelligible relation to the goal of all attainment.

This is a difficulty that cannot be got over by the argument

that through the observance of dharma aman is helped on

towards the stage at which it becomes possible for him

to attain saving knowledge. It is true that the system of

dharma docs provide a way of life, at the end of which a man

enters upon i mode of existence conducive to the attainment

of the apprchension of the oneness of the self and Brahman.

But the great mass of the details of dtarma still remains

unexplained. They certainly stand upon a different footing

from the qualifications which are laid down by Sankara as
necessary for him who would study the Vedanta, viz. study

re
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of the Veda, and the Four Requirements, (1) discerning

between eternal and non-cternal substance, (2) renunctation of

the enjoyment of reward here and in the other world, (3) the

attainment of the six means—tranquillity, restraint, renuncia-

tion, resignation, concentration, belief, (4) the longing for

liberation.’ Apart from the implications of the principle that

the study of the Veda is a necessary clement in the prepara-

tion of the student of the Vedanta, we have here a set of

principles partly cthical in character. But such teaching

serves to bring into clearer light the meaninglessness of the

great mass of the details of dharma.

The difficulty may be put more palpably if we try to show

how the double standard =practical life. And here it

cannot be denied th ethic is much more

consistent. On mo f the Christian ethic,

the ideal man is one ving his ‘citizenship in

heaven’, enters with the into the social life of the

world, not being conform t sceking to transform it

in accordance with the arn. According to the

Vedanta, the ideal is jn the perfect fulfilment

even of what are a sme’s social duties, but

ultimately in the neg wate Our objection to this
attitude to the commonsitt in the world is not that

it does not promise salvation as a reward for the fulfilment of

one’s worldly duties, for in this it agrees with Christianity, but

that the realized ideal is not expressed in the richest social

life. There is thus lacking to darma that inspiration which is

necessary to the living of the best ethical life. Obedience to it

isin no way an expression of man’s true being. It stands largely

through the promise which it holds out to the mass of men of

a second best as the reward of its observance. So the Vedanta

has serious limitations on its practical side, the side of it with

which we are here concerned. Max Miiler has clearly appre-

hended this weakness in it, as is seen in the following passage:

I quite admit that, as a popular philosophy, the Vedanta would have

' Deussen, Zhe System: of the Veddnta, pp. 77 ff.

T
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its dangers, that it would fail to call ont and strengthen the manly

qualities required for the practical side of life, and that it might raise

the human mind toa height from which the most essential virtues of

social and political life might dwindle away into mere phantoms.!

We turn from the Advaitist (monistic) philosophy of the

Vedanta to the Dvaitist (dualistic) philosophy of the Samkhya.

Sarhkhya ideas are prominent in some of the Upanishads,

particularly in the Atha, Svetasvatara, Prasna,and Afattra-
yani. The Mahkdébharata contains in parts a great deal of

Samkhya thought. We have seen that the Phagavadgita has

a form of the Sarhkhya as its philosophical basis, but other

parts of the Mahabharata also contain Sarnkhyan ideas. The

classical expression philosophy is found in

the Sdwkhya Karikay longs probably to the

first half of the fourth

The Samkhya starig {

the doctrine of harm an

of the world. This mi

is that which is due to (8

and that which is due t

a way of deliverance

aption of the validity of

ud of the essential misery

tel, is threefold. There

which is due to others,

khya professes to show

hrough knowledge.

The ontology of the sy cughly dualistic. The

phenomenal universe oy &, or its being consciously

expcrienced, to the coming together of two principles, Purusha,

‘Soul’, and Prakriti, ‘nature’, Prakriti is also designated

Pradhan, chicf one, and Avyakia, unevolved. It has three

Guanas, originally conceived as constituents of Prakyi7i, later as

qualities or moods, Sa¢fva or goodness, Najas, or passion, and

Tamas, or darkness, [t is through the activity of these

moods that the unevolved develops itself. Through their

activity the phenomenal universe, or the universe regarded as

a possible object of knowledge, takes shape. But Prabriti

by itself is unconscious. Conscious experience ariscs only

when it is illuminated by /vrmsfta. It is the subject for

' Star Systenes, py. 1921.
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which Prakrzd is the object. Purwsha is described in terms

not essentially different from those in which Brahman is

described. The main difference between them, besides the

fact that Prakrit? is given an existence independent of it, is

that Purushe is described as not one but many. This may

scem to be no slight difference, and in truth it isnot, But

the practical implications of its manifoldness are not great,

and the question whether it was many or one was even

a subject of discussion among carly thinkers. As contrasted

with Prakriti, Purusha is inactive. These two are thought

of as absolutely different from cach other; yet it is through

their union that the empiric self arises. The union has been

compared to that of a} with a blind man on whose

shoulders he is borg mains in the bliss of

isolation till its union ¥ gs it into the experience

of a world of objects,

Prakriti differentiate:

From Prakriti first is

standing, From it is

From it again are der

riyas, ov organs of pet

“the influence of Purusha.

‘dé, intelligence or under-

nuevara, or individuation.

rind, the five duddhind-

rarmendriyas, oF Organs

of action, and the &v sor fine elements. From

these last, again, are dé five mahabhiitas, oy gross

elements. which constitute the material universe. This brief

statement by itself will not be particularly intelligible, and

a few words may well be said in explanation; but even with

much explanation the difficulty remains that we are dealing

witn terms to which there are no cquivalents in Fnglish, and

-ytth conceptions some of which have nothing corresponding

to them in Western thought ; and there is the added difficulty

that there secms to be considerable ambiguity in the use of

ve terms in Sarmnkhya writings. In the Ma@r/kd, according to

Professor Keith, Buddhi ‘is defined as the power of decision,

by which it seems to be distinguished from the mind, Manas,

as the power which formulates the possible courses and carries

out the decision, while on the intellectual side mind brings up

L 2
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the material for concepts which the intellect formulates’

But besides this psychological interpretation, duddh: and

manas have also a cosmical significance to which but little

attention is given in the Karka. Ahaiikara, the principle of

individuation, is the principle in virtue of which the belief in

an ‘I’, which is the subject of experiences, arises. The five

Buddhindriyas, the car, the skin, the eycs, the tongue, and the

nose, and the five Karmendriyas, voice, hands, feet, the organ

of exerction, and the organ of generation, are, along with

Manas, derived from Ahawkdra in its Saftva form, with the

aid of Ragas. Similarly from it in its 7amers form are derived

the five 7 anmdtras, the essences of sound, touch, colour, taste,

and smell. These esses o difference in them, but they

give rise to the Mak elements, earth, water,

light, air, and ether, & S possessed of qualities,

and each of which star ' relation to one of the

five senses.

livery living being peo

a subtle body, which

another in successive

Ahamkara, Manas, +3

r

cs

me

aga deha ot linea sarira,

nm one gross body to

composed of Buddhi.

: e and action, the fine

elements, and the subtle ress elements. It is this

subtle body, incorporcatine hinecter, which receives the

impressions made by deeds performed in the course of its
various migrations, and by these it is determined as to the form

of each new embodiment. Further it is the union of the

spirit with this subtle body which is the cause of all miscry,

and ‘salvation’ is attained only through the breaking of the

union, a consummation dependent in the Samkhya, as in ‘Mae

Vedanta, on knowledge; but in this case the knowledge is not

of the identity of the Self with Brahman, but of the distine‘¥on

between Purusha and Prakriti. When this knowledge‘ nas

been attained, the illusory union which existed between the

is broken; Prakriti withdraws itself from /arasha, the lat ~

having realized the falsity of the attribution of the adventures

\ Keith, Sathya System, p. 79.
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of Prakriti to itself. Purusha now remains in eternal isolation,

and Prakriti relapses into inactivity.

It is evident that in the Samkhya as in the Vedanta, moral

predicates do not apply to the state of him who has attained

Voksha. With release from individuality, they no longer

have any meaning. But this does not mean that morality has

no significance at all. For to man in his unenlightened state

moral distinctions have real value. ‘he principles of arma

and transmigration operate with absolute inflexibility. Lvery

deed leads to its appropriate result, and the merit or demerit

that one acquires brings one nearer to, or takes one farther

from, a position at which final liberation becomes possible of

attainment, But in this rcgpeetathe teaching of the Sainkhya

is not different from that ¢

There is another as}

is more distinctive, tha

which it is expressed

In certain ways the val

emphasized, The Geez

an ethical way. Th

springing from them.

which consists in kinds:

freedom from hatred, x

a ethical teaching which

the particular form in

? practical outcome of it.

es of an ascetic kind is

érpreted in one aspect in

ferent kinds of action

casion of good conduct,

d restraint of the organs,

isplaying of supernatural

powers, Aeazas leads to indifferent conduct, which consists in

passion, anger, greed, fault-finding, violence, discontent, rude-

ness, shown by change of countenance. Jamas occasions bad

conduct, which consists in madness, intoxication, lassitude,

nihilism, devotion to women, drowsiness, sloth, worthlessness,

impurity." All these actions, good and bad alike, are tran-

scended when liberation is won, but the actions of the Satéva

(una are those which carry one on towards the point of

attainment. It is when the Seztva mood is dominant that

it becomes possible for the Buddht to apprehend clearly

its own nature as belonging to Prakritz, and to discriminate

Prakriti from Puriusha.

aw,

' Max Muller, Sve Sysdems, p. 255,
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The Yoga must be treated along with the Samkhya, to

which it is closely related. Indced it is hardly entitled to be

called a distinct system of philosophy, for in the strictly

theoretical part of it it follows the Sarmkhya with but slight

deviations. he classical expression of the Yoga is the

Vogasitra of Patafjali,a writer who, until recent times, was

gencrally identified with the grammarian of the same name,

who flourished in the second century B.c. It has now been

established that they were two distinct persons, and the author

of the Siitras undoubtedly lived at a date several centuries

later, though his precise period is still uncertain. The Yoga,

as a philosophy, follows the Sathkhya in all important details,

as has been already sai : aly important difference

is that while the Samk! ’, the Yoga recognizes

an Iévara, or Lord. ° her loose form of state-
ment, for the Sarnkhya: the existence of gods; it

fails only to find any pk: me Being, Inthe Yoga

system, on the other he has a very definite and

essential place. The ac « given of himare by no

means consistent. It } > is not thought of as in

any way transcending dualism of Purusha and

Prekyit?. He is a As Patanjali himself

puts it:

Igvara, the Lord, is a Purusha (Self) that has never becn touched by

sufferings, actions, rewards, or consequent dispositions.'

In him the Su¢tew Gaya shines eternally undimmed. The

primacy that he possesses among Pushas is not something

that he has attained, for he stands above all limitations which

belong to them, More than that, it is in some sense through

his will that the union of Parusha and Prakriti takes place, in

other words, that the phenomenal world comcs into being.

And, what is equally important, he is gracious in his attitude

towards men. Madhavahas put the case well in the following

words:

This school accepts the old twenty-five principles (of the Sainkhya),

‘i.24. Quoted by Max Miller, Sta Sys/enzs, p. 320.
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‘Nature,’ &c.: only adding the Supreme Being as the twenty-sixth—

a Soul untouched by affliction, action, fruit, or stock of desert, who of

His own will assumed a body in order to create, and originated al! secular

or Vaidic traditions, and is gracious towards those living beings who

are burned in the charcoal of mundane existence.'

It is important to bear in mind the fact that the Lord of the

Yoga occupics a place that is by no means central in the

system, It is essentially a practical system, and the impor-

tance of Iévara lies in the function which he fulfils of helping

in their pragress towards liberation those who are devoted to

him, The predominantly practical purpose of the Yoga is

indicated by its very name. It is derived from the root yu/,

Meaning to yoke, and thesgesse in which it was originally

used was probably that. s self or undertaking

exercise with a view uient of an end. The

Yogasitra, according !y; th practical directions

intended to help the «© the attainment of the

end laid down by the $ seme thinkers have mis-

conceived its purpose, anc y fave been misled partly

by a false interpretati i ‘Yoga’, They have

taken the root idea t gning. Even Barth fell

into this error, when i Pa a

Such an interpretation i sutting of Igvara in the

central place, while undoubtedly his place is alongside the
other instruments through the help of which that discrimina-

tion is made possible, which is the end of Sathkhya and Yoga

alike—-the discrimination of Purusha and Prakriti. This

position is not inconsistent with the statement of Professor

Berriedale Keith that in the conception of Yoga ‘there seems

to be an almost necessary, or at least normal, reference to

a fixing of the mind on God’? — It is the yoking of one’s self

especially to this task which is the distinctive element in the

teaching of the Yoga. But this is but a means to the end. In

the end itself there is no place for I4vara.

‘the state of union ’,*

* Sarva-Darsana-Sahgraha, Cowell and Gough, p. 232.
® Religions of India, p. 79.

* Lhe Stmkhya System, p. 55.
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The Yoga springs from a source more primitive than that of

any of the other philosophies. It secks to turn to account

practices which belong to an carly stage in the development of

man, and which exercised a great influence in India both

among the carly inhabitants, and, in certain forms, among the

Aryan conquerors. We have already had occasion to speak

of the place of zapas in the practices followed in India in early

times. It is in it especially that we have the basis of Yoga.

There were two sides to the practices which this word repre-

sents. There was first of all the superstitious idea, not alto-

gether Jacking basis in fact, that through the practice of

austeritics of certain kinds supernatural powers could be

attained. There was ¢ the conception of éapas

as having value as a ¢ © properly cthical kind.

It is particularly this at is kept in view in the

Yoga philosophy. Y: lefined as chitta-vrttti-

nivrodha, which means st tue modifications of the

ipline which is prescribed

at of view we have in the

at is comparable, for

of Ignatius Loyola,

“the exercises are supposed
i

‘the exercises themselves,

«

mind, and the whole cow

has this end in view.

exercises of the Yor

exainple, to the Spt

though, of course, the gout

to lead, and the special charag

are very different.

There are eight stages in the process whercby the devotec

progresses towards liberating knowledge. These stages arc:

(1) ama or forbearance, which consists in ‘not wishing to

kill, veracity, not stealing, continence, not coveting’1 (2) Me.

yamda, or religious observances, consisting in ‘ purifications,

contentment, mortification (¢epeys), recitation of texts, and

resignation to the Lord’.2 (3) Asana, or posture, under

which are described various postures of the body conducive to

meditation. (4) Préuardaina, or regulation of the breath,

which comprises breathing exercises, which owe their impotr-

tance partly to fantastic physiological conceptions and partly

' Sarva-Darsana-sangraha, p. 263. * fb, p. 203.
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to the observed psychical effects of regulation of the breath.

The value attributed to this discipline is indicated by the

following quotation :

When the element air is thus comprehended and its restraint is

accomplished, the evil influence of works which conceal discriminating

knowledge is destroyed ; hence it has been said— There is no austerity

superior to regulation of the breath !°}

(5) Pratyahara, or restraint, which means the withdrawing of

the senses from their objects, and the accommodating of them

to the nature of the Puddii. In this way the Buddhi ceases

to be affected from without, and it advances towards an

understanding of the true gelation of Purusha and Prakriti.

(6) Dharand, or attent mana the fixing of the mind
on some object, a pa: omething external to it,

so making ‘the perfee viling-place of his mind’.

(7) Dhyana, or con continued succession of

thoughts, intent on ob} i and desiring no other '“

(8) Samadhi, or medit nesutration’. There is no

precise equivalent for ‘nglish, and perhaps the

expression ‘ meditativ which Max Miiller uses is

a better translation that Oe which we have given.

sgucditative absorption, but

we need attend to only ai stages in its develop-

ment. There is sampreajgiadia samadhi, in which there is an

object of meditation, and finally asasprajiata samadhi,‘ that

meditation in which distinct recognition of an object is lost’.

When this stage has been reached the effects of arma vanish,

for ignorance has disappeared, and Auddhi is discriminated

from Purusha. All causes and effects are absorbed into

Prakriti, and the soul, no longer ignorantly identified with

Buddht, reaches Katvalya, complete isolation.

Much of this has but little direct relevance to our ethical

inquiry, but in all the importance of Mwzragya, or freedom from

passion, is emphasized. It is put alongside the exercises

! Sarva-Dursana-Saligraha, p. 268. * fb, pe 269.



154 THE ETHICS OF THE

as a means for the attainment of the suppression of the modi-

fications of the mind. It is not something different from

all that is contained in the exercises, for insome of them there

are elements which contribute directly to Vair@gya. It may

not be improper here to draw attention to the significance

which the idea of Miurdgya has not only in the Yoga, but

in all the Hindu systems of thought. Max Miiller says:

It is interesting to see how deeply this idea of Vairagya or dis-

passionateness must have entered into the daily life of the Hindus. Ht

is constantly mentioned as the highest excellence not for ascctics only,

but for everybody. It sometimes does not mean much more than what

we mean by the even and subdued temper of the true gentleman, but

it signifies also the highe and a complete surrender of

all selfish desires?

or the most coniplete

unworldliness, There social ideals in the goal

of attainment which the The discipline which is

inculcated has reference e liberation of the soul

of the individual who px When others do come

in at all, they are no ; members of a society

of persons whose wel!- y bound up with mine,

but as beings the injurv ioterferes with my own

progress towards liberatik cial duties that are pre-

scribed are, therefore, of a purely negative kind. They are
such as abstinence from murder, falschood, theft, unchastity,

and sensuality.

In modern times it is the miraculous powers that are believed

possible of attainment through Yogic practices that have been

specially sought, and it has been less practised as a means to

the attainment of final deliverance. In this way it may be

said that it has a distinctly anti-moral tendency. ‘The cultiva-

tion of the spiritual life is given a wrong direction when

its object is the acquisition not of the social virtues but of

powers by which one may be enabled to perform all kinds of

incredible physical feats. Atits best the Yoga has little or no

In the Yoga, at any

Six Systems of Indian Philasophy, p. 339.
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place for the life of the ‘good citizen and the honest neigh-

bour’, and at its worst it opens the way for all kinds of

immoral frauds.

The two remaining philosophies, the Vydya and the Fazse-

Shika, may be dealt with more briefly. They have heen

regarded as a single system of thought as have been the

Samkhya and the Yoga. The date of the Nyaya-siitras of

Gotama is extremely uncertain, but the sixth century has been

tentatively suggested;! and a date not far remote from this

may be assigned to the Sutras of Kanada, which are the

classical expression of the Vaiseshika. The term Nyadya means

aud the term ‘ logic’ has

&. But as Max Miiller

logic is not the sole

its aim being salvation,

The term Vaiseshika

cam fb 7sesha, or ‘ particu-

ories under which the

assified.

ipation is to be attained

h the knowledge of the

aigeshika, through know-

‘going into a subject’ ag

frequently been giver

and other writers h

or chief end of Gotarna:

as is that of all the o

means ‘ particular’, and 3

larity’, which is one

inquiries dealt with in €

Both these systems

through knowledge—th

sixteen topics of Gotam:

ledge of the seven categories of Kanada. It is not necessary for
us to go into the details which are contained in these Topics and

Categories, for they have little importance for the student of

ethics. It will suffice if a few remarks be made regarding the

more general tendency of the two systems. Both set out

from the assumption which they share with all the other

philosophies, that all individual existence is evil, and that

salvation means freedom from the bondage of individual

existence. It isin their accounts of the particular character

of the bondage in which man finds himself, of the method of

release, and of the nature of the positive state which is the

a ¥

! The most recent scholarship, however, places them in the fourth or
fifth century,
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goal, that the various systems differ from each other, The

Nyaya and the Vaiscshika differ from both the Vedanta and

the Sathkhya in holding that deliverance is attained through

that knowledge which makes manifest the essential difference

of soul and body. The union of soul and body is the occasion

of the evil which besets our life, and if the difference between

them be apprehended, then the individual will be freed from

the sufferings which the union with the body occasions.

Knowledge of the truth leads to the destruction of desire and

aversion. Gotama calls the goal to which knowledge leads,

Nehsreyase ov Non plus ultra, or Apawerga, bliss. This is

a state not positively defined, It is sufficient that deliverance

is attained from what i: Evi

There is little in

the student of cthics~

Categories of Kanada,

latter, We have the sa

philosophies to the ere

conduct of life in the w

the practical influence

much less than that off

have just dealt, that we

them with this brief mertt

i is of importance for

of Gotama, or in the

mic cosmogony of the

attitude as in the other

s that gather round the

vay of deliverance. And

si the present day4s so

systems with which we

justified in passing over

These great systems of thought, differing in many things,

have some features in common which have deep significance

ethically. As regards the goal of all attainment, it will be

seen that the practical consequences of the various ways in

which it is conceived are the same. Profound differences may

be discovered in the nature of the end in itself as it is under-

stood by different schools. From the metaphysical standpoint

there may be great differences between the various conceptions

of the state of the emancipated soul—-as realizing its oneness

with Brahman, or as dwelling in isolation from Prakrid:, or as

freed from the trammels of the body—but all alike involve

the same attitude towards the phenomenal world. To put it
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briefly, for him who has attained to the philosophical stand-

point, to whatever school he may belong, the ethical is

transcended. The way of works is a lower way, which has

a certain relative value, leading to temporal rewards. But the

philosopher is on the quest of deliverance from work and

reward alike. This is a point of view which will be examined

more closely later.

There is another important feature of the philosophies, not

unconnected with this, that all of them, even the Yoga in

a way, teach the doctrine of salvation through knowledge.

This is a feature that may strike us as surprising even after

our study of the Upanishads, for it is a way of looking at the

matter very foreign to the rxumind, We have to bear

in mind the fact ti us and philosophical

thought starts out fror of a kind very different

from those of Christi nd indeed of Western

thought generally. Th t evil in man has been

understood to be not « ui evil, but ignorance or

intellectual error. ‘Th ihe various evils to which

flesh is heir, There aa the philosophies for

a blessedness that is F those who hunger and

thirst after righteousness: lesscdness to which that

could lead would be « téepor unsatisfying one. Not,

let it be noted, that sin is ‘not evil and to be condemned, and
that righteousness is not good and to be praised. To charge

Indian philosophers with such views would be as unfair as it

would be to say that in Western thought ignorance is not

regarded as an evil. But whereas in the West the tendency

has been to regard moral evil as the root of all evil, the

Hindu has regarded ignorance as the fundamental evil. As

Deussen has put it, speaking with special reference to the

Vedanta :

Christianity sees the essence of man in will, Brahmanism in knowledge;

therefore for the former, salvation consists in 1 transformation of the

will, a new birth, whereby the old becomes the new man ; for the latter
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in a transformation of knowledge, in the dawning of the consciousness

that one is not an individual but Brahman, the totality of all Being.!

The antithesis here is between Christianity and Brihmanism,

but if we substitute the term ‘Western thought’ for ‘ Christi-

anity ’ there would still be much truth init. Western thought

has seldom advanced such claims for knowledge as has

Indian philosophy, and it has even found it difficult to grasp

the Indian point of view. The deeper implications of this will

be discussed later, but it is well that attention should be drawn,

in connexion with the philosophies, to a feature so character-

istic of Indian thought.

