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thing whioh the modern scientist knows was knownt t0 them. “I ‘ean
venture to ufirm,” says the high authority of Sir William Jones,
“without meaning to pluck a leaf from the never-fading laurels of
our immortal Newton, that the whole of his theolgy, and part of his
philosophy, may be found in the vedas, and even in the works of the
sufis. The most subtle spirit Which he suspected to pervade natural
bodies and lying concealed in them to cause attraction and fepnﬁinn
the emission, reflection and refraction of light ; electricity, caléfaction,
sensation, and muscular motion is described by the Hindus as a
Jifth element, endued with those very powers ; and the vedds abound
with allusions to a force universally attractive, which they chiefly
ascribe to the sun, thence called Aditya, or the Attractor”. The
above is the opinion of a foreigner, a master of twenty-six langmages,
and an intellectual marvel of the nineteenth century. Let us now
hear what one of our countrymen has done to hold up the same vedas
to ridicule and contempt. A mere dabbler in oriental literature,* M.
R. C. Dutt characterises the majestic hymns of Rig Veda as peasant’s
songs. * His rendering of the Rig Veda is chaotic and unintelligible
and he lacks the supreme spirituality which can enable one to read
the Vedas between the lines. A man who has pssed his youth
amidst the material magnetism of the English metropolis, who has
pessed his manhood in the drudgery of public service, has had but
litle opportunity to attune his mind to the lofty conception of the

* Some of the hymns of the Rig Veda are described as the expression
of « the humble hopes and wishes of simple agriculturists.” ¢ This is the
unique charm of Rig Veda as a literary composition (eh 1).” Again “at
tha close of the Rig Veda, therefore, we discern the first germs of all that
was the glory and all that was the Shame of Hindu civilization.” Contrast
the above with the opinion of Schopenhauer, *From every sentence
deep, original and sublime thoughts arise and the whole is pervaded by a
high, holy and earnest spirit. Indian air surrounds us and thoughts of kin-

‘dred spirits. In the whole world tHere is no study except that of the eri-
ginals 50 elevating as that of the upanishads. It has been the solace of my
life ; it will be the solace of my death.” Contrast also Hartmann. #The
ngonscious has in fact been as clearly and exactly characterised in this old
Indian book of the Vedanta philosophy as by any of the latest Eurppean
thinkers.,” Contrast also BartK who says that the Vedas were “written
by initiates.” Contrast also Subha Rad, “The Vedas bave a distinct
dual meaning—one expressed by the literal sense of the words, the. other
indicated by the metre and the swarar—intonation—which are s, the
life of the Vedas. Learned pundits aud philologists of ¢orse damy that

%un:ara has any thing to do with philosophy or antient esoberle:dectrines ;

t the mytﬁeriomonnection between Walndlzhhmdd 8 firo-
found secreta” I 'noed not here meuition the opigion of, B,. P. Blavibiky
baforo whose colomel learning out sooalled. oFientalisd! sk 'into -
significance, ‘ «
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divides the task every morning between tem apprentices at once, of
whom one works on the eye, another on' the leg, ‘the third on the
brain, a fourth on the marrow ; and whose inexperienced hands succeed,
nevertheless, towards night after & hard day’s work in laying bare
the whole of the living carcass they had been ordered to chisel out
and that in the evening is carefully stored away in the cellar, in order
that next morning it may be worked upon again if only there is &
breath of life and sensibility left in the victim.” And this is the
product of Christian civilization nineteen hundred years old ! The
idolatrous Hindu has certainly not this redeeming feature of Western
civilization. The Christian missionary who characterises the Hindus
as idolatrous should cloarly bear in mind that there can never be any
veligion without idolalry. The greatest philosophers of the world,
have come to the couclusion that the human mind is simply a collec-
tion of shapes and images ; thought is equivalent to shape and nothing
else. The infinite is shapeless ; and as the human mind is finite
it can never exist without shape. We are at iiberty to form no
conception of god at all, but if we form any conception it must be
in some shape or other. It is a foolish presumption to grasp the
infinite as such by the finito mind. The Christian god is a magnified
man who lives in heaven ; and yet we are to understand that the
Christians are not idolatrous ! Even the Hindu of the lowest mental
calibre while worshipping the black idol called salgram knows too
well that his god is infinitely superior to a senseless stone. He knows
full well that his god is the stone and something more. But the
wise missionary will force us to believe that the omnipresent god is
different from the stone or earth | This idea of omnipresence is defec-
tive and childish ! It is clear, therefore, that people who think -
themselves clever conceive an image of the deity in their own mind
and this image is nothing essentially distinct from the image made
out of the potter’s clay ; for the conceived image must be imagined
either as hard or soft, small or great ; that is, if must be made up
of matter. For the above reasons we may lay it down s ‘& tule” that
there can be no religion without the element of idolatry.~ The finite
G BT : R G T
mind a5 such_can never conceive the infinite, The Hindu shastras,
while admitting the necessity of image-worship for the developmens
of Bhukts fully deny that Brahma bas any shape at all. o
EL LU e O R L
. frofe oomiygl o tfee A ileee .
“They who consider the images of wood or gol as gods;only

