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 FOREWORD

BY

Sriman A. GOPALACHARLU,
Founder and Manager
of the
Srinivasa-Mandiram and Charitics .

Bangalore Cily.
It is uow more than a quarter of a century since the
Seimivisa-Mandiram and Charities were established in

Beagalare, with the aid of the generous support given Lo
the Fownder by many Maharajas, Rajas and other philas:

thropic geatlemen of light aud leading, The aim kept in
visw from the begiuning has been to make the Srinjvasy.
Mandjram a kind of small model lemple of Vishniu, well
saited to serve the social, moral and religious requirements
of the modern age. The part which temples have played
im the progreseive history ofthe Hindus is indeed very large
and interesting. Till very recently rcligion has been the
Iever of Indian uplift in thought as well as in life : and tem-
ples have accordingly served as notéworthy centres for the
free and abundant outflow of spiritual light and social and
moral guidance, Bat, owing to a variety of causes, man y
of them have now ceased to be centres of such beneficent in-
fluences, and have become mere by formal places of worship
and pilgrimage. They do not now effectively serve the
ends of spiritual elevation, moral guidance, intellectual en-
lightenment and social improvement. Therefore the Srin.

visa-Mandiram and the associated Charities have been
planned 80 as Lo inuke the temple here aerve all these ends
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as for as possible.  The Orphanage, the Library and the
Reading Room, and the Ladies’ Gatherings and Lec-
tures, associated with this Institution go to show the
comprehensiveness of the liberally congeived religious
work that is being [rom day to dav conducted therein.
In the way of taking a further step in the direction
of advancement along the lines above indicated, I have
been {ortunate enough o orgainse the delivery of a public
lecture in linglish in connection with the annual (estivities
associated with the duly religious celebration of the birth-
day ol Bhagavad Ramainujachirya in the Srinivasa-Man-
diram. This lecture on Rimanuja and Vaishnavism is the
second of the series, and was delivered outhe z4th of April
last in the spacious Hall built by Sihukir Janopakiri
Doddanna. There was 2 very large and appreciative
audience of more than 2000 persons on the occasion.
Every part of the big Hall was closely packed with eager
listeners ; and on the platlorm almost all Lthe leading
Hindu gentlemen of Bangalore were present, inclading
the Dewan Mr. T. Ananda Row, A fairly large number
of Hindu ladies were accommodated in a big room attach-
ed to the Hall. It took aboul iwo hours to deliver the
lecture ; and dutning all that time it was listened to with
the closest attention, and the audience appeared to be
spell-bound., 'L'he reader will find that the lecture is well
worthy of such attention: it is highly learned and yet
simple, it is comprehensive and at the same time very
highly suggestive. Ilook upon it as my special good
fortune that on this occasion Mr. H. V. Nanjundaiya
M. A. and M, L, the learned Councillor of the Mysore
state, kindly undertook to preside. Doth he and Profes-
sor M. Rangacharya have long been known as two of
the most highly cultured sons of Mysore ; and the highly
1beral views and intelligently appreciative remarks of the,
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PPresident formed a very pleasing and appropriate sequel
to the lecture. With my heart full to overflowing with

gratitude, [ thanked both the Lecturer and the President
in the Hall on the occasion ; and ever since I have been
daily teeling that I can never adequately repay the debt I

owe to them. It is hoped that the publication of this
lecture will draw wider attention to the humble work that

is being dome here in conmnection with the Srinivisa-
Mandiram and Charities, and will thereby enable me to do
that work more fully and more ellieclively, and also
show to others a direction in which uselul work of great

national importance may very well be done.

A GOPALACHARLU,

Bangalore,
8tk Sept,, 19o9. }



RAMANUJA AND VAISHNAVISM
A Lecture by
Prof. M. RANGACHARYA.

Mr. H. V. Nanjundaiya M.A., M.I.., Second Coun.
cilior-of the Mysore State, who presided at the leéture,

mm_&ofmkangacharya to the audience in the
following terms :— '
(: m" lm.‘{'- LT ‘ )

“Yhie way in which this hall is crowded this night
tefls me that it is quite unnecessary for me to introduce
Ms. Ragacharya tq you. I am sure you are not at al
mnighiken in the belief and the expefant hope which
have Jed you to comie in such large numbers to this hall
toqight. Mr. Rangacharya is going to address yvon on
the Wfe of the great Sri-Vaishnava saint Riamanuji-
chﬁrya. It is our beliefas Hindus that al great men, and
Gpeciallygmat men who have worked in the religions
world, partake in particular of the divine essence. That
Riminnjiebirya was such a great man, I have no doubt
whatever. I can well assure you that Mr. Rangacharya
will place the subjett of his le@ure before you in an inte-
resting and edifying manner, ‘With this short introduc-
tion, given as a ‘matter of mere formality, 1 request
Mr, Rangachayya to deliver his le¢ture,

After this brief iutrodu@cion Mr, R’awgacharya spoke
as follows :—
Mr. Chairman and Gentlemen,

I am afraid that rather high' hopes have been excited
in your mind by the remarks of the Chairman, under

whose friendly auspices I have looked forward to prosper
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this evening ; and I request you not to take his very kind
words about me to be literally true. I shall, however, try
to do my best in placing the subjeét of my leure before
you, and if my best falls short of vour expeCations and
his prophecy, the faull certainly cannot be wholly mine.
The partiality of old friendship often expeéts too much;
and if such partiality is sometimes disappointed, I think
1t has to blame itself. With these few words of reserva-
tion T crave your indulgence and kindly attention for a

while, and proceed to place hefore you some of my ideas
regarding the subjeét on which I have agreed to discourse
here this evening. FHowever, before T do so, 1 have to
say that, 1f 1t had not been for my knowledge of the en-
lightened work of charity which Mr. Gopalacharlu has
been conduéting strennously for so mary vears in this place,
I would not have made bold to come before you in Ban-
galore to address you on a topic like the one 1 have heen
asked to choose for my leture. When a man like him
does disinterested work of great public utility, and tenaci-
ously compels you to be of some help to him, and the help
sought involves only the spending of the breath for a few
brief minutes, it is not easy then to say—no—to such a
request. And yielding to what appears to me to be a
somewlat common huigan weakness, and wishing really
to be if possible of some help to him in the work that he
lias been so long and so streuuously doing, I have come
before you to deliver the lecture he wanted and if I can-
not satisfy you in the way of fulfilling all the expectations
roused in your .nind, I am at least certain that the impor-
tance of the subject of the discourse will make ample
amends for many of my shortcomings. And this subjeé
is, as you know, Raminuja and Vaishnavism.
Vaishnavism is a very old form of religion known
to the history of civilization in India. How old it is,
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it is not now possible to determine ; but it is certaiu that
its sources may be traced to the Vedas. Vishpu in Vedic
literature is seen to.be a solar deity,and is conceived as an
all-pervading god. It isinaccordance witha very widely
accepted Indian derivation of the word to interpret Vishnu
as a pervader; and the conception of this same god as
Trivikraina—as the god who was able to cover the whole
- universe-in three strides—is alse distin&ly Vedic in ori-
gin. Moreover, as a god be is said to have his place in
the supteme heaven, in . Vishwok paramam padam, as it is
called-in the Vedas. Modern European scholars consi-
dee thet this parama-pada of Vishnu is, in all probability,
ibepasition of the sun in the zenith. ‘This is obviously
“shedaghest position conceivable that may be occupied by
. smy-obje@ during the day. Thus Vishpu was of old 2
: mMYWhO occupied the highest heaven, and was at

_. e sapee timeé capable of pervading with his light and
-Kife all the three worlds making up the visible universe,
tbe s earth-world, the mid-world and the sky-world.
", ke albpervading god and the god who occupies the
! m heaven—such evidently is the conception under-
- i Wiakym in Vedic literature. Frowm this conception.
© . asTke.soume hes arisen Vaishnavism, which, in its various

Sorma, i now recognised to be the most predominant and
mmml‘ebgim amoug' the *Hindus. ’l'o ascer-
‘tain and describe the position ocenpied by Raminuja in
relation to the progeess and development of this great
teligion is the main aim which I intend to keep in view
in my lecture this evening, . =,

’.l‘he primary conception gndgrlyfilg the original
deity is a matter of great importance in determining the
course of dt_evelqpment of the religion associated with that
fiites; th’fth::m -:e amply illustrated by means of iust-

: gathered from the history of religions,
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Thete is, for instance, another solar deity in Vedic litera.
ture, who goes by the name of Mrrra ; and this god Mitra,
undetstood as the Sanskrit language requires, is the sun-
god conceived as a friend. This Mitra 15 not merely a
god of our Vedas, but is a god known to the Zend-Avesta
of the Parsees as well. He secms therefore to have been a
god held in honor by the Iranian as well as by the Indian
Aryas even before they separated from cach other. That
separation must of course have taken place very very Jong
ago. It may well be that this Mitra was a deity wor-
shipped in Persia before Zoroaster taught his religion—
the modern religion of the Parsess. A great French
savaut, Frnest Renan, has solemnly remarked that, if
Christianity had not gone to Europe, in all probability
Mitraism would have becoe the religion of Huropeans.
In saying this he evidently pays a very high compliment
to this religion of Mrrra, and draws our attention to the
tendeticy of that religion to be helpful to man in the
way of cncouraging inhim putity, love,piety and righte-
ousness. He even seems to grant that the moral influence of
that religion could indeed have been in no way Inferior
tothat which Christianity has had among Europeans and
Americans. Now, canit be said that the original concep-
tion of this god as a friend has had no power or part in
determining the really superior moral merit of Mitraism ?
Surely its friendly god must have doue a great deal in
determining the line of development of that religion,

S0 it must have been in connection with the rel; gion
of Vishnu also. Moreover, we find here that, in very early
times, another idea more prominently brought to light in
connection with another Vedic deity, Bhaga, came to be
associated with the religion of Vishnu. That other
idea is in fact the conception of god Bhaga as a bestower