Lastly, it may be observe

recognized at all in thes

for which they do 4

principle by referenc:

mined. This statemen

as we have secn, we de 3

certain forms. But for «

where it is enjoined i

relation to what may

These criticisms 4

rc that so far as morality is

e{ schools, it is a morality

They give us no

ai duties may be deter-

some qualification, for,

s for ascetic doctrine in

ity there is no basis, and

Is that have no direct

lute good,

their entirety to one

formulation of the Ve ophy which we have re-

served for brief separate? dAmanuja,a South Indian

thinker of the twelfth century, interpreted the Vedanta Sjiitras

on lines different from Sankaracharya’s presentation. Where
Sankaracharya found an absolute monism, Raiménuja found
what has been called Visishta-Advaita, or qualified monism.

The motive to this interpretation was partly intellectual and

partly practical. The great stream of philosophical thought

which comes most clearly to view in the Upanishads contained

within it various currents. Philosophical thinkers, bound by

the sacred traditions, were able to exercise considerable liberty

in their speculations through availing themselves of those

currents which were sct in the direction of their own principles

1 System of the Vedanta, p. 403
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and conveniently ignoring the others. Modern scholars are

generally agreed, though they are by no means unanimous,

that Saikaracharya laid hold on what are really the dominant
ideas of the Upanishads, but other thinkers were able to find

texts enough to justify their own philosophical doctrines.

RaAmanuja was able to find a basis for a philosophy in which,

while the absolute supremacy of Brahman is maintained, the

doctrine of maya is rejected, and the reality of the world and

of individual souls is admitted. In this he was partly deter-

mined by certain important religious influences. ‘There had

been for long in South India a strong Vaishnavite movement

of a definitely theistic chara and Ramfnuja was caught up

in the full stream of i wnent.) He is known in the

history of religion as xponents of éf4aé77, and

as a successor of the ¢' 9 wrote the Bhagavaa-

gité, and the creative the Sri- Vaishnava sect.

heart glowed for God in

ne expression of a religious

sn of Sankaracharya wasexperience with whic

incompatible.

Ramanuja’s philos fo may be briefly sum-

marized, Brahman is Rrowledgc, infinite. He is

the cause of the creation stgtchanée, and dissolution of the

world, not merely the efficient but also the material cause.

There is no existence without and independent of him on

which he opcrates in his work of producing the world of things

and of individuals; all existence is the body of Brahman.

The whole Universe undergoes periodical dissolutions, in

which matter and individual souls are resolved into a subtle

condition, from which they again cvolve when the process of

re-creation begins. But they are in their essence eternal,

having this eternity as modes of Brahman. The position of

Ramianuja is thus distinguished from that of the Samkhya

thinkers, who hold to the independent existence of PrakritZ as

' Foran account of the life and work of Rimangja see Govindachirya,
fife af Ramanupicharya,
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the basis of the world of experience. At the same time the

advaitist distinction of para vidya and apara vidya ceases to

apply, for the world is not the outcome of ignorance, but is

real. Provision is thus made for a relationship between the

soul and God which is foreign to the thought of Satkaracharya.
God is knowable, not merely by that lower knowledge which

obscures his real nature, but truly. There is no validity in the

distinction between the God of religion and the Absolute of

philosophical thought, between [dvara and Brahman. It is

through knowledge.that deliverance is attained, but there are

other clements in the case which serve to show the profound

difference between it and the doctrine of Sankaracharya.
According to the lattes is found in an intuition

in which the distinct: and object is overcome.

According to Rami clear from what has

already been said, t mnot be overcome, and

the interpretation of ! Ou art that’, as implying

identity with a non-quak ut, is unsound, Brahman

has various qualities, and orthy that in his relations

with individuals he is ; ig essential nature he is

not the undifferenced ‘od, living and active, the

Supreme Person, on whe or disfavour depend the

fruits of Aaraa.

Since bondage springs from «;#dza in the form of an eternal stream

of karman, it can be destroyed only through knowledge of the kind

maintained by us. Such knowledge is to be attained only through the

due daily performance of religious duties as prescribed for a man’s

caste and ASrama, such performance being sanctified by the accom-

panying thought of the true nature of the Self, and having the character

of propitiation of the highest Person.'

All this involves, on the philosophical side, an entirely

different doctrine of the nature of reality, and, on the religious

side, an entirely different conception of the relationship of the

individual with God. It is from the latter point of view that

l Vedintu-Siitras with Ramianuja’s Commentary (8, 2. #£.), vol. xiviil,

p. 147.
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we see most clearly the practical and ethical outcome of the

teaching of Ramanuja, The whole round of religious ob-

servance is brought into close relation with the process

whereby release is attained, as not simply the scaffolding by

the aid of which one is enabled to reach the stage at which

widy@ becomes possible. but as an essential part of the process,

and the hiatus between the religion of common life and the

higher religion by which one is carried on to the ultimate goal

is overcome, The study of the Karma-Mimamsa is, accord-

ingly, necessary for him who would attain to true knowledge.

It is a preparation for the higher study of the Sariraka-

Mimamsa, the last part of the Vedas. It is necessary,

because, while the end is.+ fram nescience, saziisdra and

farma are not unrea sresented to be in the

teaching of Sankara. and their continuance
depends on the will ¢ o the knowledge which

brings release, or whic ¢ not of the nature of

a merely intellectual f: s attainable only through

the divine favour.

The Vedanta texts . .

the sphere of all the oth

who is free from all shade

ya subject which transcends

ge, viz. the highest Person

son, and a treasure-house

as it were of all exalted qua ghest state of perfection ; on

sacrifices, gifts, oblations, which are helpful towards the propitiation of

that Person; on praise, worship, and meditation, which directly

propitiate him; and on the rewards which he, thus propitiated, bestows,

viz. temporal happiness and final Releasc.!

st

There are thus two elements in the knowledge which brings

final release, knowledge of the true nature of Brahman, and

bhakti, which involves the ability to realize continually the

immediate presence of Brahman. The performance of works

prescribed by the Vedas for the different dramas is therefore

necessary both as an intellectual discipline, and as a discipline

which contributes to the purification of the heart. Details are

given of the conditions which help to the attainment of

) Vedinta-Sittras, p. 627 f.

M
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knowledge thus understood. He mentions the three conditions

laid down in the Lrikadarduyaka Upanishad, iii. 5, viz. learn-

ing, childlikcness,! and sageness, and following the Vahyakara,

he gives another statement of seven conditions, (1) keeping

the body unpolluted by unclean food, (2) absence of attach-

ment. (3) repeated reflection. (4) performance of religious

works, (5) good conduct, (6) freedom from dejection, (7)

freedom from exultation. This shows that the favour of God

is not something that is arbitrarily bestowed, but that is to be

obtained through the observance of conditions intcllectual,

moral, emotional, and ceremonial. Knowledge, as thus under-

stood, is extremely pleasing to God. It destroys the effect of

s, but as the latter help one

not till death that their

Rich has attained this

body into that state in

ividuality remains, con-

ence, and there is made

lization of all its wishes.

ramunion that the soul

d by tics of the most

past sins, and even of g

in the attainment of

effects are destroyec

expericnce enters at th

which he is most traly

sciousness widens out i

possible for the sou] th

But most important «

enjoys with God, with

intimate love. .

This brief summary wi show that we have in the

teaching of Rimanuja a very different interpretation of the

classical texts from that which we have in Sankardcharya.
Whether it is as faithful to the sense of these texts is a question

which we cannot here discuss, It certainly is an interpretation

which is more in keeping with the nceds of ordinary men,

furnishing them with a philosophy of religion and of Sife that

gives some meaning and direction to the purposes which

govern their daily activities. How far it provides the basis

for a really satisfactory ethic is the question to which we must

now direct our attention.

It is obvious that some of the main objections which were

offered from the ethical side to the philosophy of advaitism

1 See Sukhtankar, Zeachings of Vedinta according to Raiimanuja, p.74.
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have no application here. There is recognition of the worth

of individuality which gives to the activity of the individual

a significance infinitely greater than it could have in that

system. There is the denial of the doctrine of maya, with

the determinism which this doctrine involves, viewed from the

ethical standpoint. The question of freedom in the sense in

which it has been raised in modern ethical discussions hardly

arises in Indian philosophy, but there is in the writings of

Ramanuja some recognition of individual freedom. And

there is the clear presentation of the idea that the knowledge

which is deliverance is not merely an awakening to the nature

of reality to which one was blinded by ignorance, but that

something is actually a _through activity on the

part of the individual, z.onters essentially into

the process by which tttainment of the true

end of his being. In st ual finds himself when

deliverance is attained, in which individuality is

transcended, but in a stat the limitations by which

in normal human life is is eremoved. Recognition

is accordingly given to tf af certain distinctively

ethical qualities. Sue! { temper, absence of

pride, self-control, and th ‘se, it is true, had a place

in advaitist teaching, bu é a deeper meaning and

greater value when thought of as In some way contributing to
the shaping of an indestructible individuality,

Where the philosophy of Ramanuja is weakest is in its

failure to provide a place for society. Like the other systems

of philosophy it has the individual and his deliverance in view,

and the idea of a city of God does not seem to have been

conceived. We shall have occasion to remark in Jater parts of

our discussion that this is one of the great weaknesses of

Hindu ethical thinking generally, that it has left society

unphilosophized, tradition being the guide in a realm of human

experience which should have been related to reality as a whole.

The outcome in Ramanuja is that his lofty teaching regarding

the relationship of the soul to God has not as its counterpart

M 2
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any adequate teaching regarding the relation of individual to

individual. It is a relationship which is incompatible with

worldliness and self-secking, and as such it is a purifying

influence in the life of the individual, but it does not give to

man a principle which will guide him in his social relation-

ships. Indeed, if we are to accept the accounts which have

been given of the actual religious devotion which the influence

of Ramanuja inspired while he lived, we shall find that it

expressed itself at times in acts morally reprchensible. The

story is told, to take but one example, of how a woman sold

her honour that she might obtain the means of entertaining

Ramanuja. Here is her line of rer

even sin, St. Parakala, in

nn order to serve God. He

nen, stripped them of their

ord Ranga himself was once

and with them feasts were

und the whecl of Samsara, but

extricates them from this ; and

. this is impossible. Hence

thorewith. For God himself

becometh merit; all merit

To honour a guest li

the old days, robbed a

ensconced himself in

goods, and offered thers

eased by him of all }

given to the faithful. Crea
the Guru comes with his te

gives them God. To

Twill even sell my body

has said: —‘ If for J7y s

without reference to Me |

Let it be observed that*havewelare far from the idea of an

impure worship of God, but we have a worship which can be

followed at the expense of the neglect of social duty. A

couplet from Whittier comes to one’s mind in this con-

nexion :

‘Vhou well canst spare a love of Thee

That ends in hate of man.

This does not indeed end in hate of man, but it puts devotion

to God, and to the Guru as the representative of God, in

a false relation to duty to man.

* Govindacharya, Life of Ramanujacharya, p. 117.



CHAPTER ¥

ETHICAL IMPLICATIONS OF THE BEAKTI

MOVEMENT

[1 is necessary now to turn back and to give some attention

to certain currents of thought which we have so far to a large

extent ignored. During the four or five centuries preceding

the Christian era the idea of incarnation was taking shape, re-

sulting in the recognition of Vishyu with his various incarna-

tions as objects of worship on the same footing as Brahma.

The great cpics, the 1/ahah, and the Admayana, show us

this movement in pr : from the fifth or sixth

century A. ).. there hose writings known

as Puranas, which dress s largely from the epics.

and which were secta posed with the object of

exalting their speciai d “his development was, to

some extent at least, the the influence of Buddhism

on Hinduism. In c in itself in the presence

of Buddhism as the people, Hinduism had

to modify itself, and er changes which took

place in it elements day winal cults found a place
init. OF great importance “aise a the religious point of

view is Sakvi worship, the worship of the Swéz/, or energy,

of the god, conceived as his consort, which was a special

development of Saivite sectarianism. The Tantras are the

%

manuals of this moveinent.

These remarkable developments are of the greatest impor-

tance for the student of the history of religion ; but, for the

student of the history of ethics, their details have no special

significance. They might furnish materials for an interesting

chapter on the history of Indian morals, but all that is of
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interest to the ethical thinker as distinct from the psychologist

may be gathered up in the statement that in many of its

expressions this sectarian religion is non-moral; and that

in some cases, as in Tantric worship especially, it has immoral

implications.

But there is one very important line of development which

we cannot dismiss in this summary way. Thisis what may be

called the dzak# movement. The term dhak/7 is derived from

the Sanskrit root 4ka/, which in one of its uses means ‘to

adore’. It therefore means ‘adoration’, and in its more

distinctive use, ‘adoration of, or loving devotion to, God’.

The term itself has a long history, and the idea a history much

longer still, But fer leave the reader to the

guidance of writers o indu religion. It will

be sufficient to state t definite presentations

of d#akt? in literature ke Mahabharata, in the

Bhagavadgité, and ja town as the Nardyaviva

Section. Sir R.G, Bha

and Minor Religious &

the religion of the Bc

Krishna, developed a

his Matsnavism, Saivism,

sed the process by which

its worship of Vasudeva-

, other cults and other

philosophical concepticr - with or influencing it.

On the mythological side'the tales ci the adventures of the boy

Krishna with the cowherdesses had great influence on the

direction of the religious movement, and in particular Radha,

the mistress of Krishna, came to be an important object of

worship. Later Raima caime to be exalted and worshipped as

God, and the whole history of later d4akt# is connected with

the various forms that the worship of Krishna and Radha, and

of Raima, sometimes in association with Sité, took. Cn the

philosophical side the most important fact is the new interpre-

tation of the ancient philosophical texts given by hamanuja,

who in the cleventh century provided an intellectual founda-

tion for dsakti, which the monistic philosophy had done

so much to undermine, It was this influence which was

most powerful in what has been called the Hindu Reformation,
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and in the ‘Four Churches of the Reformation’ we have

evidence of the new strength and vitality which had been

imparted to the spirit of d/ak¢. These Churches are known

respectively as (1) the Sri-sariipradaya of Raménuja, (2) the

Brahma-sarhpradaya of Madhva, (3) the Rudra-sarhpradaya of

Vishnuswamin, and (4) the Sanakadi-sampradaya of Nimbarka.

These Churches are based on different theological foundations.

The first held a qualified monism— visishladvaita, the second

a dualism on the lines of the Sarkhya-Yoga, the third a pure

monism—Suddhadvaita, and the fourth a philosophy which

is a curious blend of monism and pluralism. Yet all agree on

certain points. They hold to the belief in God as in some way

personal. They also a ing that the soul is essen-

tially personal and pog ble individuality. It is

also immortal, finding not in absorption in the

Supreme, but in a rela f inextinguishable love,

All agree accordingly in - dactrine of Aaya.

Sir R. G. Bhandarkar summarized what is to

be said regarding the relath rious Vaishnava systems

to each other in the foll

atious Vaishnava systems are

that their spiritual clements ally derived from the Bhaga-

vadgitd, that Vasudeva as The tithe ofthe Supreme Being stands in

the background of all, and that spiritual monism and world-illusion are

denounced by them equally. The differences arise from the varied

importance that they attach to the different spiritual doctrines; the

prominence that they give to one or other of the three elements that

were mingled with Vasudevism ; the metaphysical theory that they set

up; and the ceremonial that they impose upon their followers. The

Bhagavadgité was supplemented in later times by the Pancaritra

Samhitas and the Purdinas such as the bshuw and the A#agavata, and

other later works of that description. ‘hese occasionally elucidated some

of the essential doctrines, laid down the ceremonial, and brought together

a vast mass of legendary matter to magnify the importance of their

special teachings and render them attractive. '

The points of contact Ue

In studying the history of LAakii in modern times we

\ . : to *
Vaisuavism, Salvism, Sc, p. 101,
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are faced by a strange jungle of sects and subsccts related

to each other in the general way that has just been indicated.

Ethically the worship which some of them follow issues in

a pure morality, while that of others issues in the wildest

licentionsness. On the whole the most attractive forms of

bhakti are those associated with Rama, and it is in connexion

with some of the forms of the worship of Radha that some of

the worst excesses have appeared. The Phagavadgité and

the works of Ramanuja, widely separated in time, are the

great cxpressions of dfast/ in its most reficctive manifesta-

tions. They breathe a spirit that is lofty and purc; they

represent a devotion that is emotional but restrained, and

ive and social side, but that

i. These have already

o return to them now,

influence in much of the

a morality that is weak on

contains clements i

been discussed, and

but we shall sec the s

bhakti of later times.

But in the religious

we see the powerful ope

Through the Puranas ¢

ing the boyhood of EK

following the Reformation

uences of a different kind.

> current stories regard-

ed to set him in a light

utterly different from ¢ cisseen in the Bhagavad-

gila. The documents ost Influential in this way

were the Harivaisa and the Bhagavata Purana, and the latter

in particular was powerful in determining the lines which

certain forms of later Vaishnavism took. Krishna is related to

have spent his youth among herdsmen; and tales are told

of his many youthful pranks and of his sports with the Gopis,

the wives and daughters of the herdsmen, and especially with

Radha, who is not yet however mentioned by name. These

tales became the basis of a worship of Krishna which expressed

itself in highly emotional and ccstatic forms.

The Bhaktiratuaval7, a work, dating from about A. b. 1400,

which consists of extracts from the bhagavata Purana, shows

how this influence wrought in one of its lines. It commends

the éhakdi-marga as the only way of deliverance.
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Neither charity, nor asceticism, nor sacrifices, nor purificatory rites,

nor penances and religious vows please him. ile is pleased with pure

devotion. Everything else is futile, mere mockery.!

The Bhaktiratndvali is free from the impurer elements that

are found in Krishna worship. The passages contained in

it consist largely of exaggerated praise of the efficacy of a

bhakti which expresses itself in a violently emotional attach-

ment to the Lord. Singing his praise, bowing to him, and

shampooing his feet are among the means by which the

ecstatic union, in which is man's deliverance, may be attained.

And extravagant language is used regarding the efficacy of

calling upon him.

Even a murderer of ; wy mother and teacher, and

of a cow, even the ea y even a low-born brat of

a Sidra mother and 3° ern pariah) father becomes

purified by singing the pr

In such teaching there wn for ethics. Devotion

furnishes a way, inde: way, of escape from the

fruits of Aarma.

dross and regains its own

of its karmic impurities by

ne (by regaining the purity

Just as gold, heated %

appearance, so is the hi

the application of devati

that is mine)."

But this purification does not constitute the foundation for

a new and loftier cthical life. It does mcan, however, and it

is important that this should be recognized, a withdrawal

of the ddekta from bondage to the world of sense. There are

indeed passages which might seem to contradict this, but

these hardly represent the most characteristic teaching of the

work. The following, taken from the passages in which are

set forth the causes that generate dhaktz, reveals what it

involves on the moral side:

May we have the company of saints. Their hearts are full of com-

) Bhaktiratnavals, Eng. Trans, p. 26.

2 16, p, 106, + fh, p. 38.
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passion towards all living beings and are free from passions and are

endowed with sincerity, straightforwardness and other good qualities.’

But in many modern sects we see the influence of the

Bhagavata Purdua leading to a devotion even more ecstatic,

and bound up with practices morally evil, Nimbarka has

been already mentioned as the founder of the Sanakadi-sam-

pradaya. He flourished later than Ramdnuja, and is said to

have lived at Nimba, a village in the Bellary district. The

philosophical basis of his system was similar to that of

Ramanuja, but what is of more importance is the place that

he gave to Radha in his religious teaching. He taught at

Brindaban, and from there his influence spread widely over

Northern India. In the,.sa neof religious development

are the sects of Vail anya, who taught in

Northern India and 8 v during the sixteenth

century.

We cannot here cnt

philosophical and relisiou:

an important place is ¢

consequences unfavoure

Bhandarkar says regar:

ailed discussion of the

of these teachers. In both

sports of Ikrishna, with

st morality. Sir R.G.

allabhacharya :

The spirit of this syste be sportive enjoyment and it

cannot but be expected to TAH dinary life of its followers.

Moral riyidity culminating in indifference to worldly enjoyments and

self-abnegation does not appear to be a characteristic of this school.’

This is certainly a very moderate statement. For Vallabha

teaches that the highest fruit of 4#akz¢/ is admission to the

eternal sports of Krishna. Some apologists have sought to

defend his teaching from the charge of immorality which this

ideal seems to justify, on the ground that the erotic language

used does not, if properly understood, supply any incitement

to immoral conduct ; and it has becn maintained that the

language of exalted devotion tends to take similar forms in the

highest and purest religious expression. This may be so, but

1 Bhaktivatnavall, p. 52. 2 Patsnavism, Salvisin, 6, p. 8&2,
ae 2 , ,
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the fact remains that in the Vallabha sect the love that has

been offered to God has been described in figures that have

such predominantly sexual implications that the worship of

Krishna has in certain quarters been accompanied by licentious

practices. Proof of this was given in the Bombay High

Court in 1862, in the notorious case of the Maharajas of

Bombay.

Chaitanya followed and inculcated a worship of an even

more emotional and ecstatic kind, the object of which was

Krishna similarly conceived, But he held personally to a

more ascetic type of morality, and in particular to stricter

views regarding the rel: We taught that the

individual soul is at & a the Supreme Soul, but

through love become: me Soul, loses all sense

of individuality, and & in Him.

When love attains ti

Radha, who is the most lov

pitch, it constitutes itself ito

full of all qualities.’

In the later history ef ¢

the influence of his ©

of Tantric worship,

prominent, and his {&

himself condemned.

It would be unfair to pass from the ethical side of the

teaching of Chaitanya without reference to another aspect

of his teaching and practice. His gospel of salvation through

devotion was addressed to all sorts and conditions of men and

women. He preached the doctrine of the brotherhood of men.

and in theory recognized no distinction of caste, though he

himsclf followed its social rules. To this day groups of his

followers live the monastic life, admitting into their fellowship

men and women of all castes.

What may be called Radhaism reached its most degraded

expression in the practice of a sect known as the Sakhibhavas,

a small sect, the members of which seck in ways that are too

Chaitanya, partly through

i partly through that

erotic side becoming

‘din practices which he

:

! Bhandarkar, Vassxevisu, Saivisin, Gc. p. 85.
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disgusting for description to attain to the position of com-

panions of Radha.

In the doctrines of these sects there is comparatively little

positive moral teaching. From the ethical point of view their

interest lies rather in the implications which a non-moral

doctrine of God may have when it is connected with legendary

elements such as were introduced when Radha was placed

in such a relationship to the Supreme object of worship. The

most immoral consequences were reached as interest came to

be increasingly centred in Radha, and the worshipper sought to

have reproduced in himself the experience of the God which

she possessed.

We pass from these tu

we see the operatic;

influence of Ramana¥

about the beginning ef

and persistence. Hes

to bring religion down t«

which he preached was :

All that was needful was

tant of all was the new

turned, as it was by hi

and Sita, the worship of

mixtures which had come to

several of the other sects.

Ramananda was in the direct line of succession from

Kaminuja, but his influence was far less philosophical than

personal. Tle gathered around him disciples from various

castes. even from among the outcastes. One of them was

a woman, and the greatest of all. Kabir, is said to have been

a Mohammedan.

In Kabir we have one of the loftiest and purest influences

in the whole history of Indian religion. He was a thinker,

though not of the first order, and he lays down a definite

theory of the origin and nature of the Universe. The Supreme

Soul and the individual soul he holds to be essentially distinct

aishnavite sects in which

thier influences. The

eacher, born probably

ntury, had great strength

athe use of the vernacular

fon people, and the message

ail irrespective of caste.

ut, perhaps, most impor-

sdevotion reccived when
oa and Radha to Rama

ee from the impure ad-

characterize the devotion of
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from each other, for God created individual souls not from His

own substance but from a subtle entity distinct from Him.