suffer for their folly ; eternal peace they never get,” siysthe Mukanir
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vana tunjra. “ Consider every form as false and regard the formless
as true,” says the Ustabakra sanhita © As thirst i never quenched
except by water, so salvation can never be .aitained without the
knowledge of self,” says the Kularnava Tuntra. Tt must not be
imagined that the above texts discountenance the worship of images ;
they simply mean that Brahma must not be regarded as finite simply
because the human mind from its very nature is unable to go beyond
limitations. The Hindu while paying his homage to an “image of
stone or clay is fully aware that god is infinite and as such cannot
be conceived by the human mind. He therefore very wisely makes
an image of him in order to grasp him by his finite mind.

One should clearly understand what tho term infinite means before
éondemning image-worship. The infinite is regarded by many as
something very great. This is a mistake, because the infinite having
neither length nor breadth can be neither great nor small. That which
1s beyond relation must be without attribute. The idea of the mﬁ';uta
coincides with the first definition of geometry according to which a
point is that which has no parts or magnitude. Absolute space is such
a point if it be at all called & point. Simultaneously with the concep-
tion of the finite there is the conception of the existence of the infinite.
Finite implies some thing beyond it, and therefore the conception of
the finite coexists with that of the infinite. Thought can _only become
infinite when it rests, that is, when it ceases to think, For this simple
reason human thought can form no conception of the infinite. Fiither
leave off altogether the worship of the gods or worship in some form or
other. Except the two above there is no third alternative. Among
our countrymen Ram Mohon Roy was the first to make an onslanght
on image worship. From the Vedanta he took the Nirguna (attribute-
less) and Nirakara (shapeless) Brahma and tried to raise the masses of
his countrymen to this lofty conception. That which was intended by
the Rishis to be the aim of the purified few was placed by Ram Mohon
Roy before the gaze of the profane herd. The Nirguna Brahma of
the Vedas is the loftiest conception of the philosophic mind and no-
thing else but a mind purified by yoga is fit to realise it even partially.
This ever-unattainable Brahma was placed by our reformer before men
‘most of whom never heard even the name of Yoga. His attempt
cotitd not but be a failure because he preached the doctrine of Gyan-
Kanda to men whose minds were not purified by the fire of Karma-
Kanda. The yogi is. the effiorescence’ of hié age, so it is a hopeless
ok B0 turn every- body into & yogi. 'The two great departments of
the. Vedas are (1) Karma-Kanda, @ Gyan-Kanda. 1t is gxpressly
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stated in the works-of Vyasa and Sankara, that the ‘min who is nof
purified by the practice of KarmasKanda (which. inclides religious
rites as well as the practice of moral viptues) is not fit 'to, follow the
proscnpttons of Gyan-Kanda. Perfeot contro]l over one’s owa mind
d the slave of one’s own
passion is the last being in the universe to cognise the Eternal

Truth.’

To sum up the characteristics of these two civilisations, the anei-
ent and the modern : The eye of the ancients was turned towards the
substance of things. They saw that every thing is coming into" being
and passing,out of being, but never is ; what is the Reality which is
hidden under these false appearances ¢ What is that which perdures and
lasts for ever ? In every stream of life there is thevaried anguish of
‘birth, of care, danger and death, through embodiment after embodi-
ment ? Is there nothing which is ‘untouched with these varied mise-
ries of earthly life? Is there no fountain of Eternal unbroken Bligs?
In their quest of the real the ancient Brahmins found that the mind is
the root of every earthly anguish. 1t is the mind which establishes
relation between various objects and suffers the anguish of hell ; they
therefore, tried to suppress the varions passions of this ever-olmnging.
mind by the practice of Hata and Raja Ysgum. With thes purification
of the mind its finite horizon began to extend further apd further
till it saw the Infinite. A perfect inertion, a perfact abstraction
have enabled the mind to reach the lpst residue of all abatr&enon
It becomes free for ever from the snguish of metempsyobosu a3
well as from the trammels of flesh, The goal of evolution is he:g
attained.

. To the modern mind every thing beyond the grave is dark. His
attention is confined to the three-score-and-tén in which he lives like
an'insect in a drop of water. The Eternal and Absolute bave no
attraction for him ; all his energies are directed to decorae this short
span of life with the trophies of Science and Art. The ;llwon
temporal happiness is too great for him. In his old age he finds thn
‘bis segrch after temporal happiness is vain and his wind is as em g
ow Death strikes him down with one cruel stroke ‘!‘F, A8
am\bitions come to a final end. The longing for an, ﬁpqi:
enjoyment drs on into s new se-birth ; thus he passes on. fram
life ‘to fife now & beggar now a king:

. Howver dissiiilar these two mﬁnﬂm MY $PRAGT jO, thp, m
glimo, they are but the asoanding agd desoanding aros whighi, oogy
the circle of evolution.”