‘of auspicious blessings, This god Bhaga is perhaps
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an older god than even Mitra. God Bhaga appears
to have had an Indo-Kuropean histoty. He was known
to the ancient religion of the Slavonians, to the ancient
religion of the Parsees, and also to the ancient religion of
the Aryas of this country. As the bestower of auspicious
blessings, Bhaga seems to have been very highly honoured
and held in great reverence as a typical god. This
word bhaga in later Sanskrit literature came to assume
wmany ‘meanings. It may now mean the sun, but very
freapently means good -blessings and auspicious qualities
aid great powers. Thus the name of the sun-god, looked
upon s a bestower of blessings and of auspicious powers,
may emsily be seen to have undergone a deterioration
in mesging, 30 as to import not the god but the physical
objeét symbelising she god, or those biessings and those
powers whereof the god was originally conceived to be the
bestower. “When 1in this manner the earlier meaning of
this word as the name of a god became almost forgotten
amotfy the people, the other later meaning naturally
gained ground. It must be in consegence of an indentifica-
tion of the god himself with the power of goodness that
he possessed, that the word dhaga ceased to be the name
of the god and came to denote chiefly his power of goodness
and grace. After this took place, ge observe a change in
the structure of the name of the god: that name is o longer
Ihaga but Bhagavat, This changed word means the pos-
sessor of those benefitent qualities and auspicious powers
which have come to be represented by the word #4222, 1n
that way thete arose a religion in which the worship of the
Bhagavat was the chief element; and in it thc Bhagavat
came to be looked upon as the Supreme God. The religion
which has been based on this worship of the Bhagavat is
called the Bhagavata religion. Itappearsto be distinéily
described in the Makdbharata. And even European and
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Atnericau critics seem to be fairly in agreement in holding
that the Makhabdrata, in its present form, must have been

well known in India not later than the 4th centusry before
the Christian era. The Makabharalu 1srightly conceived
to be a work that could not have been produced at any one
time by any one man. Although in the epic itself its
authorship is ascribed to Vyasa, there is ample indication
i it of frequent additions hanuo been made to itin later
times : and this sort of growth iu size must have goune on
with it for some centuries. If it is true that this growth
reached 'its culmination about the 4th century beflore
Christ, and if we have distinét references to the Bhagavata
religion in the Makabharala, then the worship of the
Bhagavat must have been current for a fairly leng time
before that in India. That the RBhagavat may well
be traced to the Vedic Bhaga is a poiut which docs
not seem to me to be in any manuer improbable. There
is some reason to believe that Sri-Krishna was probably
the originator of the Bhigavata religion; and Megas-
thenes is considered to have been well aware of the preva-
lence of Krishna-worship in his days in North India.
Now, if Vishnu and the Bhagavat are to be identified, as
they seem to have been identified from very early times
in this country, thereby Vaishnavism is naturally bound to
become more comprehensive and to acquire a more expand-
ed and more lovable moral meaning. Accordingly Vaish-
navism canle to mean in due time <hé worship of an all-
pervading God, who is in the highest heaven, and is at
the same time tha bestower of all anspicious powers and
benevolent blessings. Here, in this combined concep-
tion of God, we have the very heart, so to sav, of
Vaishnavism. From this central idea arosc all the later
developments of this religion, as also all its later adap-
tatious to the needs of progressive Hiudu life.
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In the same manner as Vaishnavism, Saivism also
may be traced to the Vedas—to the deity Rudra so
well known in Vedic literature. Vishnu is a solar deity
in the Vedas, as I mentioned to you alreadv. Rudra 1s

therein conceived to be Agni—the fire-god. Trom the
Vedic conception of Rudra as the god of fire arose Saiv-
ism, even as from the conception of the sun-god arose the
later worship of Vishnu as the one Supreme God. Why
did these later developments and modifications in religion
come into cxistence in this country, ouc may very well
ask. Why was there the gradual overthrow of the old
Vedic rehgion of sacrifices, and why the introdué&ion of
the later religions based on the Upansshads, the Ifrhasas,
Purgpas, and Agamas? ‘That is indeed an interesting ques-
tion to ask. The d.eVelopment of thought in Indian civi-
lization made it necessary that the old Vedic religion of
ritualism shonld be superseded by another religion, which
had wpore of real life in it, and was more capable of satis-

fying the religious needs and aspirations of the human
heart, irvespective of all considerations of race, caste and

' social status,  Nevertheless, this new religion could mnot
be altogether new. In fact the progress of religion i s0
effe@ed in the history of all civilizations that no new reli-
gwn can be absolutely or unmixedly new. When a new
institution or a new idea has to be introduced among a
people for their immediate benefit, it invariably happens
that this new institution or new idea becomes implanted
upon something that is really old. And the new idea or
the new institution, growing in the midst of old surround-
ings, absorbs and assimilates a great deal of what is olqg
from its environment : and in the result, the old and the

new together sprout up ina new form so as to make the
new produdl, viewed as a whole, more comprehensi ve, more

beantiful and more helpful to the advancement of enlture
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and charadter and civilization among the people. That
1s the way of progress everywhere. Whether we trace the
origin, for instance, of Buddhism or Christianity, or trace
the course of civilization in Clina or Japan or France oy
England or India, we invariably find that new ideas and
institutions grow in the midst of old enviromments and
nnder the impulse of old forces which are still alive and
actively in operation. We thus learn to see that every
new growth is largely the result of the assimilation of
much that is old with something that is new.

In the course of the development of the sacrificial
religion of the Vedas, the influence of the priests at one
time became so markedly preponderant that the gods
themselves almost began to disappear from the vision of
the sacrificers. And what loomed Yargely before their
eyes was the performance of the sacrifice in accordance
with the strict letter of the law. Another thing which
also must have loomed largely was the rewarding of the
sacrificial priests by thie payment of valuable da»%sﬁz':gzd ot
honorarium to them. To what extent anch a decline of
the true religious spirit took place may be made ont from
the fact that some of the later Mimgmsakas, when dealing
with the question of who the Froatis are, to whom sacri-
fices are offered, hastily« dismissed the question itsclf Ly
giving out that we need not at all trouble oursclves about
who the Depatgs are.  Thev went quite so far as to say
that the Devata is simply that thing the name whereof js
seen infleéted in the dative case in sacrificial formulas
like Indraya sodha for instance.  Who is Indra ? is the
question asked, let us suppose. The reply is—* Don’t
ask who he is. He may be anything or nothing. He is
simnply that thing the name of which is hete in this for-

mula infle¢ted in the dative case.” When such an answer
is given to such a question, we mav at once make ont
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what relative importance must have been alttached to the
question of who or what the gods are, as compared
with the numerous and complex details of the sacrificial
ceremonial. When mere sacrificial details became too
much all-absorbing, all considerations regarding who or
what the deity is, what its powers: are, why we should
worship it, were thrown into the tack-ground. In faét
these and other more interesting details bearing upon the
question of godhood rapidly went behind the curtain. As
all thought bearing upon the vital question of godhood
in rehigiom disappeared in that manner, what happened to
be left behimd was nothing more than mere form over-
Joaded with mnmerous coniplicated and unattraétive de-
tails iwwolving much uscless expenditure of time, wealth
and sbour. o )
Natumally the common human heart would be prone
to mbel agminst such a religion. There can indeed be no
real Iife of any kind in an over-encrusted and fossilised
shell of seligion. There is nothing in it to touch the
lhemst, smd make it burn with the magic fire of spiritual
fervonr and moral emotion and sympathetic exaltation,
It is too dry and too mechanical, too much of a sham to
satisfy the deep religious lougings of the aspiring and wp-
ifted heart. Imthe early stages of its developient Vedic
religion was not like this either in its aim or in its prac-
tical use. From the very beginning it was indeed an earn-
est endeavour to rise from nature to Nature’s God. In the
hymns and prayers and chants addressed to the nunerous
nature-gods of the Vedas, a careful Stadent may easily
observe a growing tendency towards the realisation of what
is sometimes called personal monotheism. ‘The many gods

of an earlier age become merged in the one God and are
identified with Him : and this one God does not lose

His divinity or His personality, Many consider that sncl;
2
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a really divine and personal God has to be an essential
element in all truly satisfying religions, Anyhow there
must be for the common man in his religion something to
grasp and to worship as a Supreme Power and Person-
ality, who would lovingly come to help him in times of
difficulty, and to whom he might with complete confi-
dence surrender himself in all conditions of trial and
sorrow and suffering. Religion has even been defined
as a kind of sclf-surrender, as the surrender of themselves
which men make to a Higher Power, feeling unable to look
after themselves in this world of troubles and turmoils—in
this world, whercin even the most thoughtful man feels
that he is blindfolded and tossed about withont any aid
from any really capable and truly knowing guide. Such
a puzzling thing is indeed this world of ours | It is in faél
so full of mystery and so full of pitfallsto the earnest and
thoughtful man that he naturally feels that it would be
good for him to seek and obtain the support of a Supreme
Power, so that he may throw himself entirely on the mercy
of that Tower and derive unerring guidance from It, and
take safe refuge with It, whenever neccessary. It is very
proper that thiskind of feeling should come to the human
mind most comunonly and most readily, particnlarly in
times of great danger and difficulty. When such a try-
ing hour comes, how will the over-formal sacrifice, with
all its elaborate details of ritual, help the aching heart of
the man in trouble ? How will the idea that the deity may
be nothing other than what happens to be represented by
the word, whick is’inflected in the dative case in a sacri-
ficial formula, help him? You can all easily see that a
conception of the deity, such as this, will give him no
help, no support, uo comfort, It is therefore very natura)

for the common man not to take into account the defini-
tion of the deity as given by these sacrifice-loving
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latter-day Adimamsakas. He wants his God to be real,
to be supernatural and transcendenta), and to be possessed
at the same time of the requisite love and power to be
ever near him and help him effedtively.