These individuals are ‘ of one blood and are one life’! Dis-

tinctions of caste have, therefore, no justification. The precept

of the Upanishads, ‘thou art that’, means not that there is

no distinction between individual souls and the Supreme Soul,

but that the individual soul is one with the subtle element

from which all individual souls were developed. He condemns

the various forms of religious practice which he believes to be

the outcome of false views of God, Rites and ceremonies

scrve only to generate pride in the heart of the worshipper.

~ and fail to lead him to Gad.

The soul is to the ming

dance in a variety of »

to a showman. Making it

retains it in its own hands,’

It is a vain endeavo: ck men seek to realize

their oneness with God.

In this world all have pas

but no one actually became

Sering themselves to be Rama,

The root of all trouble £

from it can come only

the grace of Rama. Hes

without him nothing is

_or self-pride, and release

on going forth to meet

se of all that is good, and

If you endeavour to acquire one thing (God), every other thing will

come to you; but if you endeavour to acquire every other thing, that one

thing will be lost,’

We have in all this a remarkably clear perception of the

inwardness of true religion, and of the determinative character

of the relationship of the individual to God in the whole range

of experience. There is but little appreciation of the great

positive tasks that confront men in a world where they are

thrown together in such varied relations, but there is a very

clear apprehension of the fact that in the highest human

' Bhandarkar. Vatsaawisi, Suivism, &e., p. 70.
* Trans. Bhandarkar, }adsaavism, Satvism, &c., p. 72.

> by p. 72. ‘ Th, Pp. 73.
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activity freedom from egotism and self-secking is of funda-

mental importance. And if there be but little in the way of

a social philosophy, it is much that there should be a repudia-

tion of those arbitrary distinctions that in India have kept

man apart from man. In all Indian literature we have no

clearer expressions of the unreality of these distinctions than

in the writings of Kabir.

It is but folly to ask what the caste of a saint may be;

The barber has sought God, the washer-woman, and the carpenter.

Even Raidais was a seeker after God.

The Rishi Swiipacha was a tanner by caste.

Hindus and Moslems alike have achieved that End, where remains

no mark of distinction.’

We shall not attem

other leaders who inci

sects which they foun

Tulasidis, the author ¢

deeply influenced the rings

India since the time of fs

sixteenth century, Tl

need not detain us.

strongly ethical charast

supreme fruit of devetian deliverance from sin and

purification of the heart. si’ is conceived not in the

external and ritualistic manner in which we have so frequently

seen it regarded, but as spiritual impurity which separates the

soul from God. Such sins are covetousness, infatuation, in-

toxication, and lust. The grace of Rama, which is found

through éseh7. destroys sin and confers the power of dis-

tinguishing good and evil, The deliverance which he gives

does not express itscif in transcendence of good and evil, but

it becomes possible to the soul in which dwell forgiveness,

devotion, knowledge, and compassion.

In the Maratha country there has been in process for many

centuries a Vaishnavite movement which has deeply influenced

ount of the numcrous

p of Rama, or of the

jon should be made of

-Amayana, which has so

miion people of Northern

fice in the latter part of the

g philosophical teaching

draw attention to the

cious teaching, The
ae

1 Yagore, One Hundred Poems of Kabir, V1.
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the life particularly of the common people. It is associated

with Krishna, known as Vithoba, and his consort Rukmini.

Round these a great wealth of legend has gathered. The

sports of Krishna find a place in their legendary lore, but it

is a place far less determinative than in the religion of the

sects of Vallabha or Chaitanya. The most outstanding leaders

in this movement were Namdevand Tukaram. Both belonged

to the lower orders of Hindu society, the former being a tailor

(born 1270), and the latter a shop-keeper (born 1608). In

both there was the same ardent devotion to Vithoba, and the

same sense that his worship cxpresses itself in purity of life.

Namdev shows the same contempt as the later Northern poets

nal means through whichfor pilgrimages and all tI

s well as for austeritiesdeliverance was so co

and meditation.

e use of the pilgrimages you

nea, if there is no repentance?

nnot be effaced by the highest

Vour mind is full of vie

make? What is the ase

The sins resulting from an

holy place.’

The way of deliverang evotion to God accom-

panied by that purity

It is especially in abser: eli-surrender, and humility

that this purity of heart

Firmly grasp the truth which is Narayana. Purity of conduct should

not be abandoned ; one shoul! not be afraid of the censure of people

and thus accomplish one’s own purpose. Surrender yourself to your

loving friend (God), giving up all ostentation and pride.*

The two, desire and anger, he has thrown out, and cherishes in his

heart (lit. house) quietude and forgiveness.®

In Tukaram there was an even more tender religious strain.

His mind was absorbed in devotion to God, and he forsook

all, giving himself to the singing of his praises. He was not

a systematic thinker, and there is considerable confusion in his

' ‘Trans. Bhandarkar, Ha/spavism, Safvisnr, & 0. p. 90.
® Jb... QI.

8 7b, p. gt.
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thought. At times he gives utterance to expressions which,

taken by themselves, would give ground for regarding him as

a monist of the school of Sankaracharya. But clsewhere he
attacks this philosophy as inconsistent with his doctrine of

bhakti. We must regard him asa religious guide, not as an

exponent of a philosophy, and one cannot fail to be im-

pressed by his presentation of the spiritual character of true

devotion. Itis only the pure in heart who can see God.

When the auspicious juncture of Sirhhastha comes, it brings fortune

only to barbers and priests. There are crores of sins in the heart, but

externally a man shaves the hair on the head and the beard. What

has been shaved off has disanpeared, ‘Tell me what else has changed.

The vicious habits wre ne ight be regarded as a mark

of the destruction of ¢ ‘ithout devotion and faith

everything else is uselest

A single passage wil w how he conceives the

character of the saint:

Such are the saints who

world is broken at the

of true mind and true }

of liberation. Faith is

his path that the fetter of the

zy are ever filled with the joy

ay them as hallowed sources

principle: nothing breaks

their repose: they cru: ‘ity. By their mercy to all

creatures they destroy the : they treat all as brothers—

friend, foe, or child of their own.” Purify your mind, body, and speech:

beholding his form everywhere, salute it. Be humble with your whole

heart, renouncing all presumptuous pride. Le not greedy of gain, nor

scrupulous about honour: desire and love are false. One who knows

all, yet keeps as still as though he knew nothing, such a one the saints

come suddenly to visit. Be truly faithful, and toil not afier wealth,

then the saints will ever visit you. Thus says Tukd, sick of pride of

learning?

We have chosen but a few of the most outstanding repre-

sentatives of the Vaishnava Lake movement, and have

touched but Jightly on their teaching and spirit. But what has

been said will perhaps be sufficient to give some indication of

Trans. Bhandarkar, | edsxavism, Saivisn, Ec. p. 94.
* Trans. Fraser and Marathe, 7#e Poems of Tukardin, p. 288.
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the variety of ways in which the spirit of devotion has been

related to cthical life and thought. The one feature common

to all is the belief in the dhakti-mdarga, as opposed to the

karma-marga and the jadna-marga, as the way of deliverance.

This way has been found compatible with an elaborate ritualism,

as among the Vallabhas, and with an almost complete absence

of ritualism, as in Tukarim, with idolatry as in Tukaram, and

with repudiation of idolatry, as in Kabir. It has also been

associated with much variety of ethical teaching. We have,

at the one pole, a devotion which is non-moral, leading in

certain of its expressions to immoral conduct. At the other

pole, we have a devotion which is inseparably connected with

purity of moral charact erences are to be traced

directly to differences } fthe legendary material

which has gathered r cults. But this legen-

dary material is, again at for the expression of

certain ideas regardi have the most profound

significance for life. Vox peak of the ideas regard-

ing God which have cn Ke philosophical thought or

the religious practice these ideas have been

presented abstractly or mythological garb,

we are dealing with ide ren formed of the nature

of the Universe within ive and act. The legends

regarding the sports of Krishna are the expression of a view

of the Universe that fails to see moral ideals in their true

position in it. In saying this we must not be supposed to be

using the term moral in the restricted sense which the eroticism

of the tales might suggest. The case has far wider implications

than that. The question is, partly, whether the Universe is

rationally constituted, or whether the clement of caprice can

enter into it. It is a larger question than that, for the

Universe might conceivably be law-ordered and yet not be

morally constituted in the strict sense ; but this is one of the

implications of the question, Looked at simply from this

point of view, the tales of Krishna are the expression in

popular form of an irrational view of the Universe, which does

N
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not make provision for an ordered morality. On the other

hand, if we turn to the stuff of which the Universe is constituted,

as distinct from its form, we find in it elements that are

equally inconsistent with a satisfactory morality. At the

heart of it there is a place for licence, deceit, and trickery, and

all this has its inevitable reflection in the lives of those who

place their confidence in it,

This is the rationale of what in the language of religion

would be expressed in somewhat different terms. [f the end

of religion be the attainment of some sort of relationship with

God, whatever the nature of that relationship may he, it is

a matter of supreme importance how God is conceived. If

God be pictured as he od righteous, we have the

ground for one kind orshippers, If He be

pictured as moved by W weaknesses of mortals,

we have the ground f ke moral consequences

are greatest when it is a cHowship with [im that

is sought. The ideals human life will be drawn

from the conception ths he life of God Himself,

and the relation forrm ill be determined in its

nature by what is bell character and attitude

to men,

All this is very relevag ®obase of certain of the forms

of Vaishnavism which we have considered. The same prin-
ciples might be applicd to the case of many Saivite cults, into

which the sexual element enters even more strongly, espccially

of the Saktas, into whose worship there enter practices of the

most debasing kind. But this part of the subject need not be

further developed. It is sufficient to have drawn attention to

a line of popular religion that has tended to the degrading of

morality, and to have indicated in a general way the root of

the evil.

The more worthy ethical teaching of religious leaders like

Wabir, Tulasidas, Namdev, and Tukaram is the outcome of

loftier conceptions of God and of the nature of the relationship

of the individual with Him. His character is not in all cases
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fully ethicized, and the immoral legendary element has not

been entirely excluded. Buta far purer conception has been

formed of the nature of His love and of the manner of the

operation of His grace. But the blight of passivism remains.

God has been thought of in a way that has served to dissolve

the artificial divisions that a false philosophy erected or

defended between man and man or between class and class.

We are brought even, as in Tukarim, to the thought of the

brotherhood of man. But this thought failed to furnish the

motive for an active, strenuous social morality. It did little

more than move men to abstain from injury. It was realized

that the infliction of inn ing beings was incompatible

with the nature of & ite and selfishness were

incompatible with a } o Him, but it was not

fully vealized that God urposes which could be

served by active ende: ‘ good of others, or that

there was a self-assertive vas not selfish and a sense

of the worth of personali not pride, or that there

was possible an activit which was not worldly.

This is a line of argut

press too strongly. Th

never been so dry that Hi éom letely failed to serve
each other, and there have not been lacking injunctions to

such service. But the weakness which has been indicated

besets much even of what is best in the ethical teaching of the

great exponents of dhakii.



CHAPTER VI

ETHICAL TENDENCIES IN MODERN HINDU

THOUGHT

Thnk ethical thought which we have been considering

throughout the course of this study has been conducted, in

the greatest part of it at least, in view of a social order of

a fixed and stable character. It is chiefly on this account that

the more fundamental problems of ethics cbtruded themselves

with but little ingistence on the minds of thinkers. There is

no need to probe into hrc s of an order which is

believed to be divine times thoughtful men

have been compelled t “that lic very near the

foundations of the mor life. They have been

driven to this by the com} of circumstances,

Western thought and ave inevitably exercised

a profound influence on d practice of the people

of India. It is possibk te in writing on such

a subject, but it is no say that contact with

the West, particularly in which this contact has

taken during the past cé ad the effect of giving

a new direction to the interests and aspirations of large num-

bers who belong to the educated classes in India. The Hindus

throughout their long history have been brought into contact

with more than one alien civilization, and this contact has not

been without its results. But the results have not usually

taken the form of a profound modification of social or moral

ideals. Hinduism has always been more than Catholic, and it

has shown a wonderful capacity for assimilating ideas and

practices of diverse and seemingly incompatible kinds. It has

been likened to an old rambling building to the original fabric

of which additions have constantly becn made, and to which
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further additions may be made indefinitely. But amid all

changes the main structure has stood, and none of the influ-

ences brought to bear on it in ancient times was powerful to

shake its foundations. At one time it scemed that Buddhism

would do so, but that influence led to no fundamental recon-

struction. Even Mahommedanism, which has been so long

and so firmly established in India, has exercised comparatively

little influence on Hinduism itself. It has drawn converts in

large numbers from Hinduism, but it has not led to any pro-

found modification of the fabric of Hindu thought and

practice.

It may be said that it is t

fidence of the effects of ma

bowed low before ma

be held that the We:

during the past century

a contention cannot be 4

hand it may be pointed

world has become so uni

for any people to withe

ences which are at wor

justified in assuming tbat tions which have taken

place in the outlook of suciht ndus in modern times are

not the expression of merely 1 passing modes of thought, but
that they are the effect of the operation of influences which are

bound to continue to operate, whatever changes may take place

in the political relation of India to the nations of the West.

For India can never withdraw herself from the cultural influ-

ences which are at work throughout the world.

The influence of the West has been making itself felt in

various ways. ‘There is first of all that influence which has

come from the side of religion. The religion which the

Westerner has brought with him is a universal religion, while

that of the Hindu is national. Mahommedanism also fs a uni-

versal religion, and its impact on Hinduism has been no less

strong than that of Christianity, or, to put it more accurately

early to speak with any con-

‘urapean influence. India has

nd it may reasonably

which have touched it

miy superficially, Such

jected, but on the other

modern times the whole

stns likely to be difficult

the operation of influ-

iid. We are therefore
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it has becn no less potent as an influence in detaching Hindus

from their allegiance to their ancient faith. Indeed in this

respect it has becn incomparably more powerful. But Chris-

tianity has influenced the minds of many who have not becn

brought within its fold in a way that Mahommedanism has

never done, ‘here have been certain great religious figures,

the most notable of whom was Kabir. in whom we sec the

blending of elements taken from the Hindu and Mahonimedan

religions, but the mecting of the adherents of the two religions

has not usually led to such results. The fact is that Mahom-

medanism came to India as an alicn force, inseparably

associated with the hostile be ples who professed it. It might

be said that the circum, aader which Christianity was

brought to India wer ifferent. As a matter

of fact there were few ivity, except that both

were the religions pro wjuering peoples, And

there are elements in th: nesgage Which have made

an appeal to the intel ig sosciences of the people of

India which Mahommedg not make. In particular

much of the cthical tee ospels has found warm

appreciation. And it : for Hindus to appeal

from the practice of proté ftians to their principles, as

it has not been possible tou iahommedans, at any rate

so effectively. We have found reason to believe that there is
a profound difference between the standpoints of the Christian

and the Hindu ethic; yet many Hindus have found much in

Christian teaching by which they have sought to enrich and

reinforce their own cthic.

Another powerful set of influences has come along the lines

of science, literature, and what, for want of a better term, we

may call culture. The social institutions of the West, its active

philanthropy and the organizations which have been sct up for

giving effect to it, have decply impressed the minds of many

of the most earnest and intelligent Hindus. And, in spite of

much that is unworthy in the ideals of life presented in Kuro-

pean literature, they have found revealed in it ways of life in
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many ways freer and more satisfying than orthodox Hinduism

has provided. Take all this in conjunction with the discoveries

and inventions which we owe to modern science, the fruits of

which have becn made available to the people of India, and

some idea may be formed of the extent of the revolution which

is being wrought through the contact of the East with the

West. [ven holy men have appreciated inventions which

have made it possible for them to travel in the course of a few

days from one end of India to the other, and temple courts

have rejoiced in the clear light furnished by electricity. Caste

and caste, race and race have been thrown together to an extent

that in ancient times would have been impossible. Ancient

Hindu explanations of the emena of nature have had to

give way before the e fodern science, and the

scientific study of hi aod politics has wrought

great changes on the a dicated classes, while the

new science of sociolog; shed new light on their

ancient social institutio

These are but a few

thought of the West hg

There are some who

rs in which the life and

ue their mark on India.

tuences as materialistic,

to whom even the we amelioration scems to be

wrongly directed. Agak many whose devotion to

the forms of Hinduism has remained unimpaired but who have

forsaken its spirit; who have gladly taken from the West what

it has to offer in the way of means to the attainment of material

prosperity but have rejected its higher ideals. But there are

others, as has already been indicated, who have been impressed

by the characteristic ethic of the West, especially as they have

seen it expressed in the lives of devoted men and women. The

treasures of Western thought and invention may attract men

for no higher reason than that they furnish the means for the

acquisition of many things good for the body. But the appre-

ciation which certain forms of conduct and certain virtues more

characteristic of the West than of the East have found in India

is un appreciation of something that is believed to be good



iW4 ETHICAL TENDENCIES IN

simply because it is good, To such the influence of the West

has not been materializing but spiritualizing, opening the way

toa higher spirituality than Hinduism could provide, furnishing

the spiritual life with a richer content; for they have come to

sec that the service of God finds at least part of its expression

in the service of man, and that the resources of modern dis-

covery and invention may be used in this service.

It will not be difficult for those who have studied the various

phases of Hindu cthical thought set forth in the foregoing

chapters to realize the extent of the revolution which this

implics—that among a people dominated by ideals which

hardly leave any room for in the possibility of turning

the present world to a ould come to be appre-

ciated and practised ff the object of which is

the betterment of con orid; that among people

who have thought of thé s that of the ascetic who

has disowned all social suid be developed respect

and admiration for thos aiming all men as their

brothers, give themsel ificing service to the

lowest and most degra

So far, however, we

ns copitts

a only in a general way

with the manifestations spirit in India—with the

way in which it is im: e f practically. Another

question has more importance from the point of view of the

present study: What are thoughtful men saying and writing

regarding the theory of morality? It may be satd at the out-

set that modern India has not so far produccd any great

philosophical thinker who has sought to re-interpret the great

problems of being, knowing, and doing in the light of the new.

conditions. It is perhaps too early for such an attempt to be

made. There are, however, many who are deeply versed in

the philosophy of the West, and who are prepared to discuss

the problems of philosophy and ethics with Western thinkers

on equal terms. But even among these there are not many

who have made any thorough effort to relate Hindu and

Western thought. It is easier for the average Hindu than for
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most to conduct his thinking on any given range of questions

within a closed compartment. And so we often find men who

in their practice have not broken with Hinduism, but who in

their ethical thinking follow lines laid down by philosophers of

the West. We cannot, of course, lay this as a charge against

all the most scholarly minds of India, or even against a large

proportion of them. There are many who have sought to

make consistent their thinking about the deepest problems of

experience, and who have the courage to conform their prac-

tice to their theory. There are some who, without breaking

completely with their Hindu social organization, have been

prepared fearlessly to follow the truth wherever it might lead

them, and who have ¢ 7 lected from their course

by the threatcnings o ere are others who have

broken with Hindu found a home in the

society of the Christia of one of the reformed

religious bodies which # ntury have sprung up in

India. But still there ai eng the rank and file of the

educated classes wha to expound and defend

theories of morals wh ce with the principles on

which they act. Ane indus confess to us at

times that they feel that na the Western thinker

look at these problems f view that are poles apart,

that they can place themselves at one or the other at will, but

that they are unable to find any higher standpoint from which

they can survey the situation of which they have had views in

many ways so Inconsistent. This is a fact, however, the main

interest of which is psychological. It represents a passing

phase, for people will not continue indefinitely to work with

inconsistent conceptions.

Before we pass on to consider some of the ways in which

fTindus have becn trying to formulate a clearer and more con-

sistent philosophy of life, it may be of interest to mention

briefly a phase of thought to which expression is frequently

given by popular writers and speakers. It is frequently stated

that the main lines of Hindu social and cthical practice are
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sound, but that it is necessary at the same time for the people

of India to emulate the progressiveness of the West. This is

sometimes put in extreme forms, For example, we have

heard addresses in which the Vedanta of Sankaracharya was
extolled as the greatest and truest of all philosophics, the spirit

of militarism commended, and the duty of social service, par-

ticularly in the work of raising the depressed classes, inculcated.

It would be unfair to take as illustrations of serious tendencies

of Hindu thought statements at which all clear-thinking Hindus

would scoff. They are mentioned here only because we believe

we can sec in them evidence of a strong tendency among the

educated classes to maintain the ancient thought and customs

of Hinduism inviolate o them something, they

know not what, whic! 1g India into line with

the more progressive re rest.

Efforts of a more sys ave been made by indi-

viduals and societies to rought into line with the

ideals that have inspired life of the modern world,

The impulse has usually hie side of religion, and

the most common fog taken has been the

endeavour to re-interj tu thought as expressed

in the Scriptures,

Ouc of the most nutate rsecnis in modern times has

been that represented by the Brahma Samaj, which originated

in Bengal but which has branches in many parts of India, and

by the Prarthana Samaj, which stands for similar principles in

Bombay. The Brahma Samaj was in its inception an eclectic

movement, and its original founder, Raja Rammohan Roy

(1772-31833), acknowledged his deep indebtedness to the

Christian Scriptures. He declared that he found the doctrine

of Christ more conducive to moral principles,and better adapted

for the use of rational beings, than any other which had come

to his knowledge. And it is significant of his breach with

traditional Hinduism that he departed entirely from the doc-

trines of karma and transmigration. But from the time of

Debendranath Tagore (1817-1905) there have been some who

2

w
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have followed an ethical theism which Jays claim to a purely

Hindu origin, It has been maintained that the speculative

basis of Hinduism has been much misunderstood; that its

pantheistic character and non-moral implications have been

greatly exaggerated; that it docs not support the anti-social

and predominantly passive ideals which it has been so generally

supposed to justify. It is not maintained that it furnishes no

ground for the ideals that have found so wide acceptance in

India, but what is urged is that there are other elements in it

that have been too little regarded. Debendranath and his

associates before the middle of last century discovered a new

rule of life, based on the ancient writings, which they declined

however to accept as img udes, placing Reason and

Conscience in the pe authority. . Debendra-

nath set forth his rete fal teaching in a work

entitled the Brahma Ds 4,4 manual intended for

the members of the Brahe he first part of the book is

devotional, and it is a con ote the Upanishads. The

ing, and it is compiled

trata, and other Hindu

second part contains bi

from Manu, Yapjiavaiky

Scriptures. He rejec < interpretation of the

Upanishads given by 7a, and offered a theistic

interpretation, which h gress the true spirit of

ancient Hinduism. So, in the Brahma Dharma Grantha he

teaches that the One Supreme is ‘the God of truth, infinite

wisdom, goodness and power, Iternal and All-pervading, the

One without a second’. In this we are a long way from the

‘neti, neti’, of the Upanishads. [t is in His worship that sal-

vation lies, and this worship consists in ‘loving Him and doing

that which He loveth’.'! In his writings and sermons Deben-

dranath laid great emphasis on moral duties, and there are

passages which might almost have come from the practical

part of one of the Pauline epistles. Take, for example, two

paragraphs from his ‘ Farewell Offering’ :

Let only that be done which promoteth well-being. Do no evil tu an

' Llutobiography, | b.
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evil-doer. [f any should work unrighteousness, it should not be

requited by unrighteousness. Always be righteous, Evil should be

overcome by good, and unrighteousness by righteousness.