A 8Btudy of Bhagabat Gita.

Trom the above three proofs the attentive reader will see that the
doctrine of the Absolute as propounded in Chapter IL sloka 16. is
based upon the conclusion of reason. The' doctrine of rebirth as
propounded in sloka 12 is a corollary of the above. From the
standpoint of the Absolute the universe has no separate existence ;
the finite “ego”, ignorant of its Absolute nature, feels that it bhasa
body which is born and which dies, like the man in'a dream. His
birth and death are not real but fictitious. Till it percetves its real self
it will see a chain of births and deaths. One fictitious death can not
relieve him, because he is still ignorant of his real self ; and until he
acquires gyan, birth and death will follow in endless succession.
Hence rebirth is a relative necessity, so to speak. The question, how
does the finite conscious existence called jiva come into existence at all
will -be answered in chapter five; that point is not raised in the present
chapter.

It should be remarked here that the sum and substance of
sankhya-yoga and not its dry nomenclature is given in the present
chapter, Khrisna asks his disciple to follow the directions of his
intellect and not of his mind in practical life. He calls “Sankha-yoga”
“Budhi-yoga” ; even if it be considered that death is the be-all and
end-all of existence the sankha-gyani is still directed not to sorrow over
the inevitable (Ch. 1I. sloka 26.)

“To live by rule,

Acting the rule we live by without fear,
And because right is right to follow right
Were wisdom in the scorn of consequence.”

Sach is the view which the sankhya-yogi is to take of the acts
of his da.ﬂy life. Before leaving this chapter it would be well to notice
the various stages through which sankha-philosophy has passed since
the days ‘of Kapila. I have noticed before ‘that originally sankhya
was a nomenclature for the principles of ‘the pﬁllosophy of the Vedanta.
That the original Sunkhya and Vedanta philosophies arg ope, Khrisna
states clearly and distinctly in sloka 16 chapter IL. This sloka opcurs’
i the despription of Sankha Philosophy, and it is- distinotly stated
thord that " thatter has ‘no substance. So' we find that in K'I;mms,
hma ‘the universe of “name and form was' considered tc be aubsﬁhhmlly
ww&wmyméssukhya mosophm. "What thets was the mistake
riioﬁ% Wbtk ﬁﬂdmﬁhﬁ of 1@% s timetbommitted ' Thioy
“thibight that*hoy-btuld rekicki- Brahms by shintting'the ‘Loges dut of










































THE YOGA PHILOSOPHY. 5

They eat and walk during the night, remaining retired in the
duy. They are slow in their motion and torpid in-their manners.
They generally practise two postures of sitting, termed Padmasans
and Sidkasana with a view to respire with the least possible frequency.
When the Yogis are'able to practise the above quiescent postures
two hours, they begin to practise Pranayama, a stage of self-trance,
which is characterised by profuse perspiration, tremblings of the
gystem, and. sense of lightness of the animal economy. They next
practise Pratyahara, a stage of solf-trance, in which they have the
functions of the senses suspended. They then practise Dharana, in
which sensibility and voluntary motion are suspended, and the body
is capable of any given posture, the mind being quiescent in this
stage of self-trance. The Yogis, after attaining the stage of Dharana
aspire to what is termed Dhyan a stage of self-trance in which they
become surrounded by flashes of eternal light, termed Ananta Jyoti
or universal Soul. The Yogis in the state of Dhyana are said to.
be clairvoyant. Somadhi is the last stage of self-trance.

In this stage the Yogis acquire the power of supporting the
abstraction of atmospheric air and the privation of food and drink.

Yoga Philosophy is chiefly divided into Raja Yoga and Hatha
Yoga. The Raja Yoga is a system of mental training by which the
mind is made the servant of the will.

The Hatha Yoga is a system under Which the student (ckela)
undergoes physical trials and hardships for the purpose of subject--
ing the body to the will. The Raja Yoga give spiritual powers.
The Hatha Yoga produces physical results By Raja Yoga, a Yogi
becomes a Siddha. He can know whatever he desires to know, even
languages which he has never studied. By Hatha Yoga one cun
accomplish certain physical phenomena, as for instance he can
draw all his vitality into a single finger, or when in dkyana he can
know the thoughts of others. The Raja Yoga has nothing to
do with the physical training of the I[fatha. It is exclusively con-
fined to the training of the spirit. The Hatha Yogi may reach
through a physical and well-organised system of training the highest
powers as wonder-workers ; but there has never been a man worthy
of being considered a true Yogi without the aid of Raja Yoga.
The Raja Yoga is the true Indian transcendentalism. The Raja
Yogi trains his mental, moral and spiritual powers, leaving the
physical nlone and makes but little of the exercise of phenomena
simply of & physical character. Hence it is the rarest thiag in the
world to Bnd & real Yogi boasting of béing one or willing to exhibit