In this way more than one of the prominent gods of the
Veda began to be personally worshipped, otherwise than
through the old over-formal sacrifices, gods such as Indra,
Rudm, Brahm3 and Vishnu. We have enough evidence to
indicate that many Vedic gods came to be so worshi pped
independently. In thecourse of this process some people
chose one deity for their worship, while others chose other
deities Besides this, we have to take note of the fact
that the Aryas who brought thcir Vedic rcligion aud
Aryan civilization into this land were new-comers from
outside : and theys were comparatively few in numbper.
Before they came to thisland, other people were dwelling
therein, whose language and civilization were difterent, and
whose ideas and institutions were different, from those of
the Aryas. ‘These original inhabitants were, as far as we
ema make out with the help of available evidence—which
s, however, hostile—a rather wild people who, neverthe-
less bmd & real civilization of their own, and had also an
ordered social organization of their own, They were often
found to be very powerful and clever in their conduét of
affairs. Above all they had also 2 refigion of their owll,
although this religion of theirs is declared to huve been
comparatively of 2 tnuch lower kind than that of tlic
Aryas. The religion that was then current among them
is understood to have been characterised by the worshi pof
the phallus, of serpents and trees sind other things of that
kind ; and by reason of the magic and witch-craft asso-
ciated thercwith, it appears to have been a primitive
magical religion as well. These and other primitive ele-
ments of religion must have been found to exist amouy
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the original inhabitants of India, when the Aryas camc
in with their comparatively higher and more potent
civilization. At that tiine these comparatively less cul-
tured and less civilised original inhabitants could not of
course grasp the meaning and aim of the Vedic chants
and of the sacrificial religion of the victorious Aryas,
And the Aryan priests, wlio were responsible for the
proper condudt of the Aryan sacrifices, considered, as it
was very natural in those days, that only the Aryan people
were entitled to perform those Aryan sacrifices, So the
sacrificial religion of the Aryas could not easily be made
to spread among tlhe non-Aryan inhabitants of the land.
In addition to this the common human tendeucy of these
non-Aryans in favour of a personally responsive deity must
have to a noticeable extent told against the fatal com-
pletion of the sacerdotal process of cercmonial fossilise-
tion in religion.

This sort of exclusiveness in religion is nothing very
strange or very peculiar in the history of human civiliza-
tion. Those of you that know anvthing about the religion
of the Jews may remember that, till a very late period in
the history of Judaism, it was an cxclusive religion. It
was a religion to adopt which the Jews alone were, by
birth, entitled, but the Gentiles were not. Lateron, how-
ever, the Jews also began to take in converts to their reli.
gion : they did not, however, allow these converts Lo enter
freely the Holy of Holies in their Pemple at Jerusalem.
Ihese converts were allowed to goonly as far as the gate ;
and for this reasnn they went by the name of the Prosclytes
of the Gate. And even this became permissible, as I told
vou, very late in the history of Judaism. In the earlier
stages of its history, Judaism was a rigorously exclusive
religion. So also, if you go to the early history of Rome
and of Greece, you will find there the same religious
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exclusiveness. The religion of the Latin tribes was
distinctively exclusive. Nobody, who did not beloug
to any one of those Latin tribes, had any right to
take part in the public worship which they condudted
from time to time. Among the Hellenic people of
Greece also, those, who did not by birth belong to the
Hellenic fraternity, were not allowed totake part in their
public worship. In fadt, in conneétion with the devclop-
ment of every historically evolved religion, we find that ul
oue time, in the early stages of its evolution, it must have
been exclusive. And vet the exclusiveness of the sacrifi-
cial religion of the Vedas has been, in modern days, made
the thfeme of mwuch harsh criticism directed against the
ancient Brahmanical priests of India. The chief comr
plaint against these priests is that they managed to keep
all higher religion and higher social privileges to then-
selves, and that the sense of human equality was siothered
by them and kept away in the region of the improper and
the itupossible. ‘T'his is an accusation based on Iguorance
in relation to the exa& conditions of historic evolutioy in
religion. We have to bear in mind that, in the progress
of haman civilization, most early religions are character-
ised by exclusiveness at first. We generally start with
the exclusive religion of the tribe; and this sometimes
develops into the religion of a group or federation of
tribes, which again may, under favourable circu mstances,
grow juto thereligion ofa nation. 1In all these stages relj-
gion has to be largely exclusive ; and it is only at last that
wearrive at the universal religion. If we bear this great fact
in the history of religion in mind, we may see at once how
the bottom of this accusation against the ancient Aryan
priests of India can be kuocked off with the greatest case.

Much of what I have said regarding early religious
exclusiveness may look like a digression ; but you will sec
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that it is not without its bearing on the important ques-
tion of the forces that gave rise to that universal religion,
which has come to be known by the name of Vaishnavism.
In the cousse of its natural development, religion in our
country also becamne more and niore iniversal ; and with the
growth of universalism in religion all distinétions of race,
caste and creed had to disappear in the matter of men's ro-
ligious eligibility for the atiainment of the lighest good of
soul-salvation. Tsayadvisedly that even differences of creed
disappeared in this matter under the benign influence of
the larger religious universalistn in the country, because
universal Hinduism has proved to be so com prehensively
tolerant as to admit readily the title of all mankinud Tor sal-
vation, and to take away from life much of the unwiwole-
sotle bitterness of feeling generally arising from differ-
ences in religious creed and opinion. This is a point iu
relation Lo Hinduisin which can indeed be very fully
demonstrated to be true.

Here, I may, in passing, point out that even so-early
as the time of Vasishtha aud Visvamitra the sympathetic
and expansive tendencies of liberalism seem to have
struggled to cowe up in the sphere of religion in India.
Visvanitra was a liberal seer, even as Vasishtha was a con-
servative sage, who wanted the Vedic religion to be confin-
ed solely to the Aryas. That Visvamitra desired even this

religion to be made universal, seems to be borne ot by the
well kuown story of Trisanku, Whether you approve of

this view regarding our ancient Atyan liberalisin in reli-
gion or not, this-muck is clear, that in later times the
sacrificial religion had, in spite of its having been more
or less expanded and allowed to spread, largely to dis-
appeat, partly on account of its own over-Tuxurions aud
redundant growth, and partly on acconnt of its notahle
unsuitability to satisly the earnest cravin gs 1 the heart of
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man after a real, hearty and living religion, And when it
thus naturally faded away, we find that three deities known
to the Vedas came to hold a prominent position in the popu-
lar religion of the Hindus—Rudra, Vishnu and Brahma.
With this natural decadence of the overburdened
Vedie ritualism and its many and multiform sacrifices,
we observe two religious forces making theniselves more
and more markedly effeétive and aéting in consonance witl
each other in the cvolution of further rcligious progress,
T'he germs of philosophic speculation found in the Vedas
gtew rapidly and culminated in the produ®ion of our
justly famous Upansshads: and the popular foree in favour
of the personal deity also asserted itself as against the
weakened sacerdotalism of decadent Vedic ritnalism. It is
infact as the result of the operation of these two forces that
the idea of the Hindu trinity of gods came into existence,
s0 as to serve well the demands of religious philosophy on
the one hand, and the felt religious needs of the advancing
popular mind on the other, When these gods of the tri-
nity came to hold a prominent position in Hindu religion,
even then the old spirit of the religion of the Vedas, that
among the gods there is none higher and none lower, that
cach god as he is worshipped may well be looked upon as
supteme—~that spivit of kenothersm, @s Max Muller called
it—persisted among the thoughtful people: and with its
persistence it was imp?ssible for them to declare that any
one was higher or lower ammone these three gods. In the
meanwhile philosophy had, as J have already hinted, be-
gun to produce more notable results than ein the carlier
days of the religion of the Vedas. T domt mean to say
that in the Vedas we do not see the real beginnings of

Hindun philosophy. It would be very wrong if I said so.
On the other hand, there ia ample evidence {0 show that

polent germs of early philosophic thought are found iy,
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great abuud'ance in the Vedas—particularly in the R
Veda and in the Atharvana-Veda, That these germs
shonld have grown well and produced large and highly
valuable results is very naturul indeed among a people so
notably prone to be specunlative and rcligious- as the
Hindus have been for centuries. The Upanishads are
sometimes called the Frdgnsa, which means literally 1he
end of the Vedas. If it is not thus literally intcr]:;rctcd
to mean the last portion of the Vedas, it may be made to
denote the aim or purpose of the Vedas, that for the attain-
ment of which the Vedas seem to have steadily striven.
Whatever the interpretation of the word Vediniz may
he, we are able to trace in the treatises going by the name
of the Upanishads, the sources of the later systems of
Hindu philosophy known as the SgA%kya, the Yoga and
the Vedgnta systems. Even Buddhistic and Jaina philo-
sophy are held by some to be traceable to them. Thosc
treatises themselves do not give any definite expres-
sion to any particular system of philosophy. They
are not the work of one mind like the systems of modern
philosophers, such as Kant, Hegel, Mill, or Spencer.
Although not systematised as in miodern philosophic
works, the thoughts in them are strikingly luminous,
often very piercingly-and gloriously luminous. These
thottghts take us to the farthest limit of all philosophy
and impel us to go even beyond, and are expressed in
language which is most enthralling and highly sublime,
I believe my philosophic friend in the chair will support
me, if I say that, after all, there is much deadening in-
fluence in system-making. As soon as we put together
our philosophic thonghts into a system, there 15 a natural
tendency for that system to lose spontaniety and origi-
nality and to become lifeless and hidebound. They lose

their power to expand, and the geims of originality in
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them become crushed under the great pressure of the

mechanical forces of systematisation. Luckily, therefore,
for us, the authors of the Upunishads were not like modern
philosophers: they did not endeavour to build up systems.
They nrust-have felt that their fun®ion as teachers was
simply to give free expression to what they from time to
time sw hike seers. They left system-making to their
later and wesker followers. That is why we have had
im this comntry a profuse growth of pure and highly
aspiving philasophy out of our Upaniskads—of philo-
sophy which has flourished i’ various forms and under
varions names, and has been systematised in various ways
by varvous scholars and sages and saints,

Amoung the systems of philosophy that arose out
of the keminous thoughts of the Upanrshads, the very first
was i all probability the Saabkye system of Kapila,
which is considered by Brahminical tradition also to be
one of the oldest systems of orthodox Hinda philosophy.
Then came the Yoo system ; and later on still, by com-
bining, as 1 believe, the Sinthye and the Yoga together,
came the Vedanta system. And when these systematised
philosophies began to flourish, they too had of course
their part to play in shaping the growth of religion and
in modifying the general conception of God among the
people. I told you that, in response to the inevitable
cravings of the humang heart, the sacrificial religion of the
Vedas had to be set aside in favor of a religion wherein
there was a God who was a real support to the worshipper,
a God with whom the worshipper could thke refuge, and
from whom the worshipper could obtain love and help in
times of trial and hardship. I also said that, amon g the
Vedic gods, three came to oceitpy prominently the persona]
position which the human heart required that its gods
should ocenpy ¢ and these are Bralim3, Vishan and Siva,