Contend with no one. Restrain anger; and, imbued with love and

charity, behave justly to all. Let love be your rule of conduct with

regard to others.

It has to be remembered that Debendranath’s intcrest in the

great questions of religion and life was the outcome of an

impulse not primarily speculative but practical. He did not

profess himself a philosopher, and he did not address himself

to philosophic minds. But, believing profoundly that the

heart of the ancient Hindu religion was sound, he desired that

his fellow-countrymen show

life. It would therefe

if it formed a philosoy

emphasize the fact, w

implications, that De!

able to find in the Hinds

ethical theism, so that h

the universe is morally

part of its expression

‘The traditions of the Samaj, Debendranath’s

branch of the Samaj, hav niained by Dr. Rabindra-

nath Tagore, who shares his father’s deep devotion to the

Hindu sacred writings. [is mind from childhood has been

steeped in what is best in the ancient thought of India, and

at the same timic he is versed in the literature of the West,

and fully appreciates the culture which it represents. Hedoes

not profess himself an adherent of any of the philosophical

schools, but the influence of Vedantist thought is more marked

in him than in his father. But he shares his father’s strong

ethical sense, and he joins with him in commending an active

morality in which the directing principle is love, a love

towards God, which irfcludes in its embrace not only the world

of men but nature.

arc in what was best in its

iticize his teaching as

is sufficient if we here

so important practical

eved that he had been

tings the principles of an

: that God is holy, that

d that His worship finds

y within society.

' slutedlugraphy, \. 29%.
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Dr. Rabindranath’s philosophy of life finds expression in all

his numerous works, but it is in his Sad/and that he gives

most definite and systematic form to his religious and ethical

views. These views have been so widcly studied that it is

desirable that we should give some brief space to a considera-

tion of those of them which have an immediate bearing on the

ethical problem.

There is, first of all, his conception of the relationship of

the soul with God. In the ancient Scriptures there are two

main ways in which this relationship is conecived. They may

be thought of as distinct, but it may be possible for a relation

of union between them to be established. On the other hand,

they may be thought of y onc, and the realization of

this unity on the part 4 be possible. There is

a world of differenc vo conceptions of the

relationship of the sa: sow Dr. Rabindranath

clearly teaches that the is the realization or

attainment of unity with

teacher Him who holdly

ey, and who exhorted His

een reconciled to this idea

i sHcicmins as a piece of blasphemy

any implication of man’s wa... . Yes, we must become

Brahma. We must not siiink avowing this. Our existence is

meaningless if we never can expect to realize the highest perfection

that there is.'

Though the West ha

proclaimed His onenes

followers to be perfect as

of our unity with the inf

ONT

The doctrine that is here set forth can really be made con-

sistent with what he teaches regarding Jove towards God only

through ambiguitics of language. The crown of love is ‘at-

one-ness’, not ‘one-ness’, with the beloved. Dr. Rabindranath

speaks as if the two terms were interchangeable, while they are

really different and have very different implications,as may be

found from a study of Hindu thought. Realization of onencss

would mark, not the consummation, but the annihilation of

love, for love can exist only between two beings. It may be

' Sadhana, p. 154.
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remarked in passing that it is here that so much of Hindu

mysticism differs foto caelo from distinctively Christian mysti-

cism, The one aims at realization of unity, the other at attain-

ment of union.

The same confusion is latent in the ethical teaching which

is connected with this doctrine. He condemns the spirit of

the West that sets ont to subdue Nature as if it were something

forcign, saying that India has put all her emphasis on the

harmony that exists between the individual and the universal.

The appearance of disharmony is alleged to be the outcome

of avidya, of ignorance. This is undoubtedly true as a state-

ment of the most widely.asgepted Hindu belief. And we

have as a matter of fi spectacle of countless

individuals sceking to vidya through medita-

tion, aided by variou tic practice. It is not

quite easy to ascertain - fude of Dr. Rabindranath

to this subject is. He s es to approve the ideal

of the sannydsi,’ and h vy commends the spirit of

renunciation.

We see everywhere in that the spirit of renuncia-

tion is the deepest reality ‘&

And he finds this spirit ¢ y the saints of Buddhism

and of Hinduism. But at the same time he maintains that

attainment is through love, and from the use of this term

further confusion arises. Love is a term having more than

one connotation, and much trouble has ‘arisen from the

ambiguities that it covers. When it is said, for example,

‘Thou shalt love thy neighbour as thyself’, it is not a mere

emotional experience that is enjoined, It is primarily the

seeking for others of those goods that we seck for ourselves.

In the annals of Hindu saints it would be difficult to find

evidence of much active effort, steadily sustained, for the good

of others, Dr. Rabindranath himself commends the Bengali

ascetic. who in answer to his question why he did not preach

' Sadhana, pp. 32, 33. ® 16, Pp. 151.
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his doctrine to all the people of the world, said: ‘ Whoever

feels thirsty will of himself come to the river’! If there be

love here, it is certainly not a love which leads to a social

ethic.

But he goes beyond this and proclaims the doctrine of

realization through action.

The more man acts and makes actual what was Jatent in him, the

nearer does he bring the distant Yet-to-be?

But our difficulty is as to the content of what is latent in him.

There is much both good and bad latent in us, and the teaching

which we are considering derives much of its plausibility in the

Western world from the fa there are moral distinctions

already formed to whi be made. Dr, Rabin-

dranath himself suppi iciple by reference to

which these distinct

orthodox Jlindu then:

realizing the harmony of

and action. It might reas

settler who sets out ¢

harmony in as real a 3¢

‘subduing nature’ is #

being in truth unsulsdius our difficulty met by

anything that is said of ti freeing ourselves from the

bonds of personal desires. For that only raises the question:

What are personal desires? Here again no principle is given

by which we may be helped to an answer, and we are not

carried much farther on by language regarding the need of

being saved from the grasp of the self that imprisons us, or the

foolishness of the man who considers the separateness of self

as his most sacred possession. ‘The thorough-going Vedantist

is more logical, when, renouncing action, he turns in con-

templation within the self, seeking the ‘self within the heart’.

It may be remarked in conclusion that the work of Dr. Rabin-

dranath Tagore, presented as it is in such exquisite literary

iscovered. Nor does

sufficient to speak of

2 the Universe in feeling

inimed that the American

ture’ is realizing this

. agent, for the phrase

misleading one, nature

' Sadhand, p. 33. 2 /6., p. 120.
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form, and manifesting a spirit so noble and devout, yet serves

to show how impossible is the task of attempting the presenta-

tion of an cthic resting even on what is best in Hindu thought

until] the foundations have been more thoroughly examined

and tested.

The activities of some of the foremost leaders of modern

thought in India have been connected with the Brahma Samaj

in its different branches. We pass thesc by, for in so far as

they have dealt with cthical questions, their teaching has

generally rested on an eclectic foundation. They profess not

to represent the true Hindu tradition, but to accept truth from

all scriptures and from the teaching of all persons without

distinction of creed of..cé In practice they follow

a morality which is fan, and some of their

members in their writ} nd many Christians in

their insistence on Chris

There have been in :

are full of interest for the

most remarkable is the

conservative in its ch

has been provided a :

iniple.

‘ other movements which

tindu ethics. One of the

a Movement essentially

x¢xion with which there

{ the fundamentals of

Hindu thought, the ob:&e as been the modification

of practical life in such he people of India may be

fitted to stand alongside the more progressive nations of the

West. Dayananda Sarasvati (1824-1883), the founder of the

Samaj, received no English education, and the knowledge

which he came to possess of Western thought and culture he

acquired indirectly. From his eurlicst days he was a bold and

adventurous spirit, dissatisfied with many things in the life of

his own people. His biographer, fala Lajpat Rai, has well

described this dissatisfaction :

ye

He saw that the best of the Hindus had cultivated a morbid and

ridiculous desire for peace; that instead of fighting the passions and

lower instincts and leading the way by their successes, they were flying

from them out of sheer cowardice. He was for conquest, and he wished

a guide, a friend and a teacher who would by practice as well as precept
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show him the way.... He wished to imitate nature, which was ever

active, ever vigilant, cver conquering, even amid scenes that impressed

the superficial observer with the peace of death and the calm of

inactivity.

In particular he revolted against what he believed to be the

falsehoods of the Puranic faith,

We need not follow him through the stages by which he

was led to the conclusions that were to become the foundation

principles of the Arya Samaj. It will be sufficient if we here

indicate those principles which were most closely implicated

in his ethical teaching. Dayananda professed to take his

stand on the Vedas, but he declared that their teaching had

been misrepresented it snail interpretations. He

maintained that the r is and Upanishads was

a simple, spiritual m affair of temples and

material sacrifices, of ions, of festivals spread

over the whole year innumerable deities’?

He denounced the ing ste as resting simply on

birth, maintaining th: ions rested properly on

character :

Aryas are men of exalt

of wickedness and sin.*

Pasyus those who lead a life

He traced the corruption of Hindu religion to the priestly

pretensions of men who were Brahmans merely by descent

and not in the more real spiritual sense. Assuming the rédle

of a Protestant Reformer, he inveighed against sacerdotalism

and the restrictions which it had put on the privilege of Vedic

study, declaring that the Vedas, the infallible Word of God,

are an open book which all may study. Hesupplied, however,

his own principles of interpretation, which it would be difficult

for most unbiased scholars to accept, and he himself made

a translation of the Vedas which has been characterized by his

biographer as the best and most scholarly translation so far

1 The Arya Samaj, p. 24.

? Quoted, Lajpat Rai, The Arya Sand/, p. 69. 3 70., p. 88.

0
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given to the public,’ but which has not impressed most

European scholars in this way?

In the Sattyarth Prakash he gives a summary of his

belicfs. He prefaces this with a statement that his conception

of God and all other objects in the Universe is founded on the

teachings of the Veda and other truc Sastras, and is in con-

formity with the belicfs of all the sages from Brahma down

to Jaimini, and at the close of the preface he sets forth the

character of the ideal man:

He alone is entitled to be called a man who possesses a thoughtful

nature and feels for others in the same way as he does for his own self,

does not fear the unjust, however powerful, but fears the truly virtuous,

however weak. Moreoy vays exert himself to his utmost

to protect the righteous good, and conduct himself

worthily towards them, 2 extremely poor and weak

and destitute of mate the other hand, he should

constantly strive to destr pose the wicked, sovereign

rulers of the whole earth : &t influence and power though

they be, In other ward , 48 far as lies in his power,

constantly endeavour to & power of the unjust and to

strengthen that of the | save to bear any amount of

terrible suffering, he m ff the bitter cup of death in

the performance of this ¢ on him on account of being

aman, but he should not

This passage will give someUrapression of the virility of the

Hindu character as conceived by Dayananda, and it will also

help the reader to understand how the political aims of the

Samaj have been suspect in certain quarters, justly or un-

justly,

Fundamental in the teaching of Daydnanda as it is set forth

in the Satwarth Prakdsh is his conception of God, ‘the Spirit

who permeates the whole universe’, His nature, attributes,

and characteristics are holy. [Ic is omniscient, formless, all-

pervading, unborn, infinite, almighty, just, and merciful4 To

Him alone worship is due. God and the soul are distinct

1 The Arya Sand), p. 98,

* See Farquhar, Modern Religious Movements in India, p. 117.
8 Lhe Arya Samaj, p. 82. ' Tb, p. 82.
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entities, but they are related to cach other as the pervader and

the pervaded, as father and son. He gathers up the duty of

man under the term d#arma, which he defines as ‘that which

inculcates justice and equity, which teaches truthfulness of

thought, speech and deed-—in a word, that which is in con-

formity with the Will of God, as embodied in the Vedas.’ !

The last phrase leaves open a very wide door by which the

non-ethical elements in dharma might find admission, were it

not that Daydnanda throughout all his teaching gives such

definite emphasis to the primacy of the ethical. <Adsarma,

on the other hand, is that which is in antagonism to the will

of God. He ‘awards all souls the fruits of their deeds in

strict accordance with eetacnts of absolute justice’.

‘God’s creative energ. 7, and the souls must

reap the fruits of the: ibility of the forgive-

ness of sins is deniec tated that the soul ‘is

dependent on God’s grat noyment of the fruit of its

actions. God is free a ust’? The cause of the

earthly bondage of the curce of sin, is ignorance.

It leads man to wors * than the Creator, and

obscures his intellects: the consequence that

he is involved in pain hg. But it is not simply

through intellectual enli esitethat the salvation of the

soul is achieved—its deliverance from suffering and pain and

its attainment of freedom. <A rather unsystematic list of the

means of salvation is given—‘ the worship of God or the con-

templation of His nature and attributes with concentrated

attention, the practice of virtue, the acquisition of true know-

ledge by the practice of Brahmdcharya, the company of the

wise and learned, the love of true knowledge, purity of thought,

active benevolence, and so on." Throughout his statement of

beliefs it is noteworthy that the main emphasis is laid on their

ethical and social side, and active moral effort directed to

the social good of others is enjoined, as it is in the works of

few other Hindus cven of modern times.

’ The Arya Sami, p. 83. * 14,, p. 89. * 76. p. 85.

ng
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An energetic and active life is preferable to passive acquiescence in

the decrees of fate, inasmuch as des/zzy is the consequence of acts.

A life of virtuous activity will secure the soul a good destiny, as a life

of wickedness will produce the opposite result. Hence, acts being the

makers of destiny, virtuous activity is superior to passive resignation.!

Tt will doubtless be asked how all this is made consistent

with the teaching of the ancient scriptures, which are still

regarded as authoritative. Daydnanda overcomes this difficulty

by rationalizing and ethicizing the old religious terminology,

sometimes in most arbitrary ways. For example, he takes

the term 77rtha, repudiates its application to rivers and other

so-called holy places, and defines it as ‘that by means of

which the sea of pain is consisting in certain moral

actions.’

To the philosephe

may seem pucrile, and £)

as effective as any refuta

not merely with the profe

but with other expressias

shaping of the actual

ciples of the Arya Sam

as they do a way of ii Hralessed accordance with

the ancient ideals of Hi vt the same time makes

possible the satisfaction of those active aspirations, which,

through contact with a wider world, have been born in the

hearts of so many of the people of India. We do not propose

to subject those principles to any thorough criticism. Many

others have pointed out the absurdity of the claim that is made

for the infallibility of the Vedas, and the obvious unsoundness

of the principles which Dayananda has used in their interpre-

tation, It has also been shown by others that many of his

fundamental theological assumptions, precarious in themselves,

have no justification in orthodox thought. For example, he

posits the existence of three eternal beings—God, the Soul,

and Prakriti, a position which. in the form in which he

¢ of the Arya Samaj

ont of it may scem to be
© are dealing in this work

ressions of Hindu thought,

th have contributed to the

Hindu life. The prin-

>acceptance, providing

! The Arya Samij, p- 87. * Ib, p, 87,
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presents it, is in keeping with the teaching of none of the philo-

sophical schools, though evidently suggested by the Samkhya

and the Visishtadvaita. For the active and even violent practical

principles that he lays down he provides no new foundation.

The goal that he presents is ‘the emancipation of the soul

from pain and suffering of every description, and a subsequent

career of freedom in the all-pervading God and His immense

creation’, to be obtained after successive re-births, directed

by the principle of farmea. Neither reason nor authority

makes clear the relation of end to means.

We may here draw attention to an educational movement

inspired by ideals of a national kind in some ways similar

to those of the Arya Sat pulse in this case coming

from the side of T years ago the Board

of Trustees of the C “ollege, Benares, issued

a series of Text-books % gion and Lthics for use

in the institutions und al, The purpose of the

series is definitely stated

The object of the Ceng

religious and ethical tra

needs of the time, it is n

shall be of a wide, liberal af

time it shall be definitely and

xe being to combine Hindu

rn education suited to the

eheious and ethical training

‘n character, while at the same

ly Liindu,

The principles of this educational propaganda are stated under

three heads:

1. The Religious and Ethical instruction must be such as all Hindus

can accept. ‘

2. It must include the special teachings which mark out Hinduisin

from other religions.

3. [t must not include the distinctive views of any special school

or sect.

The task that is here essayed might well uppear to be a hope-

less one, for it really amounts to the presentation of the

highest common factor in Hindu religious and moral teach-

ing as a philosophy of life. It is significant that the Six

\ Aa Advanced Text-Book, Foreword,
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Systems of Philosophy are represented as not in any way

contradictory to each other, but as ‘parts of a whole’! The

instruction offered is not of a scholarly character. Sanskrit

texts are largely used, but the meaning which is put into them

is frequently very diffcrent from that which their context

justifies. Hindu ritual is explained away or interpreted

ethically in a sense far remote from that which it had in the

minds of those who in ancient times developed it and followed

it. The attempt is made to relate the ethical part of the

teaching to ethical theories advanced in the West, but it

cannot be said that this is done with full intelligence. It

is maintained that the arising of independent ethical schools in

India, such as have ari , has been prevented by

the harmony which e: ommands of the srazt

{revelation as given in gs) and the dictates of

reason,? the [Tindu sy y being founded on the

‘recognition of the Unit ‘If’, The outcome of all

this is a curious amalge at Hindu ideas, including

Aarma and transmigrat: cial morality of a some-

what weakly sentimen The whole movement

is significant only as 3! on which the minds of

many who are being edu colleges of modern India

is taking; for this te ound much acceptance,

particularly among the student class.

There bave been many individuals in modern times who

es

have in similar ways tried to combine ancient Hindu and

modern Western ideals. They have often been sentimentalists

rather than profound thinkers, A typical representative of

this class was Swami Ram ‘irtha (1873-1906), a Panjabi

Brahman, who was first a student and later a Jecturer on

Mathematics in a Christian College. He assumed the yellow

robe, and visited America, lecturing on Hindu religion and

ethics. He professed to be an exponent of the Vedanta, and

yet he believed that one of the chicf needs of India was more

active effort particularly along the lines of the development of

An Advanced Lext- Look, yr. 30. * fh, pp. 206.
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her industrial and economic resources. [le preached accord-

ingly an ‘asceticism’ which should take the form not of with-

drawal from the world, but of self-sacrificing labour for the

amelioration of India’s material conditions, and the practice

of universal love and brotherhood. His works are a curious

mixture of highly diluted Vedantism and Christian thought,

set forth in very emotional language. From the intellectual

point of view they merit little consideration, for there is little

originality or consistency in their teaching. For example,

many of his verse effusions are very obvious parodies of

Christian hymns. We have chosen him for mention only

because he manifests in another way the tendency so common

in India at the prese: k a place for the ideals

of material progress, sich far-reaching consc-

quences in the activists thin a system of thought

esscntially Hindu.

More thoroughgoing

Paramahamsa (1834~18

priestly family, Ile v

who found refuge in ¢

at the end of a spirit

sotisin was Ramakrishna

wii Brahman, born of a

strongly religious instinct,

ophy of Safkaracharya

extending over several

years. His Vedantisin w ebly modified, particularly

on its practical side, by ences toming from other dircc-

tions. His temperament was strongly emotional, and he was

much influenced by Vaishnava teaching regarding love towards

God. The more tender side of the character of Jesus also

made a strong appeal to him, and even Mahommedanism, inte

the devotional spirit of which he was initiated by a Mahom-

medan saint, contributed to the shaping of his character. But

it was chiefly on the emotional side that the Christian and

Mahommedan religions influenced him. They contributed

but little to his intellectual position, which, in spite of his

secming electicism, remained essentially Vedantist. God he

held to be in his essence unknowable, yet manifested in every-

one and in everything. In everything that happens God is

expressed, in all conduct good and evil alike.



200 ETHICAL TENDENCIES IN

God tells the thief to go and steal, and at the same time warns the

householder against the thief.’

His principles led him in actual practice to bow in worship

before the most degraded of moral outcastes as manifestations

of God, and this practice he defends : :

When I look upon chaste women of respectable families, I see in

them the Mother I)ivine arrayed in the garb of a chaste lady; and

again, when I look upon the public women of the city, sitting in their

open verandas, arrayed in the garb of immorality and shamelessness.

I see in them also the Mother Divine, sporting in a different way.’

We are told also that his speech was at times abominably

filthy. Max Miiller seek explain this partly on the

ground of a conventional tsexual subjects different

from ours in the Ws ssarily immoral,’ but

it is difficult for us : of a habit which un-

doubtedly shows the inf tind of the erotic side of

Vaishnavism in combinai dantism.

It must not be suppo: er, that Ramakrishna re-

solved all moral distine one point of view moral

distinctions have no ne point of view of the

individual secking to ¥ y with God there are

hindrances to the realiz nity.

God is in all men, but ail mém are not in God; that is the reason

why they suffer.

This is a distinction familiar to the student of the Vedanta,

and it opens up again all the practical questions arising out of

that system of thought.

This line of thought was continued and defended by RKama-

krishna’s disciple, known to the world as Swami Vivekananda

(1862-1902). Starting from the position, held also by his

master, that all religions are true, he developed an apologia for

Hindu religion and Hindu civilization, the spiritual ideals

of which he contrasted with the materialism of the West.

1 Max Miiller, Admakzishna, p. 103. * Lh, p. 148.

* 7b, p, 62. * 76,, p. 146.
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Yet, with curious inconsistency, not uncommon in modern India,

he advocated the adoption of Western methods with a view to

bringing India into line with the more progressive nations

of the West. His addresses made a great impression in

America, but as an intellectual force he was much inferior

to Ramakrishna. His presentation of the practical side of

Vedanta teaching took even more startling forms, A passage

in an address given by him at the Parliament of Religions in

Chicago in 1893 has been often quoted :

Ye are the children of God, the sharers of immortal bliss, holy and

perfect beings. Ye, divinities on earth, sinners? It is a sin to call

aman so, Itis a standing Hb

Come up, O lions, and ska

And another saying i

You are not to he perfe

» show that the ethics

ponents and defenders in

ble of being adapted and

» life. Vivekdinanda’s

enough, he is officially

represented by the inhabf tain monasteries which he

founded as centres of wrork e advancement of India.

But his spirit works less powerfully through these than it
does, through his published lectures, in the minds of many young

men of the educated classes, who have found in them comfort-

able instruction.

These are but some of the ways in which the minds of

thinking people in modern India are working, We have con-

fined ourselves to movements which are being carried on

in some sense within Hinduism, and have refrained from going

into detail regarding movements which have carried men away

from Hinduism. It is still too early to say what the fate

of these, or of other similar movements which may arisc, will be.

But it is certain that any cthical philosophy which is to

satisfy the needs of India, however it be related to religion,

Enough has perhaps

of the Vedanta still hay

modern India, who belicy

applied to the cond

influence still lives in |
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must be conceived in a wider spirit than the purely national.

And it will be found as India comes more and more into

the current of the life of the modern world that she needs

something more to guide her than her ancient system of

dharma. however interpreted; and, if her ancient systems of

philosophy are to furnish the basis for a new ethical structure,

they will be able to do so only if re-interpreted in a far more

thorough way than has been done by thinkers up to the

present.



BOOK IIL THE. WEIGHTIER

ELEMENTS OF HINDU ETHICS

CHAPTER I!

SOME OUTSTANDING FEATURES OF HINDU

ETHICAL THOUGHT

OuR historical survey of Hindu cthics will have served to

show how different in many ways the Ilindu point of view is

from that generally held by the modern European. The

differences are greater than ial observer usually realizes.