3
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It the early days of the origin of this Hindu Trinity, the
old henotheistic idea was evidently operating powerfully
enough to prevent any such differentiation in rank among
these gods, as later controversy brought into existence
in later times so as.to embitter the religious feelings of
the Hindus very mnch. Such a differentiation in rank be-
tween Vishnu and Siva, for instance, we don’t see much of,
even about the time when our famous poet Kilidasa flour-
ished. In dealing with these three gods, Kilidasa looks
upon them as though they were very nearly equal, and
shows no kind of partiality to any one deity at the expense
of another, although thereis very good reason to belicve
that Ite was himself a worshipper of Siva. When he hap-
-pens to offer his prayers Lo Siva, he offers them as to the
Supreme Deity ; and wheu again he has to offer prayers to
Vishnu, he offers them similarly as if to the Supreine Deity:
and the language of philosophic description and praise he
applies to Vishou in one place is ahinost identical with the
language of adoration he applies to Siva in another place.
And he honours Brahmi almost cqually with these (wo
gods. But how long is it possible for this religion of the
equal Trinity to go on unchanged ? How can you have
three (z0ds, and consider each of them to be Supreme ? It
is mevitable for a question like this to arise after the mind
begins to philosophise a little. If you do not philosophise—
the god whom jyou for the time being consider to be
supreme—your heart naturally gocs forth in adoration to
that god ; and in his worship, you forget every thing else.
But if you phikosophise, you are led to become more and
more circumspect.  In such circumspe@tion there is both
safety and danger: and philosophical circumspecion
made the later attitude of India one of inquisitive doubt
regarding this equal position of the Zrrmdirérs, What 1
have called plilosophical circomspeétion made it in fa@
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liecessary that the assumed position of equality among the
gods of the Hindu Trinity must be accounted for in some
reasonable manner. Thus there was naturally an appor-
tionment of functions to these gods; and all the three
gods msaking up the Zrimmurtss were held to be different
and purtial memifestations of the one great God of ad-
vancing Himda philosophy. Thus Brahmi became the
cvemter, amwd Vishnu the sustaine¥, and Siva the des-
troyer.

Why is it that one of these gods came to be looked
apos as crestor, another as sustainer, and the third as des-
troyer ? We have to note here firstly the effeét of the
germinal force nnderlying the ancient conception of these
gods. The word Brakman is often used to denote the
Vedic prayer that i3 offered to Vedic deities. Such Vedic
prsyer has been personified as a deity, and declared to be
powerful enough even to create. This conception of
BroAman in the Veda resembles in many respefts the
Greek idea of the Logos. The relation between language
and the meaning underlying language has played a great
part in the development of Hindu philosophic thought,
particulerly in the matter of explaining the relation be-
tween the visible universe and the invisible reality that
is behind it. Often enough we fmd Indian philosophers
saying that tbe visible aniverse is something like tle
audible world of, language; and that the invisible
foundacion of the umiverse is like the power of meaning
posssessed by language—the power of meaning which
we cannot perceive with any of the seiises, 'The relation
between the word and its meaning has indeed been long
held by our thinkers to be representative of the relation
between the phenomenal universe and the reality which
is belind it, forming its enduring basis and everlasting
support. ‘That is indeed one of the noticeable ways n
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which we find higher Indian thought growing, develop-
ing and expanding. Moreover,in Vedic literature, in the
Upanishads in particular, we have it stated that the
Creator willed, and thereby created the world. If you
will, how do you give expression to vour will? You do so
either by neans of the language you speak, or by means
of the deed you do. Hence the langnage, which gives
expression to the will of the speaker, may well become
identified with the will itself. And when the creating
willis seen to be really responsible for the creation of the
universe, we may very well maintain that it is the word,
which grives expression to the will, that is responsible for

such ereation. Hence the expression I8 &R, being re-
presentative of the will of the Creatur, naturally came

to be recognised as the immediate cause of the production
of creation. If we understand that the idea underlying

Rrakmar is distinetly that of the ‘ word’, and if we also
bear in mind the relation between the word and its mean-

ing, as well as the relation between the will and the word
which gives expression to it, we may very easily realise
how natural it isfor the idea of creation to become associa-
ted with the Vedic ABrakman. Thus arose Brahmi the
creator in the Trinity ; and philosophy also differentiated
and assigned to him th~ function of creation.

Now how about Siva? He is, as you have been iu.
formned, the Vedic god Rudra, and as such the god of fire—

Agni. ‘T'his Agnias Rudra is declared in Vedic literature
to have a §¢néa lanuk and also a ghora tunwk —a form which
is lovely and peazeful and a form which is terrificand fierce.
I'n the fierce form which he has, we have to look upon him
as a destroyer; and a destroying god becomes maturally
the punisher of faithlessness and evil-doing. Such a god
can be considered neither strange nor unwanted among
the essential elements of a complete religion. In this
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tniverse of ours, we may see the processes of creation, sus-
tentation and destruétion always going on side by side.
We surely cannot think of the world as being at any time
free from decay; if we could dothat, the world would cer-
tainly cease to be what it is. I don’t know if there is any
poet who can conunand a sufficiently strong and clear im-
agination to pourtray the condition of the world as
altogether unassociated with destrution and dissolution.
If destru@®ion disappear from the midst of the world,
there would be no room in it at all for renovation. And will
not most young men protest against such a situation?
The stage of the world would then be quite fully occupied
by very superflnous veterans ; and when the world’s stage
becomes so overburdened with exhausted veterans, the
young men can surely have ho scope there for life and for
growth. Naturally the condition of the world would
then be very different—so different indeed as to be quite
incapable of being consistently conceived. Destruction is
thus an essential element in the univeise as we kunow it.
Whether it is possible to have a universe without destruc-
tion and decay therein, is a question which we need not
at present discuss; for we know only one universe, and
there can be no good at all in troubling ourselves about the
possibility or otherwise of another yay of organisiug ano-
ther universe. Let us take into consideration the one only
aniverse which we know—that, wherein we have to live
[rom day to day, even as we have to die when the hour for
it comes: and this universe is charalerised by decay
and destrnétion, Destruction is as essential a part there-
i1 as creation and sustentation are. Hence—to whom this
essential [unétion of destruction is to be assigned—is a
question which philosophy has every right to ask. And
the fierce Rudra as Siva came to be recognised as the most
competent god to take upon himsell the responsibility
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for performing this function of destruction in the universe.

Then there is the work of sustentation to be per-
formed and looked after in the umiverse. Some god
must take care of that work. With the idea underlying
the conception of god Vishnu, there came to be the
association, as you know, of the idea of the Bhagavat,
There had thus come into existence the conception of a
god as an all-pervading source of light and life, of u god
who, occupying the supremest position in the universe,
is ever helpful to mankind as the bestower of beneficia]
powers and gifts and blessings on them. As Vishnu be-
came such a god, it was quite natural that he was made
responsible for looking after the work of sustentation
i1 the universe, In the midst of the birth, decay
and death, which are everywhere evideut in the unj-
verse, we also see that things endure in a more or less
marked coudition of steady well-being for shorter or lon ger
intervals of time. Itis this endurance of things in the
condition of comparative well-being that has been desi gna-
ted as sustentation. And the god, who has to look after
such a funétion of sustentation, must obviously be a god of
love. The creating god Brahmi has merely to deal out
the barest justice to all beings in accordance with the
law of karma. The importance of this function of Bralima
in the universe cainot at all be gainsaid ; but his function
is not designed to make him a sujtable object of ejther
religions fear or religions love. In *th¢ manner in which
the fierce Rudra became quite appropriately the destroy-
ing god and an ebject of religious fear to his worghip-
pers, Vishnu became equally appropriately the protecting
god and an object of religicus love to his worshippers.
Siva, as the austere god of fear and unrelenting rigour,
could easily become Mahadeva or the * great god’ among
the people. But Vishnu aloue could be always Sanszéara,
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full of peace and benignity, so as to love his worshippers
and be really loved by them in return.

" Inthis way the fun®ions of the three gods of the
Hindu Trinity became distributed among them. At any
rate I can offer no better explanation of why Brahima3 be-
came the creator, Rudra the destroyer, and Vishnu the
protetor. Old Vedic tradition and comparatively later
philosophic thought thus gave rise to the religion of the
Trsmiirtys. This religion was, however, from the verv
beginning lacking in the element of finality even for the
time being, as its three gods were looked upon as mere
fandtional aspeéts of the oiie ontly God of the universe, the
God of all gods. It is the tendency of the aspiration of
religion to look ap always, and to endeavour to rise to
higher and higher levels of worship and realisation.
Therefore, after conceiving the one only God of the uni-
verse, in whom there has to be the natural and final syn.
thesis of all the other gods, tlie hedrt of the worshipper
cannot be at ease, if he is ever called upon to worship
any being who is in any manner less than the sublime and
almighty fulness of his one only God, the God ofall gods.
Siva and Vishnu, who had already become popular gods,
rose ttnder this impulse to represent the one only God of
true philosophy, in as much as popular imagination and
its predilections and prejudices would not very naturally
be in favour of the adoption of an entirely new deity to
represent this one only God of philosophy. Indeed Sajv.
ism and Vaishnavism appear in this light in the Mahg-
Okarata, although we cannot fail to notice ‘therein a very
marked tendency in favour of looking upon Vishnu asthe
one only God of true philosophy. It istrue that our great
poet Kilidasa was not a narrowly sectarian bigot in his
worship of Siva as the Supreme God ; but we cannot

therefore say that he was unaware of Vaishnavism as ap
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independent religion in which Vishnn happened to be the
Supreme God. By the time the gradual growth of the
Mahzbharate came to ils end, Saivism and Vaishnavism
had already assumed their distin¢tive shapes, and had
comme to be accepted among the people as different forms
of one and the same religion derived from the same
scriptural and philosophic sonrees.

In the meanwhile, that is, in the mnterval between
the grand climacteric of Upansshads: thought and the
culmination of the age-long growth of the Makabharata,
4 new force of great significance came into existence in
the religious and social atmosphere of Indian civilization;
and that is none other than the momentons force of Bud-
dhism. Buddhism was really a revolt against the over-
done sacerdotalisin of the Vedic sacrificial religion of the
Brahmins. Probably it was also a revolt against the aristo.
cratic isolation of the Brahminical priests and their mona.
poly to serve as the clergy, that is, as authorised terchers
of religion and philosophy. When a revolt against any
established order of institutions is started, it 1s found, in
the history of all countrics and civilizations, that the re-
volt as revolt invariably goes too far. Tudeed the process
is comparable to the oscillation of the pendulum in this re-
spect : men first ¢oto one extreme in one direction, and
then they go to the other extreme in the oppusite direction.
Since Buddhism operated as a revolt against the excesses of
Brahminical sacredotalism and clerical mono poly, Gautama
the Buddha tried fo establish beyond doubt that he was as
much entitled to be a teacher of religion as any Bralunin
boru, and taught that the mechanical religion of over-for-
mal ceremonialism and life-taking sacrifices does nothi ng
more than merely cause unjustifiable in jury 1o immnocent
animal life. He felt sincerely that such a religion cannot
purify a wman’s life, cannot satisfy the deep spiritual



25

longings of his heart, and cannot make his life’s burden
of sorrows and sufferings lighter or his hope of final free-
dom and salvation surer and more cheerful. In accor-
dance with the tendency of the age, the Buddhistic
revolt itself had to be based upon and guided by philaso-
phic speculation ; and the philosophy on which it was
accordingly based is now recognized by most scholars to
have been derived from the luminous and inspiring
thoughts contained in the Upanishads, and probably also
from some of the later systems of philosophy built up with
their aid. We have both Sikkhys and ¥oga elements in
Buddhistic philosophy, and also a large number of ideas and
doctrines dire@ly traceable to the Upanishads. The most
"notable feature in Buddhistic philosophy is that it does
not cause nien to frouble themselves about the question
of the final philosophic reality. 1t does not ask—* Is there
a God, and if there is, what is His relation to the uni-
verse ?" This aspect of philosophy, Buddhism purposely
1gnored It started with the proposition that life in this
world is cver [ull of sorrow and pain and misery, and
that to get out of such a life of grief and pain aud misery
once for all, 50 as to go back to it no more, has 1o be the
chief purpose of life—its very summzns boru:,

How is this purpose to be aceompljshed ¥ The pro-

blem is one of praétical ethics, and its solution was found
out to be in the armhllatmn of trishud—of the thirsting

after the pleasing ob_]ects of the senses and the agreeable de-
lightsof life. It is this #2sAnd or thnstmg after the pleas-

ing things of life which is declared to be really responsible
for the bondage of life—I wou't say, for the bondage of the
soul, because the question of the soul appearsto have been

left undecided in Buddhism. If we get rid of this Lrishnd,
we get rid of bondage; und then we become free. And

what becomes of us when we 50 becoge free ? We attaip

4
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nirvdna as the Buddhishtssay. But Buddhistic nsrvdna
is not in all respects the same as the Hindu salvation of
noksha. On the attainment of nzrvdna, man's continu-
otisly recurring mundane life of pain, sorrow and misery—
of birth, growth and decay and death—is declared to
disappear altogether. What there will be after all this
misery disappears, Buddha does not want people to en-
quire into and examine. Tlis ideal lay altogether in practi-
cal cthical life. * Iook to the ethical life, don't wastc yotur
time in vain metaphysical wranglings regarding the nature
of the Brakman or the destiny of the soul”—he is kunown
to have declared more than once.  Whether the sonlis real,
whether it is something separate and apart from or
the same as God, he did not care to consider. These
discussions are, after all, such as cannot lead to anything

like really final and irrebuttable conclusions. Indeed we
cannot satisfactorily solve these metaphivsical problems and
give Lo their solutions the character of finality. Philo-
sophy would cease to be philosophy if there were to be
real finality about all its conclusions : and Buddha obvious-
ly thought that this absence of finality made metaphysi-
cal discussions uscless for the praétical guidance of life.
There may or wmnay not be a Brakmar, and this Brakman
may or may not bz related to tlie universe. We may or
may not have a soul that remains and endures even after
the atlainment of zs7oaza.  These problems were to him
practically insignificant. His concern evidently was to free
human life from the net of over-wrought metaphysics as
much as from the redundant overgrowth of ritualisin, and
to make it practically pure, blissful and serene. Such is
4 brief statement of the more important aims of Buddhism.
You may sec here haw, in his revolt, Buddha went to the
other extreme. Itistrue hehas not denied God. He has

not denied the soul either. But he has distinétly told all
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those that seek guidance from him that there is no good
in trying to solve problems about God aund the soul, and
that ceremonial worship and sacrifice as elemments of
religion and aids to conduét are very much worse than
meaningless mockery.

That is how Buddha's work came to figure in the
field of Indian religion, and he naturally interfered with
the cven progress of old Hindu thought.  He had therefore
to be met. After Buddha, his followers laboured with
excmplary zeal to make his religion spread. Although
they took mmich sincere and earnest trouble, their work,
like that of all propagandistic workers, wade them
indulge rather feely in that kind of low activity,in which
their chief aim turned out to be not so much to spread
the good teachings of Buddha in regard to the necessity
of making human life here on earth pure, unselfish, holy
and belpful, as to see that other religions were subjeéted
to harsh criticism and were made to lose their influence
in the world. They therefore freely found fault with
the ancient Vedic religion of the Hindus. Some of the old
criticisms of the Buddbists are even now repeated by other
modern critics of Hindu religion and Hindu scriptures.
The attempt to meet these criticisms in earnest gave rise
to a religious revival among the Hindus. In the case of
this revival of Hinduism also, tlie proceSs was indeed like
the oscillation of the pendulum. When Buddhism went
to one extreme, the Brahminical revival went o the other.
When Hinduism started afresh to assert itself against
Buddhistic opposition, it was the Mimsmgata who at first
came forward to vindicate the Hindu religion. He relied
upon and worked for establishing the infallible anthority
of the Vedas. According to him the Vedas are self-
produced and eternal, they are not the result of any
inspired vision of any seer, they are not even revelation
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which is limited in time; but they are cternal and
self-existent, they have always been and will ever be.
With the aid of such an eternal, self-existent and in-
fallible Veda, it was his aim not so much to establish an ¥y
form of theistic ethics and rational religious worship, as
to resuscitate the nearly dead ritualism of the o]d Vedic
religion with its many and multiform sacrifices. That
was the position which the Afimamsata held. It was on
this ground that he took his stand against the Buddhist.
But we know that such g position, resting solely upon the
eternality and infallible authority of the Vedas, cannot be
made totel] effeétively against the purely ethical praétical
position taken up by the greal humanitarian teacher
Buddha. When the argument of the A{imansaka against
his Buddbistic critics could not thus have the desired eflect
in rehabilitating Hindunismn, then there arose the necessity
of meeting philosophy by philosophy and cthics by ethics.
This cowld be done quite easily, because the human heart
cannot go on for ever in pleased satisfa@ion with a reli.
gion that does not take (God into consideration, and does
not take the soul and its Nnal destiny into consideration.
The religion that entirely relies upon a more or less em-
pirically determined discipline of ethical conduél in life,
must be, from the very nature of the case, an unsatisfying
religion. My learned and esteemed friend in the chair
will, I am sure, corroborate me when I _give expression to
the view that the true foundation of all enduring ethics
has to be found in ietaphysics. That ethics which js
not founded upen wmetaphysics is certain to be shaky ethics.
'T'hat 1s what I understand all true philesophy to teach.
That is also what the human heart evidently feels from its
very bottom. It is all very well losay that our lives must
be pure, and unselfish and sinless. But why should they

beso? We are all prone to know the better and do the
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worse. As S, Paul has put it, there is a double nature in
everv one of us. ‘There is a certain something in us which
always prompts us to do that which is right and good ;
and there is also a certain something else in us which
prompts us to do what is not right and gond.  Between
these two prompting forces in the heart of man—there 15
a struggle going on incessantly. If, in the course of this
constant struggle, the force prompting us to do the right
is not supported strougly by religion and by philosophy,
then naturally the force which prompts us to do the wrong

will overpower us and make our lives altogether faulty
and unworthy. Even with the aid of the support derived
from the helping hand of philosophy and religion, do not
so many of us give way before the force which always
tempts us to do evid? ‘Therefore this purely ethical, and
aguostic and empirical religion could not satisfy all the
religious cravings of the human heart. It could uot up-
hold religion and morality so sufficiently or so completely
ratioBally as to make them stand on their own legs and
enable us to declare with the unfailing authority of reality
that the life of righteousness is alone for ever and ever
the proper life for man.

Accordingly, it became necessary that the religion,
which strove from a theistic standpoint to counteraét the
agnostic influence of Buddhism, should address itself to

the work of making the authoritative commandment and
justilication of mordlity and unselfishness mwre satis-

factory than Buddhism could cver prove them to be. The
work of the Mimamsakas in establishing. the divine au-
thority of the Vedas and their everlasting charaéter could
not, as we have seen, give rise to this result. And so
something else had to be done to bring about such a result,
and theteby establish the high value and worthiness ol
Hindu scriptures and Hindu tradition in vindicating



30

morality and in satisfyiug all the high spiritual require-
ments of religion. This work had necessarily to be done ;
and it was takenup by Sankarichirya in right earnest.
That such was the need of the hour had been made
out by the famous Gaudapadacharya even before the time
of Safikara. Indeed Gaudapida had already succeeded
in formulating a scheme of thought whereby the htimnani-
tariau ethics of Buddhism might very well be evolved out
of the {panishadic metaphysics of Hinduism. Many of
Us are not conscious of the manuer iu which we are hour
after hour moulded by our environments ; and often
enough we feel that we are absolutely free agents in all that
we think and do. But if we carefully examine the pro-
cesses of history with a view to find out why it is that iy
one and the same country the leading men of one age
think in one manner, while those of unother age think in
& different manner, we are sure to find out that there are
natural forces which tend to produce such variations in
thought and aim. It is in consequence of these rorces
that they think and aé as they do in history. If we bear
this well in mind, we may quite easily discern how very
unconsciously Gaudapida and Sankara must have adopted
the line of reasoning they did, for the purpose of over-
comning the unwholesome sceptic effects of the agnosticisim
of the Buddhists. ~ One of the chief ends to be ained in
this confli¢t was the establishinent of the authority of the
Vedas, which meant the same thing as’ the establishment
of the authoritativencss of the old long-cherished reli.
gious thoughts and traditions of the country. Another

such object was to derive that same purity and sinlessucss
and selflessness of life, as was advocated by Buddha, from

the teachings of our old Vedic and Vedantic religiou.
These are indeed among the practcal historical resuits of
the philosophical doctrines taught by Swikaricharya.
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During his all too short a period of life, his thoughts as
a philosopher and his work as a religious -reformer pro-
duced very marked and momentous results. While ac-
cepting the Mimamsaka’s views regarding the eternality
and infallibility of the sacred scriptures of the Hindus,
Sankara had to contend against his exaggerated faith in
the sacerdotal ceremonialism of the Vedas. There is very

good evidence to show that he fought this fight with very
remarkable snccess. On the strength of the eternality and

infallibility of the Vedas, he had further to establish that
the agnostic ethics and humanitarianism of Buddhism,

though very high in their then moral value, were really
inferior to Vedantic ethies and Vedantic humanitarianismn,

How well he accompiished this, the later history of Bud-
dhism in India abundantly demounstrates. In the course
of his endeavour to re-establish Hinduism unshakably on
its ancient foundations, he of course worked most nobly
aud heroieally for purity as well as unity in human life
and human society.