Attention has been deawr: ts off the history of ethical

thought to the fact thé considerable variety of

moral practice in dific in different lands; and

this, apart altogether fr sces which are connected

with conditions belongi levels of development.

There are, for examp! differences between the

Greck and the Christian, cuc. Totake but a single

aspect of the case, muc fe of the Christian idea

of humility in distinct es which Aristotle holds

up to admiration ia ¢ mous man. There are

differences of opinion + ydral ideals in the modern

world. [t is inrpossible for once to pass from one [European

country to another without being conscious of a difference in

the moral atmosphere; and even within any given land

different ideals are held by equally serious men. Among

people of our own nation there are some who hold to what

is called a Puritanical code of morals, while others. whose

desire to lead the best life may be no less sincere, follow a

code which their Puritan neighbours regard as dangerously lax.

And these differences in many cases have behind them more
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fundamental metaphysical or theological differences regarding

the nature of reality, or the being or charactcr of God. Yet

amid all differences there isa remarkable amount of unanimity.

Occasionally discussion waxes loud over some practical question,

but even then it often happens that differences are found not

to be really fundamental, and to be connected rather with the

application of principles than with principles themselves.

This may be put in another way. Modern L[uropean

thinkers have propounded various theories of the moral end.

But the remarkable thing is that they have not usually ques-

tioned the validity of current cthical judgements except in

matters of detail. Occasionally, indeed, there appears a

thinker, like Nietzsche aur conventional moral

standards and offers y But more commonly

moral philosophers ha¥ “the assumption, avowed

or implicd, that conve judgements are on the

whole sound, and that wk # defective the explanation

is to be found in lack of scision of thought on the

part of those who are th des of society. Mill, for

example, compares t& al code to the Nautical

Almanac, regarding t : moralist, in one of its

departments, as compar {- of the astronomer who

makes the calculations ag hes on to further inquiries!

Regarding the main lines of moral truth Mill and Kant would
have been largely in agreement. Differences of opinion

would have arisen, not so much regarding the forms of conduct

which would have been held to be virtuous or vicious, as on

the grounds on which moral judgements are based. It ts

surprising that thinkers belonging to various schools should

have given so little attention to the problem that would con-

front them if an objector were to say, ‘I deny the truth of

your maxims and of the whole web of maxims to which they

belong’. Kant would point the objector to the breach of

rationality which such a position would involve, but this would

not move the man who preferred to be irrational. Mill would

' Utilitarienism, chap. ii,
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point to the loss of pleasure which would be involved to

himself or to the sentient creation generally, but this would

not move the man who refused to adopt the pleasure of all as

his end.

The fact is that our modern European ethic—and in this

it is at one with Greek ethics and the ethical tendency of

Christianity in its most typical expressions—is an ethic of

self-realization. We are not unmindful of schools like the

Cynic and the Stoic, or of ascetic and quietistic tendencies

which have shown themselves sometimes in extreme forms

within the Christian Church, which might seem on the face of

them to be expressions of a different spirit. It remains true

that amid many differences shysical standpoint there

has persisted a sense versonality or, at any’

rate, of the worth of 8 ich the spirit of man

seeks satisfaction, Thi somewhat vague state-

ment, but it may be e: : pointedly in this way,

that the ideal of the W elf-expression rather than

sclf-repression. There & ry warring schools and

factions, but the caszs peen the relative place

to be given to differer uman nature. There

have been few who hav RESConrage to maintain the

position that the great x} of the human spirit in

science, art, and civilization generally are not its true expres-

sions. And even when there has appeared in the West such

a spirit of dissent, the ideal has nevertheless been the enriching

of personality ; it has not been held that man found his true

end in mere privation.

Whatever may be thought of this line of argument, it can

at least be maintained with full assurance that Hindu ethical

thought and practice have rested on presuppositions of

a different kind from those on which the ethical thought and

practice of the West have rested. All down through the

history of Hindu thought it has been almost taken for granted

that individuality is a liniitation, and that as such it is some-

thing that must be transcended. In the great systems of
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philosophy this is taken as almost axiomatic, though there are

differences in the explanations given of the illusion of in-

dividuality and the methods by which it is to be dispelled.

We are not unmindful of Rimanuja, or of other thinkers and

religious leaders who have taught the doctrine of the reality

of the soul not as essentially one with God, but as distinct

from God and capable of entering into union with Him. The

significance of such doctrines has already been discussed, and

nothing that we have scen of them in their theoretical formula-

tion or their practical expression scrves to modify the general

impression which we receive of the practical tendencics of

Hindu thought. Without committing ourselves to any sweeping

eyep with thinkers who have

sce, the end of man has

It has been character-

the world of ordinary

arricr blocking the way

any way revealing the

ation of the phenomenal.’

hese conceptions are not

sen in particular has

sought to maintain the arity of the solution of

the philosophical pretble: he great thinkers of India

and of the West. But in spite of all that may be said, the

great thinkers of the West have held that there is a pathway

to the Real through the phenomenal, and that there is a path-

way to the goal of human attainment through the performance

of the duties of ‘the good neighbour and the honest citizen’.

[lindu philosophy has its Aarma-kanda, its system of works

propaideutic to the F#dana-kanda, but none of the great

systems of thought contains anything that can properly be

called a system of cthics. They represent the end as a form

of being in which the ethical is simply transcended, and, what

is more important, as standing in no vital relation to any

discipline of a strictly ethical kind.

Let the case be stated bluntly. Those ideas which bulk so

generalization, we may §

denied the illusoriness

been thought of as bei#i

istic of Hindu thought

experience has been th

to Reality. It is not ca

Real, which is to be found

The reply is someti

distinctive of Hindi
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largely in the Vedanta, and which find expression in other

systems of philosophy, when logically applied, Jeave no room

for ethics. Nevertheless, as has been already shown, if human

life is to go on at all there are certain principles in accordance

with which it must be carried on. This practical need is met

by the system of dharma, in which guidance is given for

human conduct in almost infinite detail. These details are to

a large extent connected with ritual observance, and only

to a limited extent are they of the nature of moral precepts.

In so far as moral duties are inculcated, the details of the

moral law are partly drawn from sources common to primitive

morality generally, as in the case of the duties of hospitality to

strangers, liberality, and sue ‘tly they are the outcome

of the peculiar philoso ich had grown up, as

in the case of the varidy slines. We cannot draw

a sharp line of distin these two sources, for

disciplines which late ¢ a more strictly moral

appearance were in sor actised originally in the

belicf that they had But the important

thing for us to const

do with a lower spher

platform over which one’ i

it becomes casier to rea Ss .

has been reached it is no longer needed.

These ideas have filtered down into popular thought. It

is not claimed that they have absolutely dominated it, but, to

say the least, they have very widely and powerfully influenced

it. This comes out nowhere more clearly than in the popular

ideas of sainthood which bulk so largely in Hindu thought.

Any one who has been brought into close contact with Hindu

life can testify to this. The following incident recorded by

Miss Cornelia Sorabji is typical :

Of charity in its scriptural meaning I once had a talk with an orthodox

old Hinda Sadhu. A friend, just arrived from England, was discussing

with him through an interpreter what the Hindu called the ‘ big-little’

things. In response to the Hindu’s invitation to take my friend on
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a pilgrimage, he was shown the Englishman’s engagement book, The

Holy man said that he who kept an engagement book could never attain

to holiness. ‘ But’, said the Englishman, ‘my engagements are some

of them in the service of my fellowmen. That is surely the way of

holiness.’ ‘ Yes,’ said the Hindu, ‘the very bottom-most step of the

ladder” ‘What! then which is the highest?’ ‘ Meditation—perfecting

your individual self, losing it, in contemplation,’ ‘But while I am

making my soul, sitting here meditating, my brother may be run over

by a car in the street. 1s not the higher work to go and rescue him?’

‘Oh! no,’ said the Hindu, ‘That is for men who are beginning the

way of holiness. Works are for those who need to buy.’ Then he

stopped, puzzled by his own philosophy. ‘Or is the rescue of your

brother God’s work and not man’s?’ he said, and left it there.'

view from which we may

Jestern ways of thinking

has been formed under

is not the cloistered

that which has come like

of worldly trial. There

ne virtue of the monastery

And it is significant

manifest and commend

i saints are most widely

This suggests another pei

look at the case. Acco

the ideal type of chari

conditions of strenuous

virtue that is praised :

pure molten gold out of

have been those who Bav

or the convent the hig

that it is those Chri:

this kind of virtue, whats:

appreciated in India, ‘Th, is’s Linitation of Christ

is probably the most po; an work in India. But

most Christian people would agree that this type of sainthood

expresses only in a very partial way the spirit of Christ, The

place it has come to have at times in parts of the Christian

Church may be explained partly by the fact that down

through the history of Christianity there have been some who

have thought of the Kingdom of God, erroneously, asa kingdom

apart from all the activities with which men busy themsclves

in the world; partly by the fact that there have been those

who have thought that for some there is a mission to sweeten

the life of the world through the influence of lives lived apart

from the hurry of its business. With those who hold this

1 Woman's Outlook in fndia, vol. ii, p. 669.
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latter point of view we have no reason to quarrel. But the

well-known lines of Goethe express the mind of the West, and

in this case also the mind of Christian people, regarding the

mora} life:

Es bildet ein Talent sich in der Stille,

Sich ein Charakter in dem Strom der Welt!

The Hindu ideal, as we have seen, is different from this.

By widely sundered schools of thought the ideal man is

believed to be he who has broken all worldly ties and who

secks a life of meditation apart from the haunts of men,

There have been, it is trac, especially in modern times, some

who have felt that their true.spherc was in the world. The

call to service came to 49% fagore while in retire-

ment on the Himalay y pride and be lowly

like this river, The t ined, the devotion and

trustfulness that thou ¢ here; go, make them

known to the world’? s river he descended from

the mountains to water thi 3. But this is not typical.

The great religious tes have not generally come

down among men seck hup. Their gospel has

not been a social one ; is not one that can be

lived in the city, in th the performance of the

duties of everyday life. ‘rarely, as in parts of the

Bhagavadgita, that the belief has been held with any clearness

that there is a way to salvation through the faithful performance

of the duties of one’s station. And even when it has been

held, it has not been with that clearness that has enabled men

to see a pathway to reality through the humblest duties of

everyday life.

If all this has been made clear, it will be seen that the

Hindu ethical position is a very curious one. There are in

a way two standards, and their bearing on practical life presents

problems that are full of difficulty. The duties of social life

‘ "Talent is formed in the stillness, character in the rush of the world.

* Autobiography, p. 262.

v
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cannot be deduced from the ultimate goal of attainment as

the orthodox understand it, nor can they be shown to stand

in any vital relation to it. Darma is imposed by authority,

and that is the end of it.

Whatever law has been ordained for any (person) by Manu, that has

been fully declared in the Veda: for that (sage was) omniscient.’

But the authority of dharma is not the highest, and it is

possible for a man to advance to a stage at which he owes no

obligation to it. This is a fact that raises scrious difficultics.

It is not as if there were a ready-made code of Jaws, and an

ideal, of which they were a par tial expression, and by reference

to which the code might. t ehinitely extended. Tor it is

only to a limited e » ambiguous sense that

dharma receives its § ac highest ideal. The

want of a fertilizing ide tence of a social morality

that rests on authority : th have had the effect of

preventing progress in @ ght and practice, The

Sastras stand, and to cial life is to an almost
incredible degree reguld ecepts. Not that the

intellectual ferment wt a India at the present

time has not spread to thical thought. Ethical

questions are being disc F certain circles the highest

and most ancient authority is being challenged. Onc reads

occasionally articles in which it is held that the system of

dharma enjoined by the sacred writings had a value at the

time at which it was formulated, which it does not have amid

the changed conditions of the present. But one does not sce

much in the way of constructive suggestion that possesses

much value.

The social and ethical situation within Hinduism at the

present time is a very peculiar one, and its peculiarities have

been far too little appreciated by many Western critics. We

Westerners pride ourselves on our progressiveness. The Hindu

realizes that the West is restless and changeful; he is not so

Manu, ii. 7.
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sure of the progress. And he points with pride to the fact

that Hindu civilization has seen many Western civilizations

rise and decay, Down through the centuries Hindu civiliza-

tion has stood firm founded on dharma, each individual

unquestioningly fulfilling the duties of the station into which

he has been born. There is something grand about such

a social system, and it is not wonderful that there are some

bred in the restless West who are attracted by the restfulness

which seems to characterize life lived within such a system.

Nor is the Hindu impressed by a certain kind of argument

which some base on the political consequences of the accep-

tance of a system which so prescribes the lines of the indi-

vidual’s activity. This ar; fLig put in the form in which

it is most obnoxious ¢ ad by Mill:

The greater part of tt

because the despotism of!

the whole East.... And we

have had originality; they

lettered, and versed in man

all this, and were then

world. What are th

whose forefathers wand

prlaces and gorgeous ter

a divided rule with liberty &

aperly speaking, no history,

fete. This is the case over

it. Those nations must once

i out of the ground populous,

& of life; they made themselves

ast powerful nations of the

s or dependents of tribes

nen theirs had magnificent

whom custom exercised only

To the Hindu mind all this secms utterly irrelevant ; and the

fact that such arguments are used seem to it to be but one

more mark of the materialism of the West.

But India has not been able to remain outside the currents

of progress that are sweeping over the world. Its ethical

ideas have not remained untouched. The attempt is being

made to combine traditional modes of thought with others
which are new and alien. The results are strange, sometimes

tragic. There arc some who are seeking on the basis of

an historical understanding of the situation to construct a

philosophy of life, the main fabric of which shall be Hindu, but

1 Liberty, p. 128.

p2
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in which shall be incorporated whatever they belicve to be

good in Western culture. There are more who, while nomi-

nally holding to the ancient fabric of Hindu custom, have in

spirit departed from it, and who wander among the ideas of the

West with no clear guiding light.

This is a point that has been dealt with at some length,

because a clear apprehension of it will help to make intelligible

a great deal in Hindu cthical thought which otherwise might

perplex one. The moral ideas of all peoples have certain

features in common. Murder, theft, lying, and the like. are

vices, the avoidance of which is a matter of importance in any

state, and in some way or within certain limits they have been

denounced wherever rnga ved together. Again, there

are virtues which hav¢ imitive practice, the out-

come not of reasoned impulses of the heart,

reinforced by magical such as liberality, hospi-

tality, and the like. the heritage of manifold

peoples; and it is nat hat we look for what is

distinctive inthe moralit vole, though there may be

great significance in th ich these ideas are held

and practised. We } per for what is really

distinctive—to the belch © held as to the meaning

and purpose of life as as the preceding chapters

many quotations have been given which will have served to

show the kind of virtues which are of most fundamental

importance, and it will have been secn that, gencrally speak-

ing, they are those virtues in which is manifested that un-

worldly and anti-social spirit which is the natural outcome

of the chief tendencies of philosophical thought. This is so

even in the teaching of the Bhagavadgita. It will be of

interest to look again at a list of virtues given in it:

Pridelessness, guilelessness, harmlessness, patience, uprightness,

service of the master, purity, steadfastness, self-suppression,

passionlessness towards the objects of the sense instruments, lack of

the thought of an /, perception of the frailties of birth, death, age,

sickness, and pain,
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unattachment, independence of child, wife, home, and the like, ever-

lasting indifference of mind whether fair or foul befall him,

unswerving devotion towards de with undivided Rule, haunting of

solitary places, lack of delight in the gatherings of men,

ceaseless dwelling in the knowledge of the One over Self, vision of

the goal of the Knowledge of the Verity,-these are declared to be

Knowledge. Ignorance is otherwise than this.!

Even Tukadram—to take a representative of the thought

of the people in its less sophisticated expressions—shows the

same anti-social tendencies at times.

Despise home, wealth and country: embrace spiritually beasts and

trees.”

sa followed in the preceding

f the most thoughtful

-xample, as Dr. Rabin-

ined that the thought of

aot justify the passivity

ieve they teach, but that

e found in action. In his

against that ideal of life

ative :

The line of argumeni

pages would be repue¢

Indians at the presen

dranath Tagore. TT}

the ancient Hindu ser

which we have found ¢

the realization of their id:

Sadhana Dr. Rabindrag

of which the saznyasi

ws

He who thinks to reach © “nting away from the world, when

and where does he expect & How far can he fly-- can he

fly and fly, till he flies into nothingness itself? No, the coward who
would fly can nowhere find him, We must be brave cnough to be able

to suy: We are reaching him here in this very spot, now at this very

moment. We must be able to assure ourselves that as in our actions

we are realizing ourselves, so in ourselves we are realizing him who is

the self of self. We must earn the right to say so unhesitatingly by

clearing away with our own effort all obstruction, all disorder, all dis-

cords from our path of activity ; we must be able to say, ‘In my work

is my joy, and in that joy does the joy of my joy abide, *

But it may be emphatically maintained that this conception

of realization through action has no sure foundation in

Hindu thought. The @kagavadgitd is the great authority

| Bhirgavadeita, sii. 7-53. 2 Trans, Arasen aad Marthe, p. 284.
* Sadhu, 130.
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of those who hold otherwise, but it, is only in a qualified and

uncertain way that activity finds support and _ justification

there.

The radical fault in Hindu ethical thought seems to lie in

this, that the root of all evil is held to reside not in the will

but the intellect. It is ignorance, not moral fault, which in the

last analysis stands betwecn the soul and its realization of the

highest, or, to put it more accurately, moral error is not >

something su? generis, but is one of the fruits of intellectual

error, This, as we have seen, is the position which is held by

all the great philosophical schools. And from the philo-

sophical point of view the task of man is the removal of those

obstructions that stand in yy of his attainment of know-

ledge. Let it be e he Hindu position is

not really related to"¥ Id at least as Socrates

in Western thought, wil knowledge one can

deliberately choose 4 ft is a profound psycho-

logical question, and the at may be given to it raise

still more profound mci ablems. The Hindu holds

a point of view at whic. is irrelevant, He main-

tains that with full & res will not be trained

towards either the gave Mi, but the root of desire

itself will be cut. The fies! is thus not fulfilled but

transcended, And in spite of all that has been said of the

place that is given to activity in the Vhagavadgi/ad, what has

just been said applies with equal truth to the doctrine which it

teaches.

He who rejoices not, hates not, gricves not, desires not. who re-

nounces alike fair and foul, and has devotion, is dear to Me.’

At the stage of enlightenment, even when what is called

devotion to the Supreme has a place in it, the soul is carried

beyond good and evil,

We may consider briefly one more question which has been

much discussed regarding Hindu thought, its alleged pessi-

mism. This is a question which has not always been intelli-

' Hhavavadelldl, xii. 17.
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gently treated. It has been thought by some who have

approached the question from the point of view of Christian

thought that it can be solved by a mere exposition of the

nature of the goal which Hinduism offers. As a matter of

fact not very much can be made by arguments conducted

along this line. Whether the goal be regarded as absorption

in Brahma or a state of continued bliss in union with the

Supreme, the answer to the question whether or not the end to

which one may attain is supremely good, will be determined

very largely by individual predilections. There is, however,

one aspect of the case, considered even from this point of view,

which merits consideration. Can it be maintained that the
goal is supremely wort r is it, far from being

a true goal, merely om the struggle? In

answer to this it m whatever bliss may be

enjoyed in actual re ugele for attainment is

regarded as evil. In i ontributed nothing which

serves to enrich the Be be won. The struggle

availeth nought; ‘ the wounds are vain.’

Optimism and pessimi i relative terms, though

derived from superlatit ainment even of a great

vood loses something of nthe quest is so meaning-

less as the quest of this i be Hindu mind the whole

business of individual existence is in the end a mystery, a hard

judgement for which with all his ingenuity he has not been

able to provide satisfactory justification.

But this touches only one side of the question. Let it be

granted that the end is good, and there remains the other and

far more important question as to the means to its attainment.

Has the individual any reasonable guarantee that he will be

able to reach the goal? The answer to this raises questions

which will be discussed in the next chapter in connexion with

the doctrine of arma, and, not to anticipate what will be said

there, we may content ourselves with remarking at this point

that, as this doctrine is usually formulated, little room if any is

left for freedom, and the soul is carried on from one birth to
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another without its being able effectively to determine the

direction which it is to take, It is entangled in a round of

existence by conditions which belong to itself, but which are,

strictly speaking, beyond its control. Now, even if we were

able to prove that Hindu thought is through and through deter-

ministic, that would not settle the question of its pessimism,

for the question at issuc between pessimism and optimism

is not necessarily the same as that between necessity and

sclf-determination. The best possible world might quite

conceivably be one in which the individual was under the

rule of forces other than himself. But in Hindu thought

the goal is represented as for most men so distant, and the

way to it as so contr = that are in every real

sense alien to himself justified in maintaining

that Hindu though a the extreme. And

it will hardly be der: -asimism colours a very

large part of Hindu hic



CHAPTER II

KARMA ANT) TRANSMIGRATION

Tith dectrines of Aariwa and saimsdra, which in Indian

thought are so closely bound up together, merit discussion

in a separate chapter because of the great importance that

they have had in the ethical thinking of the Hindus, There

is no other single conception which has had anything like

the same importance as the doctrine of arma, and there is

probably nothing in which Hindu ethical thought is more

sharply distinguished from the ethical thought of the West

than by the ways in wie

At every stage ina

from the time at wi

brought face to face w

here first of all to fix

contained in it. It i

whatsoever a man so

in some form is be

Hed this doctrine.

ory of Hindu thought,

reflective, we have been

stion, but it may be well

the essential principle

n¢ familiar principle, that

Hohe also reap, which

e belonging to widely

is doctrine, interpreted

in a particular way, and wHderstased’as working so inexorably

that the simple converse » true—whatsoever a man

reaps, that must he have sowed. In this peculiarly Indian

form of the doctrine of the fruit of action, belief in some kind

of transmigration is implied. It is implied in some way—and

the accounts given of it are various—that after the death

of the body the life of the individual is continued in another

body, and so on in indefinite series. The doctrine of karma

may thus be stated abstractly in a form in which it is easily

comprehended—whatever a man suffers or enjoys is the fruit

of his own deed, a harvest sprung from his own actions, good

or bad, committed in previous lives.

But much misunderstanding has arisen in the minds of many
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people from the fact that the doctrine has been apprehended in

this abstract way, apart from its more concrete expressions in

Hindu thought. Theosophy has done much to popularize

it in a modified form in recent times. And apart from this it

has become more familiar to the West in its Buddhist form

than in any of the forms it has taken in Hinduism. By the

Buddhists it was interpreted in a way more thoroughly

ethical, and at the same time more logically consistent, than

it has been by most Hindu thinkers. The ordinary reader

whose knowledge of Indian religions is of a general and

superficial character frequently owes his knowledge of karma

and consequently fails to realize

vf the doctrine has been

4 these.

cn im previous chapters,

ed to produce good and

igans always actions that

ally good and bad. The

‘san evil crop, but so does

Showing kindness to

90d fruit, but so does

the performance of 9 ritual and magical acts.

Besides, the various for ance by which atonement

is made for sins, in many of which it is impossible to see

any cthical value, are supposed to have the effect of wiping

out actions which otherwise would have evil consequences.