If he had lived longer he might have given us much
more of the treasure of his thoughts, and might have en-
lightened many more dark corners in the great field of
Indian philosophy and Hindu religious aspiration. And
vet, what he did in the short span of Ris life is more than
enough to immortalize him a thousand times. His great
S1UCCess 1n carrying ont the object, which he obviously
had in view, is evident from the faét that his teachings

put an end to the effeétive opposition of Buddhism
against Hinduism, and promeoted in a nowable manzer the
forward progress of Hinduism along the lines of a highly
improved ethical univarsalism. His object was evidently
to win back those pious and ecarnest and thoughtful
people, who had strayed away from the old fold of Hindu
religious tradition and Hindu philosophic thought.

. [ S -
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Consequently Sankarichirya’s religion had to be based
on the philosophical foundation of the higher pantheistic
monism; and it thus beeane pre-eminently the rcligion of
sRanin. His teaching is, as you know, that the Supreme
Brahman is identical with the soul, and that everything
in the phenomenal universe is an illusor v manifestation of
that Brakman who is in faét the one only reality. Such
being the position of Sankaricharya, he had naturally to
propound highly metaphysical problems and theories,
and had to prove that the soul is in fa& a part of this one
great reality in the universe, and that becoming absorbed
into it in the end is indeed the great salvation of moksie.
When that aim of becoming absorbed into the Brafman
is accomplished, souls get out of the bandage of semsdra
at once and as a matter of course; and in this state of
moksha, every soul comes Lo its own enjovinent of unlimited
light and eternal bliss and peace. It is not diffienlt to make
out how these teachingsof his teud to give a firmer and
more rational metaphysical foundation even for Buddhistic
ethics. In this we have the greatest historical achievetent
to be placed to the credit of Saidkaracharva. He saw, and
made others also see distinsty, that the moral fruits of pure
Buddhistic life were more fully capable of being derived
from Vedantic Hindulsm. When this became evident,
how could Buddhistic critics decry any longer the old reli-
gion of the Hindus with justice? When before Sankari-
chirya the Mimamsaka had worked effe@tively to establish
the eternal and infallible character of the Vedas, and when
Sankarichirya . later on demonstrated the high ethical
value and humanitarian purpose of the teachings contained
in those same Vedas, the position of the religion of the
Hindus, as founded upon their ancient scriptures, be-
came altogether impregnable. It certainly can not be
amiss to point out here that there is verv good evidence
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in the writings of Safdkarichirya to indicate that he was
himself an ardent Vaishnava: he may well be made. out
to have been a great Bhigavata. Although his achieve-

ments in relation to the great work of strengthening
the philosophical fortifications of Vedantic Hindnism
have been comprehensively general and non-setarian in
charafier, it is abundantly clear that hie must have felt that
his higher pantheistic monism wasin no way seriously in-
compatible with Vaishnavisim even in its form as the
accepted religion of the ancient Bhagavatas.

It has, however, to be observed that the large body
of the Hindus in the country conld not easily comprehend
Sarikaracharya’s Vedantic religion, since it was too philo-
sophical for the common human mind. The common
man could not indeefl derive sufficient rel; gious satisfaétion
from it. His need even then was to have a God who
would love him, who would come to help hitn and render
protection unto him whenever he got into difficulties
—a (God at whose feet he might throw himself unreser-
vedly so that He in His divine wisdom might do with
him whatever He chose. The sense of man’s depend-
ence upon God, his instinét of love to God, and his felt
need for an always unfailing divine support could not be
easily satisfied by the sublimely imgpersonal God of
Sartkara’s pantheistic monism. What wounder, if soon after-
warids there aroge among the people the desire to see where
else they could obtaid their religions satisfa®ion? Tl
old religion of the Hindus was distin@ly marked by the

supreme dominarnce of a loving and saving divine personal-

ity in it. Even before Buddhism there was, as it appears,

the religion of the Hindy Trinity. And after Ruddhism

lost its great influence in India, the popular position of

Vedintic Hinduism became very highly improved, This

religion had by that time been proved to be in no way
5

-
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inferior to Buddhism or any other religion, in the matter
of establishing the obligatoriness of pure ethical conducé
as based on siulessness and selflessness in life. And yet
the need was felt for a personal God, and for a more emo-
tional and less intelle€tual religion than that of Safikara.
This more emotional and less intelleétual religion had in
fact been known well to the people of India before. Such
a religion is clearly traceable in the pages of the Makg-
bharatz and in the Purgnas. And after Buddhism and
Satikardcharya, this old emotional religion was felt to be
more and more wanted. Accordingly religious reformers
arose and came forward to supply the felt need of the
hour.  Among those who so arose in India to give this
nceded emotional turn o the re-established and freshly
progressive Hindu religion, Ramanujachirya certainly
played a very important part, and produced very notable
results as a fearless and faithful worker in the field of
Hindu religious and social reform. There have been otlers
who also endeavoured in their days to do this kind of
work ; but among all such, Ramianujichirya may be made
out to have been undeniably the most famous and frujtfu]
worker. Ramdnujichirya had of course his predecessors,
who had prepared the way for him, as the history of the
Sri-Vaishnava religion distinétly shows. And in carrying
out this requisite reform in Hindu religion, that is, in mak-
ing it a religion of loving devotion to an all-powerful and
all-merciful God, what Rimanuja thainly did was that lie
combined the old religious views of the Bhigavatas
with the Vedantit ideas of Sankara’s higher pantheism,
s0 as t0 make his adversia or absolute non-dnalism beconie
visishtddvasta or qualified non-dualism. Riamanuja’s
aim was evideatly to emphasise the religious value of
devotion aud service and self-surrender to God, but not to
make the reglization of the oneness of God with the soul
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of man and with the universe the basis for moral conduét,
and the mecaus for the attainment of the sublime salvation
of moksha. The need for moral conduét, for purity, for
sinlessness, and for selflessness in life has been believed in
and proclaimed by all great religious teachers in India as
in every other part of the world. But they have differed
as to the question of how this sinless life is to be realised
in praétice. Is it to be made dependent upon spiritual and
philosophical realisation, or is it to be made dependent
upon the culture of the tender and benevolent emotions,
has in fa@t been the praltical problem at issue. There
can be no doubt that both the processes are capable of
vielding the fine fruit of pure and noble condu¢t. How-
ever to most men gnd women the culturs of the emotions
happens W be easier than the achievement of spiritual and
philosophic realisation.

Ramanujacharya accordingly declared éhakss to be
the most suitable means to achieve purity, sinlessiess, and
selflessness in life; and hence this same 64a4(r was accord-
ing to him the truest and the most unfailin g means for the
attainment of the salvation of mwoksha. The emotiou of
bhakts is said to be a feeling akin to love; it is indecd decp
devotion and love. Even inour common daily life, we may
very well realize what a potente factor love is in en-
couraging norality, and in establishing purity and
selflessness and smlesbnebs in life. Imagine a youung
iman who 1s entirely ‘absorbed in himself, who does not
care to think of anybody or anything other than himself,
—imagine further that, either as in Indiaor in the fashjon
of Kuropeans, lie marries a beautiful and worthy damsel,
and becomes day after day more aud more attached to
her in Jove, Suppose this young man of the above de-
saription goes to the Bangalore fruit-market and sees
rows of fine luscious truils cxposed for sale there. His
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inouth of course waters, and he buys some clioice [ruits
among them, Does he cat them himself ? He would pro-
bably have done 50 in those old self-centred days of his uni-
quely single blessedness. He does not and cannot do so
now ; for his love to his wife is so true and so deep tlat,
although at the very sight of the fruits his own mouth
profusely watered, he carties them home to his wife and
gives them to her in preference to himself. And if in
course of Lime he becowes the father of a number of chil-
dren, aud then goes again to the same market and sces
similar fruits, his mouth probably will not then water
at all (laughter). He will have by that time become too
much of an altruist, that is, too much of a true lover of
others, and his mouth will surely have learut not to water
on sceing even the best of fruits. Nevertheless, lic is cer-
tain to buy the fruits, in the belief that those fruits will
be even more delicious and agreeable to his children
than they were to him in those old days when his
mouth freely and fearlessly watered in his own iutirest
at the sight of the sweet fruits.  He buys them and takes
them home. To whom does he give them now? Lvi-
dently not to his wife, wlo is now to him no more than
the worthy and respeftable mother of his dear children.
But he gives them to the children. This clearly shows
how potent love is in expanding our sympathics and in
killing our selishness. Aud by killing selfishuess, we in
fact kill all Lhat is calculated to-encourage sinfulness
and impurity in us. With the disappearance of selfish-
ness, evety temntdtion that tends te make our lives uu-

righteous and faulty disappears at once. Inthis way love
may be made out to be a very potent factor in giving risc

to purity and unsclfishness in life.  If this feeling of love
is steadily and carefully cultivated in the liuman heart, if
it is made to find its objedl not merely in the wife and
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the children, but in that great Being, who is the very
life and foundation of the universe, and from whom comes
all that is good and true and beautiful in the universe, if
that Being is made the object of our love, then there will
arise, as they put it in Sanskrit, anurdgidvirégeh—that
is, through intense attachment to that divine Being, therc
will arise in us absolute non-attachment to ourselves.