Throughout the history of Hindu thought the ethical has

generally been but imperfectly discriminated from the non-

ethical, and the consequence is that the accounts that are given

of the relation of act to fruit are often unsatisfactory from the

ethical point of view.

Again the inevitableness of the connexion between act and

fruit in the individual is interfered with in certain ways. A

sentence from the Mahabharata has sometimcs been quoted

as expressing the law of Zarma_ in its strictness— that no

largely to such sources,

in how many ways th

interfered with. Tet.

In the first place,

the kinds of actions th

bad fruit respectively

most of us would Pagar

telling of a lie ig an act w.

marrying before an g

strangers is an act w

' Many, xi. GL.
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man inherits the good or evil deed of another man.’ Asa

inattcr of fact, in primitive cthical thought the individual is

regarded only within certain limits as separable or distin-

guishable from the other members of his family or tribe.

We see this in ancient Hebrew customs—for example, in the

doom which Achan’s sin brought. on his whole family, all

being thought of as sharing in his sin. The same idea comes

to expression in certain thoughts and customs which are

found in the history of Hinduism. I’or example, Manu says

that punishment ‘ strikes down the king who swerves from his

duty, together with his relatives’) Again, it is stated that

a faithful wife shares the fate of her husband.2 Her own

karma does not work i dently of his, but, pro-

vided only she be fai > shares his fate, irre-

spective of what her : uld otherwise have de-

termined for her. The nd very different way in

which one may partake ve Of another. In Manu

much is said regarding t ee to the king of the guilt

of acts which he has fail ith their proper punish-

ment. Similarly trans may take place under

certain conditions fre: . or vice versa. The

belief is even found the bic for one voluntarily

to transfer his good Aarti Gther. In all this we see

certain features that are characteristic of the conception of

karma. A man reaps what he has sown, not in accordance

with the operation of a principle whereby each action con-

tributes to the shaping of his destiny, or to the giving of his

character such a bent that it is bound to lead him to a certain

end. For the Hindu thinks less in terms of character than in

terms of acts. And each act is thought of as a seed bearing

fruit, the seed or growing plant not being irrevocably fixed in a

particular soil, but being capable under certain conditions of

being transferred from one soil to another.

Hopkins? draws attention to another way in which the

Po Vann, vii. 28, * Mant, v. 166. ix. 29.

RAS. 1900, pp. 588 fi.
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operation of Aarvma in the individual is interfered with. He finds

inthe Mahabharata the idea that the fruit of aria may appear

in one’s sons or other descendants. He thinks that this idea is

the simple consequence of the evidence that forced itself upon

men that a man’s family shared with him the punishment of

wrong-doing, as when a king’s relatives suffered with him

because of the wrong which he had done. It seems hardly

necessary to go so far for an explanation. May it not be that

the idca that the fruit of a parent’s actions is inherited by his

children is the outcome of experience of the simple fact, which

can hardly be ignored, that in some way the fruit of one’s acts

is passed on to one’s descendants? The extraordinary thing

is not that occasion mou be recognized and ad-

mitted, but that any have begun to think

about problems of cond at foree itself upon their

attention.

It has becn pointed

Upanishads, that rewa

believed to be meted 2

other spheres of exisé

scen how the attem:

Jarly in our study of the

aishment were originally

lew incarnations, but in

and hell. We have

e to reconcile the two

beliefs, and the result satisfactory. Through

the retention of the bel én and hell, the machinery

through which faria is supposed to work has been greatly

complicated, with the result that frequently we seem to have

it taught that reward and punishment are given twice over,

once in heaven or hell, and again in a new birth on earth. It

often requires the exercise of considerable ingenuity to get over

this difficulty.

These are but some of the ways in which the doctrine

of farma is crossed by or complicated with other ideas.

In his article on ‘Modifications of the Karma Doctrine’,

Hopkins has discussed the subject with some fullness. He has

shown, for example, the incongruity with the doctrine of the

old belief in sacrifice, repentance, and penance as destroyers of

sin. But enough has perhaps been said at the present stage to

a
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make it clear that the doctrine of Aarma as we find it expressed

in Hindu literature is not the simple thing that it is often sup-

posed to be, Much might be made by the critic of the

difficulties connected with this complication. But it ts ques-

tionable whether it would be fair to lay great emphasis on

these. For it might reasonably be held that there is in the

doctrine a perfectly intelligible principle, which may at times

have been inadequately stated, but which nevertheless is cap-

able of being considered apart from the weaknesses which

inhere in any particular statement. As a matter of fact,

in discussing the problem with Hindus at the present time, we

do, as a rule, have the question narrowed down for us to that of

the inseparable union zs and their fruits. So it

is desirable that in. of the validity of the

doctrine we should ¢ s, setting aside acci-

dental ideas that have with it.

Tuct us, then, examine 1 its simple form, and let

us first of all consider belief in transmigration,

which is essentially hoy the doctrine. There is

no reason why the fi should be supposed to

appear in the individu arnation in this world,

for the same principle of af action to its fruit might

quite well be supposed f out in another sphere of

being. But, as a matter of fact, in Hindu thought sara
and sawsa@ra are bound up together. The belief in trans-

migration itself is not unique. It has appeared among various

peoples at various times. For example, scholars have been

impressed by the fact that the Pythagoreans held the belief,

and attempts were made at one time to find some link of

connexion between Pythagorean and Indian thought. It

is now generally agreed that the belicf has sprung up inde-

pendently in various quarters. This is a fact which is full of

interest, and the question of the origin of the belief is a fasci-

nating onc. But it necd not detain us here, for questions

of validity are different from questions of origin. We may

also pass over arguments based on the idea of the intimate

De’xe



222 KARMA AND TRANSMIGRATION

relation which undoubtedly exists between the psychical and

the physical, by the use of which some have sought to prove

the impossibility of re-incarnation in another body. Tor any

such argument might be met by the ergumentum ad hominem

that on the same grounds practically any kind of belief in the

continuance of individual existence after the dissolution of the

body would be untenable. Many of the arguments by which

the Christian defends his belief in a ‘ future life’ would in this

case do equal service to the believer in transmigration.

A more serious objection to the doctrine of transmigration

is this, that it is capable neither of proof nor disproof. But

here again we might be faced with the argumentuim ad homt-

nem that the same dif s to all forms that the

belief in a future life ¢ id go farther and deny

the truth of the asse & that there have been

men who have been abh siences which they have

undergone in former b i¢ Hinduism and in Bud-

dhism this claim has beer evidence which has been

offered in support of th , however, seldom made

a deep impression on thy who have been trained

to weigh evidence. [ ct that proof and dis-

proof are supposed te b mpossible is taken along

with other consideration nm to be considered that

its full weight will be felt.

It is on moral grounds that the belief in transmigration

is most strongly defended by the modern Hindu. He holds

that it is only on the hypothesis of successive rebirths that

certain of the facts of life can be satisfactorily explained. ‘Uhe

man born blind, it is explained. must have been born so

on account of evil decds done by him in a previous state

of existence. Those who have discussed the problem with

educated Hindus find that they continually come back to this,

that all suffering and misfortune which the individual experi-

ences must have its root in his own actions. It may be safely

said that this is one of the most profound convictions of the

average ITindu mind, and one that to many seems beyond
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dispute. Itis at least as deeply ingrained in the Hindu mind

as the belief in God was in the mind of the Jew in Old

Testament times. This is in a way surprising, for the belief

involves the assumption that the Universe is constituted

on moral lines. It is doubtful whether such an assumption

fits in with the main lines of Hindu thought. It is by no

means clear why the demand should be made at all! for

a justification of the suffering which humanity endures. It

might well be but a moment in the juggling process by which

conscious beings are misled and drawn away from reality, and

any further explanation might appear superfluous. Indeed

there are traces alongside the #arma doctrine of an older

theory that a man’s iot.i © himsclf but to the fate

imposed upon him b es of this may be seen,

eg. in Alanu, xi, 47; that it is datza, fate,

which causes a man to etion of a fate belonging

to one apart from one’ eo traced clsewhere down

through Hindu thought. idea of the grace of God,

which is prominent in literature of bfaktt from

the Lhagavadgitd orew radiction to the Aarua

doctrine of the equiv nd fruit from another

point of view. Neverti hclief in arma remains

deeply rooted in the nape thetaverage lindu.

Another difficulty, which may seem to be of minor impor-

tance, but which is still very rea]. is closely connected with that

Just indicated. The whole tendency of Hindu thought has

been to depreciate the physical. The highest life is one

lived in indifference to the attractions of all earthly things,

Yet the doctrine of aria assumes an attitude to the phy-

sical which clevates it to a position of great significance.

The point of the difficulty may no doubt be turned by the

argument that to him who has attained the goal, or who is on

the last stage of the journcy towards the goal, all good or

ill fortune is indifferent. But this is an argument which rests

on another rock of offence—that dualism which runs through

' See article by Hopkins, 7. A.4.S., 1906, p. 584.
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so much of Hindu thought, according to which the life

of every day is separated by a wide gulf from the kind of

experience which has been held up as the ideal. What is

relatively good or bad cin be so, even relatively, from the point

of view of rational beings, only when it is in relation to what

is really of worth. Good and ill fortune in this world in

the end count for nothing.

Verily the man whom these disturb not, indifferent alike to pam and

to pleasure, and wise, is meet for immortality, O chief of men.'

Why, then, make so much of these as the fruits of actions ?

It may still be maintained that after all the facts are on the

side of the believer in £4 ds to suffering. What-

soever a man sowctt also reap. l’xperience,

it is said, testifies to principles. In a sense

it does. We sec these 3

may well be held that we

we see in inferring that w

ciple of retribution by wh

due reward or punishmg

justified, the facts do

in the farma doctrine

the idea that ‘no one ;

seration about us, and it

‘don the ground of what

peration of a wider prin-

s of men meet with their

But if this inference is

xe form which it takes

of life do not bear out

good or evil deeds of

another man’. Men are so linked together in human society

that a good or an evil deed touches an indefinite number

of men, bringing pleasure or pain, food fortune or ill, to many

who have no responsibility for the deed. The doctrine of

karma makes our admiration of pain and suffering endured

by men for the sake of others absurd. It leaves no place for

what has been called vicarious suffering, such as is exem-

plified in ordinary life in the bearing by men of one another’s

burdens, and which is seen in its most sublime form in the

Cross of Christ. Wrong-doing certainly leads to suffering.

but in the first instance it is often the suffering of persons

other than the wrong-docr. Tt may be answered that the

' Bhagavaidgitd, ii. 5.
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Christian believes equally with the Hindu that in the end

the wrong-doer too will suffer. But that is not the point.

What is here maintained is that the fact that an individual

suffers does not prove that he has been guilty of sins either

in this life or in another. And further there is a thought

regarding suffering which believers in the doctrine of Larma

have never clearly apprehended, but which is of the greatest

importance. There is no such thing as mere physical suf-

fering. Pain endured in a good cause may be accompanied

by such spiritual exaltation that it ceases to be pain, while

in the case of another who through wrong-doing has brought

the pain on himself it may be almost insupportable. This

is a distinction that ecan..t meaning to him who be-

lieves that all that is wit of the individual's

own acts.

Let us turn to ani

urged that the belief

inasmuch as the antici

all one’s good and evil

ught. It is frequently

great practical value,

ard and punishment for

L operate as a powerful

motive to well-doing. eubt, something in this

contention. It is ge that anticipation of

reward and punishment 4 rent to the living of a life

at least outwardly decer is less likely that such

anticipations will conduce to a lofty moral life. Further, we
cannot deny all moral value to the belief that present experi-

ences are the outcome of good or evil done in former lives. Its

value may be impaired by other considerations, but the belief in

‘itself has value. The effects of wrong-doing, to look at but

one side of the case, are present with a man; they are not

something that may be in the future. This should stimulate

a man so to live as to avoid in the future similar punishment.

But there are elements in the case that detract from the

moral value of the doctrine. Forexample, one weakness has

been laid hold upon by many writers on the subject of karma.

They have held that an immoral clement is introduced into

the doctrine when it is said that a man is punished for sins

oO
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which he committed in a former life and of which he has

no recollection. This objection is sometimes pushed too far,

and stated in forms in which it might be used with equal

cogency to condemn the doctrine of heredity. Indeed with

greater cogency; for it might be maintained that it is far

more unjust that a man should suffer for sins committed

by progenitors, for which he had no responsibility and of

which he has no knowledge, than it is that he should be

punished for sins committed by himself which have escaped his

memory. But the principle of heredity does not work in the

hard, mechanical way in which #arma is supposed to work.

This is a fact that may be sed in various ways. For

example, it often hayipemes an becomes strong on that

side of his character os ty he is weak. When

a man knows that he tendency to a particular -

vice, he often sets hir to combat it, and his

character gains in strong cambat. Or even when

a man suffers some ph lity which is the result

of the wrong-doing of itor, it is not necessarily

regarded as an unmitig¢ . It may be the occa-

sion of activities for they xy men which otherwise

might not have suggest vee to him. And there

is the other aspect of burtan'stdferiie, to which Jesus referred

in that most iluminating passage where He speaks of the man

born blind. To those who asked whether his blindness was

due to his own sin or that of his parents He replied, ‘ Neither

did this man sin nor his parents, but that the works of God

might be made manifest in him’. Suffering is not necessary

penal; on the contrary it may be an occasion for the exercise

of certain virtues on the part of others, which otherwise might

not have been developed in them.

So, then, suffering which one owes to evil heredity is in

no real sense of the term punishment. According to the

doctrine of karma, on the other hand, whatever one suffers is

the direct fruit of one’s own misdeeds. He suffers from

various disabilities from which the sufferer from the evil deeds
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of his forbears isexempt. To begin with, he has no indication

in the nature of the penalty he endures of the particular line

along which he should seek to amend his character. There

are, indeed, passages where it is said, e.g. that he who steals

water will be born again as a duck, he who steals corn as

a mouse, and where other penalties of a similar kind are

threatened. But such penalties can hardly be looked upon

as having a reformatory character. And as regards the

great mass of suffering there is no means of knowing the

precisc nature of the sin which occasioned it. Again, if a

man believes that his own suffering and that of others is a

punishment for sin, that th tht is in danger of arresting

the impulse to the servic ethers in the alleviation of

suffering. There ca & that it is this belief,

more than any othe: is responsible for the

backwardness of the p in the work of minis-

tering to the unfortunaf “tL times it has been by

men in whom the belie breaking down that the

work of social service has up most enthusiastically.

We may consider it r detail another diffi-

culty which besets the za, Which has already

been hinted at. In th ttc form of the doctrine

it has been seen that go acevil are thought of in terms

of act rather than of character. Now, it is generally recog-
nized that works are, when taken in isolation, but a poor

criterion of what a man is. There are works formally evil

which may be the outcome of stupidity, or of good inten-

tion unskilfully executed, as well as of evil purpose. And

there are deeds apparently good which are the outcome of

long-sighted wickedness. These are facts to which too little

weight has been given in Ilindu thought. In teaching regard-

ing Aerma it is almost invariably deeds that are spoken of as

persisting and producing fruit, not tendencies of character.

‘The deed does not die’, it is said.) Good deeds form, as

it were, the credit side, and bad deeds the debit side of an

1 Munu, xi. 46.

ya
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account, which every one of necessity incurs, The relation

of this account to the individual is of a comparatively external

kind. As we have seen, #avma may be in certain ways trans-

ferred. Ji may be exhausted without any suggestion that the

individual becomes in any way different. Good and evil deeds

are thought of not as realities that may have infinite conse-

quences, but as having values that are definite and fixed. The

Hindu would have but little understanding of or sympathy

with the Puritan saying that ‘as onc leak may sink a ship, so

one sin may sink a soul’. The evil deed is considered not as

symptomatic of a disease, which it in turn aggravates, but as

constituting a load ar a involving various disabilities.

This way of looking atgee 8 itself in many ways in

the everyday though u people. To mention

only one of these way “to India have often re-

marked on the curio: llindus seem to take

to cases of wrong-daing cn argue that for a single

lapse a man should no! ned, even when the deed

is one that to the wesj 5 to indicate serious

culpability. It is no ai of a ‘ First Offenders’

Act’ is sought, but, a hears it put in so many

words, that the seri ngle wrong act is not

recognized.

Now, these are facts which have very important consequences

for the doctrine of karma generally. If for ‘deed’ we substi-

tute ‘character’ inthe various formulations of the doctrine, the

whole situation is altered. Character ccrtainly bears its proper

fruit, but its most important fruit is itself. A man’s destiny

must be that for which he fits himself; it cannot be the fruit

of a series of external acts abstracted from the character

of which they are the expression. Judgements passed on

acts apart from the character of the agent are usually very

precarious. We do speak of certain kinds of acts as good or

bad, and we speak of the good and bad points in men’s

characters. But that does not alter the fact that character is

a unity, and that it cannot be truly represented after the
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analogy of a balance sheet with its credit and debit sides.

It is possible for us to think of the individual as migrating

from one form of being to another, each new birth being

determined by the bent which his character has received in the

preceding life. It may seem to us that certain men have

characters more suited to the life of the‘ tiger or the ape’ than

to that of man, and it may not require much exercise of the

imagination to think of them as re-incarnated in such forms.

But this is a conception different from that with which we are

familiar in Indian thought. In all the varieties of statement

in which the doctrine is presented, it is the deed, not the

character, which is supposed to persist. And this thought of

deeds as existing in is a,,¢ach other and from the

character of the doer hologically unsound.

There is another : etrine of karma which

has been put in various y writers on the subject,

viz. that the doctrine, a faialistic explanation of

human conduct, does n sive the problem of the

inequalities of human > problem, it is said, is

merely shelved. One! reference toa previous

life, and it by reference dso on ad tufinttune.

This objection is pre e hesitation, because

it has been denied tha feeds that men commit are

determined by their 4ariia; it is said that it is only those

experiences which lie outside their own choice that are so

determined. This isa point that raises the whole question of

the attitude of Hindu thought to the problem of freedom. It

may, at least, be safely said that popular thought is largely

fatalistic. The average individual feels that his misdeeds are

the outcome of the operation of forces beyond his control as

are the misfortunes that beset him. And Sankaracharya at

any rate, among philosophers, has definitely maintained that

the actions that a man performs are determined by Aarne.

He says that the actions and sufferings of man are due to

a cause inherent in himself. God apportions good and evil

among men, having regard to the efforts made by them,

i

e!
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‘But’, he asks, ‘can this regard to the efforts made by the

souls exist together with the dependence of all activity on

God? Certainly. For though the activity depends on God,

it is only the soul that acts ; while God causes it to act when it

acts ; and as He now in causing it to act pays regard to former

efforts, so, too, He in causing it to act formerly had regard to

still earlier efforts; for saszsd@ra is without beginning,’ !

This is an admission which undermines the value of the

doctrine of karma as a justification of the seeming injustices

of life. On this admission the difficulty is, indeed, only shelved.

No explanation is given of the problem which is supposed to

be explained. The individual becomes the sport of an over-

ruling fate, and the rea) ; big good or ill fortune is as

mysterious as ever, —without beginning.

Living beings have beat fae tossed about like the

balls of the juggler, ay sf that man by his own

actions determines his he as true, but it is as

irrelevant, as the statem « conditions of the ball’s

rising in the air determi

One more objection e of karuta is that it is

incompatible with belie ity of the forgiveness of

sins, This is an objectia ave no weight with those

who belicve thoroughly i faktvinc. There are many to

whom the idea of forgiveness appears an immoral idea, which

contrasts very unfavourably with that of the inevitable union

of work and fruit. They also point out that the idea of

forgiveness involves a theory of the relation of sin to God

which they cannot accept. This second point we may pass

over for the present, but the first point deserves some attention.

It really brings us back to an aspect of the question discussed

above as to the moral adequacy of the doctrine. The question

before us here is whether this rigid doctrine of the relation of

work and fruit is necessary for morality, or whether the

highest moral doctrine may not admit of, or even demand,

the possibility of forgiveness. It is noteworthy that it is in

' Translated by Deussen, System of (he Vedanta, p. 323.
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the works which manifest the spirit of deepest moral earnest-

ness that the tendency has been most marked to depart from

the rigidity of the doctrine of karma, and to grant a place to

the grace of God, which is given freely, not according to merit.

For example, karma is accepted unquestioningly in the

Bhagavadgita, but we realize at once that we are face to face

with one of the many inconsistencics of the book when we

come to such a statement as this :

Whatever be thy work, thine eating, thy sacrifice, thy gift, thy

mortification, make thou of it an offering to Me, O son of Kunti.

Thus shalt thou be released from the bonds of Works, fair or foul of

fruit; thy spirit inspired by casting-off of Works and following the Rule,

thou shalt be delivered st

This quotation doe: giveness, but it refers to

grace, a conception whi cnial of the doctrine of
karma. The forgiver s it is understood by

Christians is thought of ar expression of the grace

of God, and it is connec inctive way of regarding

sin which one hardly ism. But what is of

importance here is th Hinduism the forms of

religion that have had ence in the production

of a spirit of moral carn been forms in which the

doctrine of Aarma was sup y a doctrine of grace,

The real bearings of the case have not always been explicitly
recognized, and the two antagonistic doctrines have been held

alongside cach other, as in the Bhagavadgita, for belief in

karma is deep-rooted in the Indian mind. But the fact

remains that it has been the thought of a way of escape from

the operation of 4arma that has given to men freedom and

hope. It has done this only imperfectly, for the idea has been

only imperfectly conceived. It has not been casy for the

llindu mind to get away from the idea of action as working

itself out pitilessly and inexorably, to that of a God who

is gracious and forgiving, with a forgiveness that does not

| Bhagavadgila, ix. 27, 25.
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make sin a light thing, but a thing abhorrent to him who has

been forgiven.

lf the criticisms which have been offered above are sound,

then it has been shown that the doctrine of karma lacks

justification on moral grounds. The doctrine of sasizsara falls

with it. It has been shown that it can be neither proved nor

disproved when stated siinply by itself. But the fact that

moral justification for it is wanting serves to make a prima

facie case against it.



CHAPTER III

HINDU ASCETICISM

THROUGHOUT the history of Minduism ascetic ideals have

maintained so strong a hold on the minds of the cultured and

uncultured classes alike that it may be well to devote some

attention to the subject of asceticism itself. There is no land

in the world in which ascetic practices have been so widely

followed. To the mind of the Hindu, the life of the sannydasi

who has freed himself from all human ties, and stripped himself

of all that ministers to phy .comfort and well-being, has

almost always seemed ighest. There are many

who in the full vigou not been able to bring

themselves to the poin mily and social ties, who,

when death is near, tak > estate of the saunyasi

after the manner of th eacribed by Milton, who

‘dying put on the weeds @ oe Francis’. And there

are multitudes who pa gaging in all its social

activities, who hope f » which they shall be

more favourably situat off of worldly goods

and worldly ties. Tve ase the ascetic element is

not wholly lacking, as is ¢ by the fasts and penances

to which so many of them submit themselves. We have

further to remember the widespread practice of Yogic exer-

cises, inspired by a purpose not essentially different. All this

is an expression of a deeply rooted belief in the efficacy of

discipline or negation of the flesh as an aid to the attainment

of the highest.

The rationale of Hindu asceticism has already been made

sufficiently clear. It has its justification in a widely accepted

philosophical theory of the nature of reality. It was certainly
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no philosophical theory that originally gave rise to it. It was

rather the practice that suggested the theory: or, if this

statement seems too strong, it may at least be said that the

practice gave a great impetus to the development of the theory.