‘This idea is sometimes illustrated in Hindu literature

by taking the examplie of un uncontrollable illegitimate at.
tachment which a man may have to a mistress, although he

is morally bound to bestow on his own wedded wife all
his love and attachment. As his iflegitimate love ZIows
in intensity, that is, as the obje®® of his illegitimate Jove
becomes more and more dear to him, his lawfully wedded
wife may be seen te be discarded by him more and more.
Thus his zi74ga or want of attachment to the wedded wife
bears an inverse ratio to his enurags or loving attachment
to the illegitimate mistress. This example is not a very
happy oue morally : nevertheless as an illustration il is very
telling. And what I want you to understand from it is,
that, if we make God the obje& of all our attachment,
then everything else ceases in time to have the power of
attracting our love. With the growth of such a full God-
love in us, our love of pleasure, of yealth, of beauty and of
power disappears like mist Lefore the rising sun. The
only love that thezg endures is our love of God. And the
full tmport of this Gdd-love depends upon our conception
of God. If it be realised that everything that is in the uni.
verse has come trom Him, and in due time goes back to
Him—if such is the conception which we have of God,
then, wheu Ile becomes the objedt of our love, all His
creatures also become the objeéts of our love as a matter of
course. How will it be possible for us to live a life of
sclfishness, wlien God aud all His creatures have thus be-
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come the objects of our true and devoted love? Such a
thing is indeed impossible. We cannot love God and His
creatures sincerely, and love also at the same time our
own sweet little seives. The love of mnan’s sweet little sclf
fades away in the larger presence of the love of God and
His creatitres. Here therefore is an efficient and worthy
neans placed at the disposal of man, by which he may over-
come his tendencies in favour of selfishness apd sinfulness
—and that means is man's loving devotion to God, which is
in Hinduism known by the name of 4gkss, Here also az-
ragaorloving attachment to God and all His creatures gives
rise to wergga or the feeling of non-attachment in relation
to one's self. It is not merely that love expands our SYHIe
pathies and kills our selfishness : love indeed does more—
it stimulates in us self-sacrifice and Iinpels us to wear
ourselves away cheerfully in serving thiose whom we love,
Our love of God—when it is indeed real and hearty—is
fully ¢ .pable of turning us into earnest and sincere servants
cfall His creatures. In fact it is in serving His creatures
that our love of God finds its satisfaction and makes itself
aiive and visible. And it is acttually maintained iy the
Sr1-Vaishnavism of Riminuju that to love and honour
and serve the Bhigavatas is even more meritorious thap
to worship the Bhagavax. Loving devotion to God has
been and 1s undoubtedly a great moral force in human
hiistory. o

Thus with the aid of #hakfs we may aunihilate
selfishness, and thereby recalize moksha. ‘I'he obliga-
toriness of &hdRs is therefore an unfailing authority in
favour of pure ethical conduét and high nobility of pur-
pose : it is indeed an unfailing means 1o help us always to
attain real success in living the righteous life. More-
over it is casier for us to command $iak/y than to obtain
that transcendental spiritual wisdom and the realisation
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of the unity of reality which Sankarachiarya’s philosophy
demands of all its followers. The tendency to love is
altogether natural and is implanted in the heart of all per-
sons. Tlhere is in fact no person of any kind who has not

a natural aptitude to love and to be moved by love. The
only point to he altended to in respeét of this natural

emotion of love is to make it expand so widely and so com-
prehensively that it may have the great God Himself aud
all His creaturcs for its objeét. And the tendency of love
to have itself lavished upon the beloved is very frequently
seen to be against the conception of absolute oneness he-
tween the lover and his beloved. The function of philo-
sophy coasists largely in realising the unity of reality,
while that of dkakfs or the emotion of God-love and divine
devation is in the realisation of anion through service and

self-sacrifice. When it is fouud that the path of dheksy

leads the devotees of God more easily and more naturally
to the attainment of moksku through the realised relation of
God‘union, than the path of wisdom or s#4na does through
the realisation of oneness with God, then as a matter of
course the easier path of dhaksy will be followed by many so
as to make it become the really popular road of religions

aspiration and attainment. Raminujichirya, whose aim
obviously was to make as many gs po;;sible come under
the saving influence of God-love as comprehended in
Vaishnavism, made bkaksi the basis of all religious life ;
aud to him jAana itstlf came to mean the same thing as
bhakts. In faét it is in this light that he has interpreted
the Ved#ntu-Satras of Bidarayana. Abcgrdingly, making
bhaktt as before the pivot of popular religion was one of the
most important points in the life-work of Ramanujachi-
rva. It is fully worthwhile noting here that the Sanskrit
words bhaga, bhaguwat, and bkakts are all of the same
arigin etymologically ; and it cannot therefore be an alto-
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gether unfounded assumption to hold that the word dhakts
must have, almost from the very comrmencement of its relj-
gious history in the Sanskrit language, meant the meaus of
worshipping Bhagavat in the spirit of true love and devo-
tion as the one Supreme Lord, the God of al] gods. ‘There
is other evidence also to prove that the do@rine of b ks
is undoubtedly anancient element in the teligion of the
Bhagavatas. Anyhow there can be no doubt that the all-
pervading and all-enlivening Vishnu, who, as Bhagavat, is
the loving bestower of all auspicious boons and blessings,
and is,as Nardyana, the abode of all life and the internal
controller—antarvimin —of all beings, is most appropri-
ately approached through 34ufz, The most glorious de-
light of love is ever in experiencing the response of love
to love. Therefore to a loving God, *what can be more
delightful than the confident and trustful Jove with whicly
His devotees respond to His love? And is not Vishnn,
the bestower of light and life and of all auspicious hoons
and blessings, a loving God ? When we think of ous own
unworthiness to be the objects of His love, and contrast
it with His infinite benevolence and the immense value of
all His divine gifts, how can we conceive Him to be other
" than a really loving God ? Ou the certainty of Iis all-
merciful and omnipotesit love is based another doétrine of
the Sri-Vaishnavas, whicli is closely allied to the doétrine
of bhaktsand may even be said to be a natural development
of it. I refer to the doétrine of pmjﬁm‘ﬁ' or absolute self-
surrender to God, which is also spoken of sometimes as
faranggats. This dodtrine of self-surrendet is based mainly
on the last teaching given by Sri-Krishna to Arjuna in the
Bhagavadpita, and it is hence held to be as authoritative
as the G4 itself. I told you a little while ago that there
are some modern philosophers also who maintain that

man’s sense of dependence on a higher power has to be an
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essential element in all religions. Whether it really has to
be so or not, we need not discuss now. But it is evident
that the doftrine of pragatfr is based on such a sense of de-
. pendence on God—a dependence which is complete and un-
questioningly trustful Ramanuja’s views regardiug this
do&@rine come out most beautifully from his Saragzﬁgatz—
gadya, which is a highly pathetic prayer in Sanskrit prose
embodying his great faith in God as his sole refuge and
only saviour.

There is another point in the work of Ramanuja in con-
nection with Vaishnavism, which is brought prominently
to view by the name Sri-Vaishnavism, which has been given
to the religion he taught and uphceld. It is sometimes called
Vaishoavism of the Sri-sampradiya. Ramanuja's religion
has been called Srr-Vaishnavism, becanse Sri, that is, the
goddess Lakshmi, is made to have an important func-
tion to preform in it. When man, by meaus of his Shwits,
endeavours to attain mwkshe, it is found that he often feels
helpless and hopelessly forlorn on account of his kunow-
ledge of his own culpable unworthiness to be blessed with
the salvation of soul-emancipation and God-attainment,
as also on account of his very natural conception of God
as a just and impartial apportioner of the fruits of Zerma to
all His creatures. When we deal wvith 2 great question of
religion and morality like the fitness of God's creatures
to be saved and lifted out of the thraldom of Samsdra, and
base its solution on dr metaphysical conceptions of God
and of the will of God, we cannot help thinking of Him
as a hard task-master, who is systematically bent upon
seeing that all His commandments are duly obeyed by all
His creatures, and that His will is always honoured by
them as law. With such an absolutely just God, who is
very rightl_y and very naturally apt to become deeply disap-
pointed ﬁglth us whenever we violate His commandments,
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our chances of attaining salvation are indeed infinite] y
small. When we calmly meastre onr owi capacity to con-
duct our lives in complete consonance with the will of
God, the result is certain to fill us all with great despon-
dency. Since the moral law is based upon the will of
God, we are all bound to live our lives in accordance with
the moral law. But when the weakness that is in us
nnnerves us and we beeonte a prey to temptations, how
can we then manage to live the life that is morally fault-
less?  And if we break down under tle heavy pressure of
trying temptations, are we thereafter to have no hope of
any kind regarding the attainment of the bliss of soul-sal-
vation? Tnthis manuer we are led to face the old problem
of how the mercy of the loving God may be reconciled
with the strict impartiality of the abrolutcly just God.
It is in a situation like this that we naturally feel the necd
for the kindly interposition of a snitable intermediary be-
tween us and our great God,—an intermcdiary, who ou the
one hand is willing and able to excuse our faults ana can
on the other hand cffe@ively approach onr almighty
God with the petition for merey in behalf of His weak
and erring creatures. It is not here iu India alone that
the help of such an intermediary has been sought by pious
and God-fearing people. Other teligions also than this
Sri-Vaishnavism seek and postulate an interceder between
God and man, between the ever just and alimighty God
and the weak and erring human beirg, so that this weak
and erring being may be made to have the full benefit of
divine niercy, Somemake their religious Gurx such an
interceder ; others, like the Christians, make a divinc in-
carnation serve as such an interceder ; and Sri-Vaishoavisin
looks upon Lakshmi, the divine Mother of the Universe,
as such an interceder. To bear well and without harm
the burden of moral and rcligious responsibility belonging
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to weak and erring mankind, some such interceder between
the judging God and the human beings to be judged is
very rightly recognised to be necessary by mote than one
‘wellknown religion. Now, in the religion tanght by Rama-
nujichirya, this interceder is, as you have been already
told, the goddess Lakshmi. The conception of Lakshmi
as the divine consort of Vishnu is also an old one in Hindu
religion. It is known to later Vedic litcrature, and has a
philosophical meaning underlying it—this meaning being
nothing other than the true representation of the relation
between gprakrity and Parama-purusha. Prolkrits is con-
ceived to be the wife of God, who is the Supreme Being.
Aoconding to what 1s called by some Pawranika Sdankleyva
—which is the ssme as the Saakhye of Kapila, with the
exception that, in the Pauranika Sankhye, a Supreme
Sonl s postalated and made to have the same relation to
the mafverce as 2 wholc as the various individaal wowls
have to their respective embodiments—according to this
Faxrdmika Sgukhya, it is maintained that prakriér, which
is in fad the source of the created universe, is obedient
to the wili of the Supreme Soul and gives birth to the
universe in consequence of His close association with it.