But the theory has in turn reinforced the practice, in a measure

refined it, and provided for it a justification in reason which is

lacking to ascetic practices followed to this day by more

primitive peoples. Hindu asceticism in its distinctive form

can therefore be justly criticized only if it is considered in

relation to the intellectual basis on which it rests.

It is well, however, to bear in mind the fact that ascctic

clements have found a place in the ideals of men apart from

considerations so func Almost universal among

primitive peoples are , ascctic practice, inspired

by motives magical or'® practices were followed

in India in ancient ti have persisted to the

present day. So far: have been operative, we

have in Hindu asceticism pirit as that manifested in

the ascetic practices fall exion with ancient Greek,

Phrygian, and Egyptia; jer, asceticism has found

a place in some for 1 most, if not all, of the

higher religions of the worl munedanism has its feast

of Ramazan, observed s6 ly by all believers; and

it has its faqirs. Christendom has had its great company of

anchorites and monks, and its hair shirts and whips and other

instruments for the subduing of the flesh. And it has numbered

within it men like St. Simeon Stylites, who in thcir cfforts to

free themselves from the dominion of the body, have gone to

the wildest extremes of self-denial and self-torture,

There are, of course, distinctions which must be recognized

between the ascetic practices which have been followed in

connexion with different religions, and cyen in connexion with

the same religion. ‘Vhere has been considerable confusion as

to what is to be included under the head of ascetic practices,

Some would include acts of sclf-restraint which amount to

nothing more than the curbing of wanton desires or the girding
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of the mind and body to distasteful tasks. Certain Indian

writers of modern times would go so far as to include work for

the development of the material resources of their country,

This is obviously far too wide a denotation to give to the term

asceticism, for it would be thus made to cover all effort that

is inspired by any purpose. Yet it is not easy to draw a clear

line of division. There may seem to be a world of difference

between the man who sacrifices a meal that a hungry neighbour

may be fed and him who betakes himself to monastic life,

between the man who abstains from alcoholic liquors and

him who abstains from all but the barest necessaries of exis-

tence. Yet, after all, it depends chiefly on the motive whether

there is or is not. It : nd that so many people

have failed to grasp th nction, and to observe

the impression made pe of mind by certain

forms of self-sacrifice < y consideration of the

motives inspiring it. 7 be remarked in passing,

is an interesting eviden strength of the ascetic

‘instinct’ in human nat rot here attempt any-

thing so precarious f asceticism, but shall

content ourselves with: in distinctions between

motives to self-denial an hich must be held clearly

in view if we are to arri sfactory estimate of the

moral valuc of the practices in question.

In the first place,a broad general division may be made

among motives to asceticism according as the good aimed at

is that of the individual or of socicty. The history of Christian

asceticism furnishes us with examples of both classes of

motives. When St. Francis of Assisi subjected himself to

privations and hardships, he did so in the service of Christ

among men. This motive led to acts of remarkable self-

sacrifice—the sharing of his single garment with another, the

continual submission of himself to all kinds of indignities and

privations. He found satisfaction in this life, and he even

maintained that ‘in these things is perfect joy’. Yet suffering

was not endured for its own sake but for the sake of others.
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Jesus illustrates the other askes’s when He says: ‘If thy right

hand causeth thec to stumble, cut it off, and cast it from thee:

for it is profitable for thee that one of thy members should

perish, and not thy whole body go into hell’ (Matt. v. 30). It

will be seen that in both of these cases the motive is an cthical

one. Inthe one case it is the good of others that is directly

sought, one enduring suffering or want that others may suffer

less. In the other case it is self-discipline, undertaken not for

the mere sake of casting off, but for the better government

and direction of the individual’s activities as a whole. It wiil

be observed that in Christian morality these motives are not

in antagonism to cach other and it could be shown that

a self-discipline which hag 3 cial reference, however widely

it may be practised scdance with the funda-

mental principles of ligion. Yet the two

motives can he distin

In Hindu asccticisty

apparent. It is only in

suffering and sacrifice fo

hold on the mind of :

The other motive, how

soul, has opcrated pow®t# “aim has been to break

down all that has bee #i to interfere with the

freedom of the soul, and asan aid to the attainment of this end

there have been practised in India forms of self-mortification

and penance which have few parallels in the whole history of

human conduct.

It is unnecessary to recapitulate here what has been said in

earlier chapters regarding the various ramifications of the

ascetic idea, or of the various ends which it has been bclieved

possible for the individual to attain through various practices —

the power to coerce the guds and the power to bend nature to

one’s will, to which they have been supposed to give access.

In so far as these have been the ends sought, we must look on

these practices as not in themselves strictly moral, and what

ethical value they may have come to have must be regarded

sotive has been but little

times that the idea of

r others has laid powerful

n of the Hindu people.

sline of the individual
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asina way accidental. Yet it may be claimed that just as the

alchemy which was practised with a view to the discovery of

the philosopher’s stone led to the discovery of other things of

more solid and lasting value, so these crude ascetic practices

contributed to the realization of ends attainable through the

curbing of the desires and the mortification of the flesh, higher

than the mere subjugation to one’s arbitrary capricious will of

the powers that govern the universe. It is to the highest

ideals sought through asceticism within Hinduism to which in

a critical study our attention should be chiefly directed. The

Christian would demand that the Christian mind should be

judged not by reference to such vagaries as those presented by

the lives of men like S lites, but ultimately by

reference to the teachi Christ, and the Hindu

may similary claim th ntial and an accidental

in Hindu practice, thre ocess the essential may

have come to be discover ever much the accidental

may have at times obscur

aside the primitive ex,

appearing early in tir

Asceticism, so defe

titial, So we may leave

indu asceticism, whether

» the present day.

believed to have value

in the way of discipline bt two ways. On the

one hand, Yogic practic tavagant forms of self-

restraint have the effect, if not of leading to freedom, of raising

the soul to a higher position in future births. On the other

hand, the breaking of all worldly ties is a condition of the

attainment of final deliverance. These two ideas are not

contradictory to each other, but are in their main principle in

harmony, for the ultimate goal is in both cases the same. This

is well brought out regarding the Yoga philosophy with its

ascetic exercises by Max Miiller, when he says:

It is to serve as a Taraka, as a ferry, across the ocean of the world,

as a light by which to recognize the true independence of the subject

from any object: and as a preparation for this, it is to serve as

a discipline for subduing all the passions arising from worldly sur-

roundings.!

' Ste Systems, p. 350.
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The reference here is to the Yoga philosophy and to its

peculiar metaphysical position, but there are similar ideas

of the value of physical discipline in connexion with the

other systems. It is true that the method by which this

discipline works is connected with the doctrine of karma, the

merit of particular acts becoming the property of the agent,

and this explanation of the relation of act to agent we have

already seen reason to reject. But the principle might be

maintained apart from this, and it might be held that ascetic

practices have a kathartic value, which is conserved through

succeeding births, on grounds which would be free from the

difficulties which beset the trine of karma in its familiar

form. Indeed, there seg: grand for believing that in

certain places there inction between the

effect of certain kinds utd penances, which are

the fruit of desire as @ , and which accordingly

have their appropriate ‘ature births, and that of

actions which are the ex he mortification of desire,

though the process may § ed completion. Whether

this be so or not, we is possible for some to

regard Hindu asceticis oyms as moral discipline,

aiding the soul to that more complete severance

from the world which will rssué finally in that act of insightin

which worldly ties shall be completely broken, the illusion of

individuality dispelled, and freedom attained.

On such grounds the claim may be made that Hindu

asceticism has high ethical value. Whether we can admit

this or not will depend on the view we take of certain con-

siderations to which attention must now be directed. We

have already considered the general bearings of Hindu philo-

sophical thought on ethics, and we have come to the conclusion

that it provides no satisfactory basis for a theory of morals.

But it may be replied that we have taken too narrow a view

of morality, and that the recognition of an end to the attain-

ment of which ascetic discipline is so valuable a means, implies

that a place has been given to moral effort which has been far
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too little regarded. Vhe Christian admits that if the right

hand proves an occasion of stumbling it should be cut off, and

so does the Hindu. Where is the difference? It would not

be quite true to reply that the Christian believes in sacrifice

with a view to the attainment of a greater good, for the Hindu

would answer that he believes in greater sacrifice with a view

to the attainment of a still greater good. So the question

would resolve itself again into that of the specific nature of the

good to be attained. Dr. Rabindranath Tagore has well

described the Hindu position when he says:

In the typical thought of India it is held that the true deliverance

of man is the deliverance frou fro: m ignorance,

It is not in destroying positive and real, for that

cannot be possible, b itive, which obstructs our

vision of truth. Whe ch is ignorance, is removed,

then only is the eyelid 4 no loss to the eye,’

With part of this we si

life is carried on throng

higher may find its tru

clear by typical Indian

dranath has said, is th

y all agree. The moral

ting of the lower that the

But what is not made

of all that Dr. Rabin-

ywer and higher forms of

activity. Indian ascetiéts Hiost normally found its

justification in the idea 26 isan aid to the cutting of the

roots of desire, to the negation of all activity. The right
hand is cut off not that the individual may be helped in the

task of directing better the activities of the body, but because

its activities from their very nature lead the soul astray.

Looked at from this point of view, Hindu asceticism is no

longer a moral discipline. It is in its essential nature non-

moral.

The case may be stated in a slightly different way. Can we

have a true morality that is not social, that is not based on an

assumption of the permanent worth of individuality and of

society ? Can we have a true good that is not a social good?

In our Western thought self-sacrifice has seldom been regarded

1 Sddhand, p. 72.
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as an end in itself It has been practised with a view to

a fuller realization of the self. It is the lower and more

capricious selves that men have sought to slay, making of

them stepping-stones to higher things. The truesclf has been

conceived as social. It finds its true expression in activities

which bring it into various relationships with other selves,

This thought again is connected with the conception of reality

as a unity in diversity. To Hindu thought, on the other hand,

reality has commonly appeared to be a unity without diversity,

or a plurality of existences ultimately without diversity. So

asceticism has served ag eat to the stripping of the

individual life of hi: 1@ expression of itself

within a society of s¢ lestruction of selfhood

itself so far as it is ined » ght of this the moral

life may be held to Ane expression in asceticism,

but we would reply that snorality i in the sense in

which the term has b Hionally, or in any sense

which the etymology stifies. A true morality

involves a recognition individuality, and of

the value of society x:

expression. Hindu thor fits us with no philosophy
of society, for its system of dharma i is not a philosophy. So
we are led to the conclusion that Hindu asceticism as defended

by philosophic thought does not partake of the nature of

ethical activity.

f

i



CHAPTER IV

THE POSITIVE CONTRIBUTION OF HINDUISM
TO ETHICAL THOUGHT

THE criticism which has been offered in this work has

necessarily been largely of a negative and destructive kind.

We have found reason for believing that Hindu philosophical

thought furnishes no satisfactory basis for an ethic, while the

system of dharma rests on no sure intellectual supports. But

the impression must not be left that India has nothing to

contribute to the study of tigesreat questions connected with

the moral life and nos& make for its conduct,

that its search for a & as been utterly vain,

and that thinkers may ievements in the ethical

sphere mercly as pheno ertain historical interest

but without significan s cthical thought. That

would be a profound rai spiritual history of India

is closely connected wi amental thought, and

it is inconceivable th ch as that which for

millenniums has flouris ‘ould have rooted itself so

deeply and maintained its giently if it did not contain

within it elements of great and abiding value.

In considering the contribution which Hindu thought has

made, and which it may be believed it has yet to make, it

must be borne in mind that we have to deal with something

more than a system or systems of thought. We have to deal

also with the culture of a people, We shall consequently

have to take into account not only the ethical conceptions

with which they have worked, but the expression of these in

R
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actual life and the psychological significance of this expression,

It is necessary also to bear in mind that the value of ethical

conceptions or of forms of practice is not necessarily depen-

dent on their consistency with each other or with fundamental

principles, or on our estimate of the validity of these funda-

mental principles themsclves. To take a parallel case from

Western thought, few of those who reject the Utilitarian

theory of morals would deny that its exponents have made

a great contribution to cthical thought or that their principles

have had great practical value.

Looking, then, at Hindu thought and culture with these

considerations in mind, we may claim for them that they

contain elements whi i. value in themselves, and

which may serve to sht and culture of the

world,

We may take first tt

has already been said

that belong to it. But

how great an asset Indi

order which it reflects

ties that may bind tog!

within that order. In ee in which the whole

structure of Western society anger of being reduced to

chaos, it is not strange that the eyes of many should be directed

to the more stable conditions that govern Hindu socicty,

where cach man has his place and function irrevocably assigned

to him. This is not to say that the Hindu social organization,

with its caste and its other unnatural distinctions, can serve as

a modcl in a day of social reconstruction, In its conerete

form it is an anachronism which can be accounted for only by

the comparative removal of India down through the ages from

the influence of the great currents that were moving in the

life of the wider world. But it is an equally great mistake

to regard it as if it expressed a spirit in which there was

nothing worthy. Where the system of caste, considered as

a social institution, has been chiefly wrong, has been in its

m of dharma. Enough

take clear the weaknesses

¢ time, we must recognize

i has in the stable social

and yet tender are the

n various relationships
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fixing of men to a particular position of socicty from which

there is no escape whatever may be their individual capacity.

Where it has perhaps been strongest has been in its develop-

ment ofa certain sense of vocation, whatever the sphere in which

the individual has found himself. ‘This sense of vocation means

much for the stability and usefulness of any society and for

the worth and dignity of the individual life, and it may be

that in time to come the world will learn something from

India of the benefits of its exercise. It may also be hoped

that when juster conceptions of individual liberty come to

prevail in India, her long social discipline will be proved to

have tempered the mind of her people, so that liberty will

not lead to licence.

Further, it should

has been so organi:

erected between differs

other hand, as an almo:

conditions, a strong sen

bind individual to ind

communities. The m

life are to be found

at, while Hindu society

ie barriers have been

t, there has been on the

sequence of these same

acredness of the ties that

in their more restricted

eatures in Hindu social

affections, the mutual

devotion of parents anc ot brothers and sisters,

in the respect for elders é sense of the identity of

the interests of the individual with those of the community,
which are so common in Hindu society.! A people of whom
this can be said is not morally bankrupt. It has great reserves

of moral wealth which may yct be turned to the service, not

merely of the narrow communities on which it is now lavished,

but of the community at large. For the realization of this

end great and even fundamental changes of social organiza-

tion are no doubt necessary, but it may be found that Hindu

society has provided a valuable training ground for the public

affections.

When we turn our attention, on the other hand, to Hindu

asceticism, we shall find clements in it which have abiding

worth. We have found grounds for condemning the theoretical

R 2
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basis on which it rests, and we believe many of its practical

expressions to be evil; yet we cannot deny all valuc to the

spirit which has animated it or to the discipline which its

practice has involved. It has been the expression of a sense

of the supremacy of the spiritual over the material, of the

eternal over the temporal, and hawever much we may disagree

with [Hindu conceptions of the nature of the spiritual and the

eternal, it means much that there should have been so many

who have sought resolutely and fearlessly and at all costs to

pursue the highest that they knew. There is reason to believe

that with truer conceptions of the nature of reality, with the

conviction that the phenomenal is not the negation of the real,

but that it may be tuerne sunt in the realization of the

real, we should find sult of the discipline

to which many of | subjected themselves,

an ethical spirit that « ‘thing in working out its

loyalty to the ideal.

Again, it may be hel

teach us in the matter

what are usually know,

of India have been :

India will have much to

pretation and practice of

ve virtues. The people

by the activity of the

peoples of the West, af ep of its best men have

been but little impresse their works of charity

and social service. But they seldom fail to be impressed

by the exercise of virtues like forbearance, long-suffering,

non-resistance to evil, calmness of temper, and unselfishness.

So far as Christian morality is concerned, the lives of nominally

Christian people may, on the whole, have impressed them but

little, but the ethical teaching of Jesus, particularly as it is

found in the Sermon on the Mount, has found a response in

many quarters. There may be a wide difference in the ways

by which the Hindu and the Christian have come to appreciate

such virtues, and in the motives which they believe to underlic

them. There may even be a great difference between the

virtues themselves as understood by Hindu and Christian

respectively, But that is not the important thing. What is
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here maintained is that there has been developed in India

a spirit to which certain elements in our Western ethical

teaching make an appeal, and which, if properly directed,

may be capable of making more explicit, both in practice

and theory, the significance of these elements in a well-rounded

moral life.

Attention may here be drawn to one virtue of a passive kind

which has for long occupied a high place in Hindu morality—

that of addisé—a term in which is gathercd up all that is

connotced by ‘harmlessness’ in the individual's dealings with

sentient beings. It is a curious thing that so little attention

has been given up till recent times. to this side of human

ions of morality, and that so

rded in Western lands

by legislation to the is no less remarkable

that the impulse both t ate theoretical treatment

of the subject and to siderateness in practice

should have come chief e side of Utilitarianism,

which in its presentati ral end as pleasure was

led logically to a ree ¢ pleasure of the lower

animals as of equal f man, in so far as it

is pleasant. Here a4; of the idea is not what

is of first importance. been in its origin bound

up with the idea of transmigration, or it may have been, as
Dr, Rabindranath Tagore says, the outcome of * the sentiment

of universal sympathy for life’,! or it may have sprung from

some quite different impulse. Nor is it of the greatest im-

portance that there are cruditics in its actual practice in India—

that it has taken forms so largely negative, the chief emphasis

being laid on the mere avoidance of destroying life, apart from

considerations of well-being in life; or that it has been given

a position of false importance in relation to other virtues.

What is here contended for is that in the history of Western

ethics too little attention has been devoted to the lower animals

in their relation to human conduct. It is to the credit of Hindu

conduct in our Western

little protection shu

' Sddhand, p. y.
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thought that it has, both in its legal and philosophical formu-

lations, found a place for the duty of man towards the whole

sentient creation. It may be that there shall come from

India a stimulus to a more thorough treatment of this

subject.

We cannot leave the doctrine of Zarma, which has been

criticized, we believe with justice, as marking one of the

weakest points in the whole system of Hindu thought, witheut

giving due recognition to what in it has real value. It will

be recognized that the doctrine owes its far-reaching influence

and its marvellous vitality to the clements of truth which

underlie it. It is based conviction of the immense

significance of all human.aci » Ja the form in which it has

been most widely ac: found to be false and

misleading, chiefly be associated with fantastic

eschatological concept t has been applied un-

ethically, and because } ‘onceived as operating in

a hard, mechanical wa earliest formulations of

Buddhist doctrine, it wa a form in which it was

still open to most of th 38 which may be offered

to it in its Hindu garb st shown to be capable

of a more strictly ethical And so far as it is the

expression of a deeply-roated eunwvidtion that there is something

in human conduct to the import of which no limits can be set,
we must regard it as a conception of great and permanent

value. It may be that in this conception Hindu thought has

no great independent contribution to make to the thought of

the world. It is no uniquely conceived idea, that whatsoever

a man soweth that shall he also reap. But it is a fact of great

practical importance that Hindu thinkers should have recog-

nized it, and applied it with such thoroughness, however

mistaken may have been the specific forms which this applica-

tion has taken.

These are but a few of the most important ways in which

we believe that Hindu thought has a contribution to make to

the general ethical thought of the world. They have been
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merely touched on here, but the subject is capable of almost

indefinite development. But the conviction must be expressed

that if those things which are true and good in Iindu ethics

and morality are to have the place and influence which they

ought to have, it must be in relation to a system of thought

more satisfying than any that has so far found acceptance in

India. There are those who think otherwise. There is

cgmmon in India at the present time an eclecticism which

would embrace all religions and all philosophies. Even

a thinker like Max Miiller, after expressing sympathy with

the famous saying of Schopenhaucr regarding the Vedanta,

‘It has been the solace of my it will be the solace of my

death,’ goes on to say, 2% a Platonist, and yet be

a good citizen and a and I should say the

same of a Vedantist. » be asserted, and some

considerations will be foregoing chapters that

will help to bear cut on, that there is a deep

division between the Veda e Christian conceptions of

reality. The Vedanta pit ad Christian doctrine may
have some implication: atably in the matter of

the passive virtues ; bu 8 not simply Vedaintism

plus something more, 1 tian thought be simply

combined with Vedantis hr point regarding which it

is well that we should be clear, There are other systems of

thought which take us much nearer to the Christian point of

view, but in most of them, and in most even of the best

expressions of popular religion, there is to be seen the influence

of what one might call the Veddntic view of life, preventing

the development of a strenuous moral life. The most

thoughtful people of India have been coming more and more

to realize the importance of an active social morality, and

with that the need for a philosophy and a religion that will

furnish adequate intellectual and emotional grounds for it.

The only sure ground for this is, on the intellectual side, in

a philosophy which recognizes the place of moral ideals in the

23Rey

' Six Systems, p. 193.
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very constitution of the Universe, and, on the practical side,

in a religion which is in line with such a philosophy. We

believe that Christianity is such a religion, and we believe that

the religious thought which has inspired the highest morality

in connexion with some of the developments of the Bhakti

movement, and in connexion with some modern movements,

is that in which the idea of God has approximated most

closely to the Christian idea.



EPILOGUE

THE HINDU AND THE CHRISTIAN ETHIC

IN the course of the foregoing discussion comparison has

frequently been made of the Hindu and the Western points of

view in regard to the cthical problem. It may be helpful if

we try, even at the risk of repetition, to bring together some of

the features in which the Hindu ethic differs from the distinc-

tively Christian ethic. In doing this we do not intend to

discuss again any of the great determinative conceptions of

Hindu thought. It is intended rather to draw attention to

more general differences in attitude to the ethical question, and

in particular to try tor ras that is possible in

a bricf chapter, the ra

When we speak of

that we should recog:

they are systems integ

systems of ethics that ha

to religion. Any fu

some theory of the U

no place is provided &

religious attitude. Whe

a religion, it generally p

an ethics it is important

‘ance of the fact that

with religion. There arc

muated without reference

ystem involves or implies

y be a theory in which

ctness can be called the

nm ethic bound up with

n characteristic features.

All religions offer to man some kind of deliverance or salvation

from evil, though the nature of the evil and of the deliverance

to be attained are variously conceived ; and the ethic will have

some relation to these conceptions. Again, philosophies are

for the few, religions for the many, and the morality inculcated

by the latter is supported by motives which will appeal to the

popular mind, Connected with this is the further fact that

a religious ethic generally has intermingled with it elements

Ok

a
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that are not strictly ethical. In religion we are, of course,

carricd into a sphere of experience that gocs beyond the

merely ethical. Itis not that fact to which reference is made,

but rather to the fact that within the sphere of conduct there

are generally prescribed observances which could not be

justified on purely ethical grounds.

Christianity and Hinduism are, then, both religions offering

ways of salvation, and the ethical teaching of both is related,

though in different ways, to their conceptions of salvation. In

Hinduism the various forms of conduct that are prescribed are

thought of most usually as helping the soul on its way to the

attainment of deliverance. _In, Christianity, on the other hand,

the moral life is thought rt of the expression of
the life of him who a. This is a very far-

reaching difference.

The greater part o

summed up in the wor

about the Hindu concept

morality of Christianiy

details of dzarma are

before the soul, nor ¢

i side of Hinduism is

There is an externality

ave which is lacking to the

ve already scen, the

2 the end which is set

xn to the end be made

clear. In the case of €} ac moral life stands in the

most immediate and in n to the highest good.

The Old Testament had its claborate system of dharma, but

so far as it was external Jesus swept it aside, emphasizing the

inner, spiritual elements half-concealed within it--‘Ve have

heard that it hath been said by them of old time... but I say

unto you.’ Mere ritual and ceremonial observances He

rejected, and the Pharisces, the people who followed them

most rigidly, were the objects of His most severe denunciation.

They were a people who made clean merely the outside of the

platter. Even the Sabbath, an institution which had been of

so great spiritual value to the Jewish people, became an evil

when its observance came between them and the higher

service of mercy. ‘It is lawful to do well on the Sabbath

days.’
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‘Hinduism has, properly speaking, no New Testament, and
it is hard to sce how there could be got from its essential

principles a Gospel which would express itself in life in works

of love and mercy such as Jesus sought of His disciples.

Progress towards the end, so far as this is attained through

spiritual discipline, is achieved through withdrawal from the

business of life in which the opportunitics for service present

themselves. This may seem to be a swecping statement, but

its truth may be tested practically. Is there any record in

the annals of Hinduism up to modern times of any great

religious movement which found its chicf expression in a pure

yet active social morality? Is there anything coniparable to

the movement which 5¢ af, Assisi initiated and led ?

It is not denied that vany who have ceased

to put their trust in étem of ritual, but have

they found a new and za to take its place,

a dharma which is the fon of a religion of active

good-will towards men ?

This carries us on to a

conceptions in the teac

Heaven or Kingdom

One of the dominating

that of the Kingdom of

on, from one point of

view, means admission’ dom. The conception

of the Kingdom is one tHe lecp roots in the history

of Jewish thought, and that has many and wide implications.

But, looking at it simply from the ethical point of view, we

arc impressed by the meaning which it lends to the life of

every day. Jesus spoke of a spiritual world which was not

foreign to the world in which we live. The Kingdom of

Heaven He declared to be not something away in the clouds,

not something that might be attained at the end of a long

and weary journey.

The Kingdom of God cometh not with observation: neither shall they

say, Lo here! or, lo there! for, behold, the Kingdom of God is within

(or among) you.

‘The members of the Kingdom are not a people dwelling in
monasteries, or in the forest, but a people who live among
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their fellows, manifesting to them in all their dealings, even

the most ordinary and commonplace, that good-will of God

which has come to them through Jesus Christ. For the

world is God’s world, and His is the rule. Men may have

wandered in ways of selfishness and passion and unkindness,

but for all who turn from these ways there is a way into all

the privileges of the Kingdom. Jesus did not teach that men

may enter the Kingdom as a reward of well-doing ; what Ile

did teach was that the Kingdom was there present with them

for all to enter whose desire was after God, In its life they

would find the inspiration and the strength for all good

living.

This is an idea that [ij

stand. It is not easy £

truest sense a religio

engaging in its busin:

aspect of the fact that

relationship, so that the

negation of the unscer

are in touch with realit

mined are not simply?

applicability, but principle efter into the very fibre of

the Universe. This is a hich St. Paul vives ex-

pression when he says that ‘ Our citizenship is in heaven’,
We belong, that is to say, to a Society which transcends all

earthly and temporal limitations. The end of man fs not in

silence and inactivity, but in active membership of a great,

eternal Socicty, and the principles which ought to dominate

our conduct in our relations with our fellow men in the world

are the eternal principles of this Society. It is on these lines

that we must understand the saying of Christ, ‘Seek ye first

the Kingdom of God and His righteousness.’ By this He

meant that His followers should realize their membership of

the Kingdom not by turning aside from all the activities of

the world, but by bringing the principles of the Kingdom to

bear on all their activity in the world, not by the subduing

y find difficult to under-

ow a mancan be in the

ving in the world and

r of fact, it is simply an

arth are in the closest

nporal are not simply the

n our ethical activity we

is by which it is deter-

ence having a limited
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of desire, but by the direction of desire in accordance with His

mind.

This is a thought which finds expression in some way in all

that Jesus teaches regarding human conduct. He condemns

pride and covetousness and Just with all the earnestness of any

Hindu teacher, but the motive is different. | In Hindu teaching

these are gencrally thought of as strengthening that conviction

pf individuality in cherishing which the sou) is drawn away

from its true being. In the teaching of Jesus they are thought

of as impeding the development of a true individuality through

which the highest ends of the Universe may be realized, The

subduing of selfishness and ion is then somcthing which in

itself has merely negast itself it counts for but

little. The best life is d under the inspiration

of a love which issues” ervice of others, seeking

for them those things’ the realization of the

richest individuality. Ac vo find Jesus saying things

that have surprised not us but many others who

have conceived the + s something essentially

other-worldly. One of sable of these sayings

is that connected with sture of the Judgement.

There the most terrible jon: is not declared to be

the portion of the act , but of those who have

simply done nothing,

par

Then shall he say also unto them on the left hand, Depart from me,

ye cursed, into everlasting fire, prepared for the devil and his angels:

for | was an hungred, and ye gave me no meat: I was thirsty, and ye

gave me no drink: I was a stranger, and ye took me not in: naked,

and ye clothed me not: sick, and in prison, and ye visited me not,...

Verily I say unto you, Inasmuch as ye did it not to one of the least of

these, ye did it not to me.

At the same time, it should be emphasized that Jesus nowhere

teaches that through the active doing of good works merit

is acquired by which one may carn salvation. Good works

are the fruit, not the root of the tree, and their significance
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lics not in themselves, but in the spirit to which they give

expression,

It should be ohserved, further, that there is no indefiniteness

about the nature of the beneficent activity which Jesus

commends. We are all being constantly reminded of the

fact that there is a great deal of benevolence which is extra-

ordinarily ill-directed. Many works of charity have served

only toaggravate the evils which they have sought to alleviate.

In the teaching of Jesus there is no encouragement given

to such ill-directed activity. One of His sayings, recorded in

the fourth Gospel, undoubtedly expresses the spirit of His

teaching : ‘I am come that they might have life, and that they

might have it in abundances

the realization to t

statement seems still

again to the sphere wit

a kingdom, or, as it is s

nature of the obligatiot

such an organization

mutual love and servic

faithfulness, patience,

virtues,

As has been frequentlyssaid'iy previous chapters, there is in

Hinduism no philosophy of conduct. We are given no

principle by reference to which the value of actions may be

determined, Nor, indeed, could such a principle be given, for

there is very little trace of any belief that activity of any kind

can contribute directly to the attainment of the semmum bonum.

We are here face to face with a profound philosophical

question regarding the nature of reality. People sometimes

talk in a loose way about the philosophy of the Christian

rcligion, understanding the religion to be a philosophy. As

a matter of fact, religion is prior to philosophy, and when we

speak of the philosophy of a religion we mean a philosophy

which justifies or finds a place for the conceptions with which

the religion works, Now, Hindu religion, even in its theistic

exercises its activity —

.a family. The general

or one who lives within

ut. There is the duty of

is involves of sincerity,

a multitude of other
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expressions, is involved with a view of reality which is incom-

patible with the Christian conception of individuality. In the

loftiest expressions of Hindu theism it is true that individuality

is no longer thought of as a limitation as it is in the philosophy

of the Vedanta. But even in them, when individuality has

been conceived as having a place in the eternal constitution of

the Universe, it is an individuality which is not essentially

active. It finds its true being in a relationship with God of an

emotional and contemplative kind, and there is no place for

the conception of a society of individuals with which it has

manifold relationships. It is only when we come to such

modern writers as Dr. Rabindranath Vagore that we find the

conception of realization. b activity grasped with any

clearness, and even finds only uncertain

expression, The conc :zdom of God is one in

relation to which huma cceives meaning, and in

relation to which its « 2 world is invested with

eternal significance. Th inay be expressed here

that some such concepti ial as a basis for the highest

ethic. The West has thical theories, various

in form. But almost ave been formulated as

attempts at the solution & roblem of the meaning of the

active morality which menjpragtisé imper(ectly in their relations

with each other in society. The solutions offered may be

divided broadly into two classes. There are those theories

which regard the end as something external to the means, and

there are those which regard end and means as standing in the

most intimate relationship to cach other. According to the

latter view the individual who lives the moral life is finding

himself. not in the sense that his good deeds will bear fruit to

his profit, but in the sense that in such activity a self which

has eternal value finds one of the lines of its true expression.

Hinduism has no philosophy of morality, nor are there hints of

such a philosophy in its religious literature. Men may travel

to a certain length in the moral life without a philosophy or

with a false philosophy, but the only sure basis of a satisfactory
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morality is a view of life, whether philosophically formulated

or naively held, in which the eternal worth of individuality is

recognized. This is the significance of the Christian concep-

tion of the Kingdom of God regarded from the strictly ethical

standpoint.

In this exposition certain points of great importance have

been left out of account, but they will perhaps be more readily

understood after what has been said. There is no thought in

the mind of Jesus of morality apart from God. He sought
that men should be perfect as their Father. Man’s kinship to

God, who is represented most truly as the Father of men, is

the great motive to moral attainment. It is only the pure in

heart who can see Min rit

the spirit that leads a

world, but the spirit :

unselfishness, and of }c

human conduct. In ¢:

hood of God implies the

to God issues in the servi

this we have the Chri

positive evil from whici

evil, because it is not me?

with merely negative it is something which

comes between man and God, marring their fellowship. In

the teaching of Jesus we find no trace of that morbid concen-

tration on sin which has been not uncommon in certain types

of Christians at different periods in the history of Christianity.

Yet the fact of sin is insisted on as something that does not cease

to be when it is simply ignored, but as a fact with which one

has to reckon, Accordingly, of all the words that Jesus spoke

regarding human life and conduct, those that impressed His

hearers most deeply, whether they believed lim or not, were the

words in which He proclaimed the forgiveness of sins. In the

Jewish consciousness His words regarding sin found an ccho,

and there were many to whom His words about forgivencss

came as a message from God.

ty of heart Is meant not

il the activities of the

icity and sincerity, of

determined the purest

as shows how the father-

dof man, so that devotion

As the other side of all

eosin. Jt is the great

-rance, It isa positive

ing, it is not something
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This has becn stated in its simplest terms and without

reference to some of the most distinctive elements in the

teaching of Jesus regarding sin and its forgiveness. But it is

well that we should pause at this point and consider the

significance of these thoughts for the moral life. Let it be

remembered that we are not here dealing with a philosophical

theory, but with certain facts of experience which may be

capable of being interpreted or justified in accordance with the

principles of more than one philosophical system. But certain

things are posited. It is assumed that the Universe is morally

constituted, that God is an ethical Being in whose fellowship

man finds the true end of his being, that in the attainment of

this end there is no way,¢u ugh knowledge or through

feeling, by which man ethical, and that sin is

a hindrance to the ent jlowship which can be

removed only through § “he Christian message is

in one of its essentials ¢ f forgiveness by the grace

of God, mediated throug! ad this forgiveness is not

simply a cancelling of t f sin, but above all the

reconciling of the seul teh the removal of the

cause of estrangement :

These are idcas which’ ‘come to clear conception

in Hinduism. The Hin ‘ Snot thought of God as an

ethical personality. We have seen that it was on the way to

doing so in the Aig Veda, especially in certain conceptions

which it formed regarding Varuna. We have seen in many

places, almost throughout the whole range of Hindu literature,

the expression of thoughts regarding sin, but it has not usually

been ethically understood, nor has it been related to a concep-

tion of God as ethically holy. In some of the literature of

bhakti we seem to come nearer to the Christian standpoint,

but even there the idea lingers that God is Himself beyond

good and evil, and that when His worshipper finds Him, he

too is carried beyond the ethical; indeed, neither in sceking

nor in possessing is it recognized that the claims of the ethical

are indefeasible. The idea of forgiveness is no foreign one.

$
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Wherever the fact of sin is admitted, there is to be found at

the same time belief in means by which men may be loosed

from it or from its effects. Frequently in these belicfs we are

very far from the idea of forgiveness as it is understood ethically,

but there are expressions in the literature of d4ak¢7 which seem

on the face of them to bring us nearer to a true appreciation

of its ethical character. There is, for example, the famous

passage in the Bhagavadgila:

Even though he should be a doer of exceeding evil that worships Me

with undivided worship, he shall be deemed good: for he is of right

purpose.

Speedily he becomes righteous of son], and comes to lasting peace.

O son of Kunti, be assure 3 is devoted to Me is lost.'

f God as available to

3 evil, provided only he

But the free operation

ent inhibited by another

ind has found it difficult

prindple is dominant in

who is engaged in the

& Bhagavadgtid the idea

remains that he who find: -¢ realizes his truce being,

not in social activity pui a purified will, but in an

ecstatic union with God in which the ethical is transcended.

There are texts which might be used in contradiction of this

statement, and their force, when they are taken by themselves,

would have to be admitted. But the teaching of the work as

a whole is full of ambiguities, and we are justified in main-

taining at Icast that the idea of forgiveness in the sense in

which it enters into Christian thought does not find clear and

unambiguous expression.

The Christian attitude to sin and forgiveness is emphasized

because of the extraordinary value which it has for the

practical moral life. Setting aside the great question of the

We have here the idé

man even when he has

turn to God with singier

of this idea has been ta

idea, that of Aarma Th

to get away from the bet

the direction of the d

active life of the world, z

1 Phagavudlygild, ix. 30, 31.
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philosophical explanation which these beliefs are capable of,

we cannot fail to be impressed with the reinforcement which

is given to the moral life by the belief that the individual in

his practical life is in touch with cternal realitics, so that the

good man is working in harmony with the Spirit of the

Universe, while the bad man is found to be fighting against

the Spirit of God. This belief by itself would suggest nothing

byt despair to the evil man, but for the doctrine of the grace

of God, through which the evil man may be reconciled to Him,

and his will may be renewed so that it may be brought into

conformity with God’s will.

The careful reader will have come to realize, in the course of

his study of this work, thateweearding to the view set forth in

it the Hindu ethic is ia nt ways fundamentally

different from that o ing as it docs on pre-

suppositions which are not intended to elaborate

this point further, but j , in conclusion, attention

should be unambiguous! oit. In Hinduism, let it

be said again, there arc sles which have never been

satisfactorily related ta € sere is Hindu philosophy,

which in all its varieti srovided a basis only for

a quietistic ethic, furnist for the direction of the

active life of men in saci¢ : is, on the other hand, the

system of dharma, cold, rigid, and lifeless, resting on no great

fundamental principle, of doubtful utility even in the judge-

ment of some of the great philosophical thinkers of India. If

the people of India were content to remain behind in the

march of human progress, secking only those ends which the

great teachers of the past have set before them, they might find

in ita way of life by which they might traverse this present evil

world. But there is no evidence that India desires so to be

left behind, nor is there evidence that her people are satisfied

with the goal that they have becn taught to seck, nor with the

conditions under which it is believed to be attainable. Nor,

again, can those who are at the same time morally earnest and

intellectually alive find cither intellectual or practical satisfac-

52
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tion in a morality resting on such a hetcrogencous basis. As

a matter of fact, the most earnest minds in India have discarded

much that belongs to traditional Hinduism, and are seeking in

many directions after a more satisfying religion and philosophy.

Most of them are seeking, naturally, for a position in which

shall be united what they believe to be essential in their old

beliefs with something which will justify them in their active

moral endeavour. Whatever they may make of this task, jt

scems clear at least that it will involve a reinterpretation of

much that has been regar ded by Hindus themselves as belong-

ing to the very essence igious thought and practice,

in such a way that it to less than a radical
transformation.

The Christian ethic,

which makes the fact

The basis is the eterna:

whole of Christian doctris

of the way in which t}

God’s dealings with 4

ul, rests on a foundation

ai cxperience intelligible.

< to His creatures. The

g morc than an exposition

cen and is operative in

éved that a purpose of

Jove runs through the , that the history of

human strivings, hopes, at 18 is not something that is

in the end meaningless and outside the scope of God’s purposes,

but that the cry of man for richer and fuller life is a cry which

God has inspired and which He is willing to answer.

¥
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Release, from sin, 12 ff.,

4f., 130.

Rhys Davids, 1o4,
Ribhus, 32.

hig Veda, 1ff., 16 ff, 25, 2

39, SI,
Rishis, seers, 32.

Rita, meaning, 5 ff. ; ritaa

8, 10.

Rudra, 3.

Rudra-Sampradiiya, one

Churches of the Reform

2

Sacrifice, 16, 21, 23, 27 ff; abranc

of the Law, 81; duty of the
householder, 85 ; allegorized, 86;

condemned as useless, 116, 169,

Sainthood, Hindu, 169f, 174, 176,
_ 207 f.

Saivism, 165, 178.

Sakhibhifvas, a sect, 171,

Sakti worship, 165, 178.

Siikyamuni, a designation of the

ltuddha, 100,

Salvation, in Buddhism, 102 ff; in

the Mhagariudgitd, 125 ff. 5 in the

Vediinta, 139; in the Sarhkhya,

148; in the Nyiya and Vaise-

shika, 156; in Rimanuja, 160 ;

in the Arya Samaj, 195; Hindu

and Christian doctrines, 250 ff.

Samadhi, meaning of term, and

kinds of, 1§3.

255

Sankarikarana, a class of sins, 54.

Samthya Narika, 146.

Satkhya System, 101, 122 ff, 137,

146 ff, 159, 197.
Siuikhya-Yoya, 120 ff., 167.

Salhsara, transmigration, in the

Brahmanas, 35; in the Upani-

shads, 69 ff,,96; in Buddhism,

Ioof., tos ff,; its place in the

systems of philosophy, 138 ; criti-

cism, 217 ff.

Samiskaras, sacraments, 41, 64,

Sanakiidi-Sampradaya, one of the

Churches of the Reformation,

167, 170,

Sanatkumara, 92.

Sankaracharya, Vedantist philoso-

_ her, 99, 139 ff, 158 ff, 176,
, ascetic, one of the fsra-

47, 80 ff, 88; Dr. R. Tagore

fe sannyast, 190, 21335 criti-

of ascetic ideal, 233 ff.

-Harsana-Samgruha, 115 ff,

f., 153.

wiiha Brahmana, 31f., 334.,85.

va, one of the Gunas, 122, 146,

45, 150.

th Prakash, 194.

ma, 83 f.

£3.

pen hauer, 247.

in transmigration, 72; false

lism, 743; Knowledge of the

Self, 48; identity with Brahman,

89 ff., 139 ff.

Siddha, in Jainism, one who has

attained deliverance, 110.

Sigala, 108,

Simcon Stylites, 234, 237.

Sin, in Ave Veda, 11 ff, in the

Atharva Veda, 20 ff.; in the

Law Books, 54f. 64; in the

Upanishads, 77 ff. ; in Za/asidas,

174; in Tukaérim, 176; in rela~

tion to karma, 215 ff.; Christian

attitude to sin, 86 ff; lists of

sins, 53 f., 65, 862, 87.

Sita, 166, 172.

Skandhas, ‘ qualities’ in Buddhism,

106,

Smriti, tradition, 38.

Snitaka, ‘ one who has bathed’, 45.

» Socrates, 74, 244.
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Soma, defender of truth, 23; | Thomas A Kkempis, 208.

Soma sacrifice, 28; Soma Never
age, 32, 128.

Son, duty of begetting,
Sorabji, Miss C., 207 f,

Sorcery, 10, 27.

Spells, 27.

Spinoza, 68.

Spirits, evil, 19.

Sranta Siitras, 37 ff

Sri-saiipradiiya,

Churches of the

_ 167,

Sruti, revelation, 37, 198.

Stevenson, Mrs. Sinclair, 110,

Sthila Sarira, the gross body in the

Vedinta, 141.

Stoies, 79.

Strangers, treatment of, 9

97 t.
Student: see Brahmachay

Suddhadvaita, pure mon

Stidras, one of the four

their occupation, 42; theirs

work, 134; way of deli

open to Sidras, 130.

Suffering, Hindu and ©

view of, 1oq4f.

Suicide, 112, 115.

Sulkhtankar, Dr, A. S., 16

Stikshma Sarira, subtle hs

Vedanta, 141.

Shira literature, 37 tt.
Svetaketu, Vedic student, 74,

139.
Svet tambaras, a Jain sect, 114 f
Suetisoatera Upanishad, 95, 146,

85, 95 ff.

one of the

Reformation,

Tagore, Debendranath, 186 ff, 2

Tagore, Dr. Rabindranath, 188 ff,

213, 239, 255-
Taittiviva Brahmana, 32, 34.

‘Taittirrya Upanishad, 84, 98.
‘Tamas, one of the Gunas, 87, 122,

146, 148 f,

Tanmiiitras, ‘fine elements’

Saimkhya, 147 f.

‘Tantras, 165 f.

‘Tapas, austerity, 14, 25 £, 32, 87,

93 ff., or, 110, 152.

Ten Moral Rules, 107.

‘Theosophy, 197 £, 218,

of the

‘Topics, of Nyadya, 155 f.

Transmigration: see Samsara,

Triratna, Three Jewels of Jainisin,

110.

Truth, 8, 10, 23, 31 f.

Truthfulness, 10, 23, 26,63, 86, 110f.

Tukarfim, 175 £177, 178 f., 213.

Tulasidas, 178.

Twice-born castes, 43 f., 50.

Uddalaka Aruni, 74.

Upiidhis, ‘ limitations ’, in Vedanta,

139, 141f.

UpakoSala, 83, 94, 96.

Upali, rog.

Upapataka, minor sins, §3.

fa Mimiatisa, or Vedi inta: see
wnfa,

eech, II.

+, frecdom from passion,

Seshika system, 137, 155 f.

ehnavism, 159, 166 ff,

syas, one of the four castes, 42 f.,

chirya, sect, 170f., 177.

stha, third of the four

nas, 47, 62, 80, 87 (.

na, 4 ffi; guardian of rita, 6f. ;
iver of sin, 133 loss of moral

Supremacy, 18f., 21, 23, 30, 33,

257.

Vasishtha Dkarma Siitra, 39.

Vasudeva Krishna, 121.

Vedinta system, 99, 120, 137, 138ff.,

186, 188, 198 ff, 207; Vedanta

and Christianity, 247 f.

Vedanta Sittras, 138, 158.

Vedic study, denied to Siidras, 433
prescribed for twice-born, 45 ff. ;

the teacher, 49; destroys euilt,
51; meansof knowing Brahman,

81; necessary for salvation, 145;

in the Arya Samfjj, 193.

Vidya: see Knowledge.

Virtues, lists of, 64, 97, 133, 134.

Vishnu, 165.

Vishnu-Narayana, 159.

Vishnu Purdua, 167.

Vishnuswamin, 167, 172,
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Visishtadvaita, qualified monism, 143 ff.; works and character,
158, 167, 197. 227 f.

Viveka, discrimination, 122.

Vivekinanda, Swimi, 200 f. Yajiia, sacrifice, 29,
Yajfiavalkya, 73, 78, 87f, og.

Waters, The, prayer to, Lo. Yama, 152.

Westermarck, 57. Voou Sdstra, 101,

Whitney, 22. ova Sitiras, 150 f,

Warren, 106, | Yajur Veda, 16, 28 ff.

|

Works, efficacy of, 82, 125 ff, 130, Yoga system, 122 f., 128,137, 150 ff
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