Hence prakriti is looked upon as the wife of God and the
Mother of the Universe. Both Vsishnavism and Saivism
have recognised the appropriateness of this conception

of the relation be.t.w;ren God and Nature; and in Sai-
vism we have prakrsits and Parama-purusha even blended

together in the conception of the Ardianarisvera—
the God who is represented as half man and half woman,
If we understand that Lakshm{ represents in Vaishnavism
the power of grakriti, we may easily make out the mean-
ing and fitness of the fun®ion assigned to Her in Sri-
Vaishnavism. Ewven according to the S#nkhya of Kapila,
prakriti is conceived to undergo all her modifications with
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a view to liberate all bonnd souls from their imprisonment
in matter, and is for this reason compared to a kind and
loving mother. In Pauranika Saikhya, Mother Nature hap-
pens thus to be the obedient and loving consort of Father
(God. Please note here that the feminine gender of the word
frakriti in Sanskrit has not been without its influence in
making Nature the kindly Mother of All, even as God is the
great Father of All. Tooked at in this light, what does
the propitiation of Lakshmi really signify? Tt means
this—that before we succeed in propitiating our God who
1s above and beyond Nature, it is necessary for us to pro-
pitiate Nature, if we are indeed anxious to get on well
iu life as well as after life. ‘Those who want to live their
lives happily and harmoniously for themselves and for
others have to see that they do not foolishly violate the
laws or oppose the irresistible forces of Nature, Hence
the propitiation of the powers of Nature is always required
in our own interest.  Our ancestors of thousands of years
ago achieved marked progress in religion by passing [rom
Nature to Nature’s God. In Riminuja's Vitishtidvaila
philosophy, the oneness of the ultimate reality is not the
result of any form of essential identity, but is based upon
an organic union of the component entities making up the
reality. Hence agccord’ng to him the path of philosophic
ascent is inevitably from Nature to Nature’s God. And the
funclion of mercy-seeking intercession in behalf of weak
man, which is assigned in $ri-Vaishnavism to Lakshmi,
the merciful Mother of All, enables us to sec further that,
in Ramanuja’s view, the path of religious realisation also
1s in proceeding from Nature to Nature’s God.

When philosophy taught our ancient sages how to
analyse the universe, and their construdlive imagination
led them to conceive the relation between God and Nature

to be like that bet ween a husband and his wife, it became
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perfectly natural for Vaishpavism to make Lakshmi the
wife of Vishou and the merciful Mother of the Universe.
You know that the progress of religions takes place not
unoften by the infusion of new ideas into old institutions.
A great Arabic scholar writing about the religion of the
Semites pointed out some years ago, with many examples,
the tendency that there is in human societies to conceive
their divinities almost unconsciously in the light of their
own social organizations. If we havea community of
people whose society is matriarchal in organisation, and
among whom the mother is therefore the most prominent
person in the family, their most natural conception of the
deity happens to be as a goddess. They look upon the
high supernatural peing or beings at whose hands they
seck sympathy and Support as a mother. In other com-
munities wherein the social organization is patriarchal,
where the father is the most authoritative figure in the
family, the divine being is looked npon as a father. This
state of affairs in human civilisation is indeed very well
known to students of anthropology. And we are able to
make out with various kinds of evidence that the Dravi-
dian people of South India possessed in the ecarly days a
matriarchal orgagization of society, that among them the
mother was accordingly the most inportant figure in the
family, and that consequently the worship of the village
goddess as amman—that is, as mother—came to bLe very
prevalent among thent. If we have a people among whom
goddess-worship is prevalent, and if we want to introduce
in their midst a newer and a higher religion, it turns out
to be necessary to find a real place for a great goddess in
that newer and higher religion. This was probably one
of the reasons which led to the enthronement of Lakshmi
in the religion of Rimanujicharya as the world’s Merci-
ful Mother, who is the ever loving and ever successful
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mediatrix between Her Lord God and the individual
souls seeking the salvation of a perfedted re-union with
Him. Ramanuja’s predecessors in the line of Sri-Vaish-
nava teachers had already given a prominent place to
Lakshmi in their religion, probably because it happens to
be a characterie feature of Sri-Vairhnavism that it arose in
the Tamil land and obtained its fresh nourishment largely
from the inspired thounghts and sentiments of certain
well known Tamil poets and saints. The thought-infly-
ences proceeding {rom these poets and saints were taken
up by Brahminical teachers, and were woven into the phi-
losophy of Vaishnava Vedanta in a very remarkable man-
ner.  Such a mutnal in-weaving of pious poetry and sib-
lime philosophy is probably not seen i the literature of
any other religion. The Sri-Vaishnavas often speak of
their sacred literature as Ublaya-Vidinta, that is, as a
double Vedanta consisting of the Sanskrit philosophic
Vedinta and the Tamil poetic Vedanta. And the associa-
tion of Lakshmi or St with Vishnu as the intermediary
between weak man and almighty God must also have

been postulated in this manner in response to popular
needs and influences ; nud it led to various conseqiiences.

Thusit is in all probability that Vaishnavism became
here a religion in,whiclh Mother Lakshmi has to intercede
for mercy between God and His children. And who are
His children? All nlankind-———ngt}?h all living beings.
If all mankiod happen to be His children, and if Mother
Lakshmi intercedes between weak and suffering mankind
on the one hand and almighty God on the other, we can
easily understand how in this religion none can be kept
out of the Holy of Holies, and none can be Jooked upon as
nnworthy to receive the grace of God. 1f out of a family
of 2 number of children, 2 mother keeps away any one
¢hild from shating the kindly and merciful favour of the
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father, she certainly deserves to be charadterised as an
unnatural mother. Therefore in this religion there is an
all-comprehensive divine graciousness which knows no ex-
clusion. The reciprocity and the universality of divine

and human love, as komown to this religion, has in no
small measare been the result of the Mothier of All being

made in it to intercede between God and all His children
so as to temper His serene justice with tender mercy,

I have thus tried to indicate to you in a very brief
oatline the position occupied by Raminujichirya in the
development of Sri-Vaishnavism in our country. Vaish-
navism, when adopted by Riminujs, bad already becomc
Soi-Vaishnavism. In it the old Bhagavata dodtrine of
salvation thwough Abod#i' had been re-asserted and deve-
Joped beyomd into the doctrine of grapatsy. The decision
to gtilise the Ublays- Vadinla of Sanskrit philosophy and
Tl Vaishnava poetry as the basis of Sri-Vaishnavism
had also been arrived at and practically carried out to a
large extent by the predecessors of Riminuja. Accor-
dingly he was in no sense the pioneer of the popular reli-
gious movement out of which Sri-Vaishnavism arose in
South India. He may be said to have come on the crest
of the wave of this movement ; and it received its final
seal of suthority and rational sanction in his hands.
That he secured for it the full suf;port" of the Sanskrit
Veddnta, and proved it to be a worthy means for the
exaltation of the soflak virtues and the uplifting of the
masses, is abundantly demonstrated by the events that
filled hisloag life of courageous conviftien and enduring
sincerity and comprehensive humanity. Let me refer in
illustration of this to the single instance of his having ad-
mitted the parasyas—the holeyas as yon call them here_as
worshippers into the famous Vishnu temple at Melkote,
which is, as you all know, situated within your own Mysore
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State. The bumanity and the courage involved in this
noble act are both highly remarkable, and worthy of the
enfranchising religious movement which attained its con-
summation through his work. After him others carried
the stream of Vaishnava thought in various ways iuto vari-
ous partsof this holy land of vurs ; and new forms of Vaish-
nava faith came into existence under new conditions. But
these are matters which cannot be included within the scope
of the persent le¢ture. The popularisation of the ideas of the
Fatherhood of God, the Motherhood of Iakshmi, and the
Brotherhood of Man in India is indeed in a notable degree
dueto Ramanuja and his work in life; and it is now a fact
of history that to him may be traced more or less largely
the benchcent religious influences that have proceeded from
Raminanda, Kabir and Nanak. So fdr, Rimimuja’s work
in connection with the immemorial and ever progressive
religious life of India has shown itself to be like the work
of the prescient sower who sows good seeds in good soil; and
we may therefore feel well assured that, under the quicken-
ing stimulation of thie beavenly light of God-love, the har-
vest of the love of man to man as man will in due time be
quiteabnndant and full of further hope and further pro-

mise in this our ancient and historic country, wherein he
lived so well and laboured so nobly. (CIIEERS).

b



THE CHAIRMAN'S SPEECH.

Gentlemen,
You have listened to a very elaborate, and very highly

luminous le€ture from my friend Mr. Rangacharya this
evening. [ am really glad that I cannot pass any advene

criticism on it, as there is very little in it for me to dis-
agree from him : in faét I heartily agree with almost every-

thing that he has said on the various aspects of the subject
he hasso well handled. There is also very little about
that subjeét which I can put either in tetter language or
in a more lnminous manner. 30, you see how he has cut off
the ground under my feet very badly. Countless men like
ourselves, who have neither the deep erudition of my friend
nor his clear insight, take religion just as it comes to them
when they come into the world., We are in this tnatter
like little birds living their brief lives on a large tree,
_ __—eatiflg of its fruit, and receiving its protetion and sup-
port, and then disappearing. But when people, who have
thought about the subject a great deal, tell us details
regarding the history of such trees of religion, regarding
the way in which their roots have gone deep down into
the soil, and regarding also the large wealth of attradlive
and helpful natural elements that surround those trees, it
is then that our eyes are a little opencd; and then it is
that we begin to feel that the tree, we have been so long
living on, partakes indeed of the infinity of the universe
with all the glory of its omnipresent. divine life. It is
indeed under circumstances like these that we pay atten-
tion to what is valuable in our beliefs and praétices. Thus
we are led to go back into the recesses of antiquity, and
impelled to examine the past history and the present signi-
ficance of our everyday religious expriences. We Hindus

7
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are sometimes declared Lo be jdolators. 1 think all peo-
ple have to be idolators in religion. The great thing is,
that we should make our idols as good as we can possibly
make them. That is, there should be o difference be-
tween our highest ideal and the idol that we worship.
Man'’s conception of God is very much monlded by his

own culture and couception of himself. He akes Lis
God what he can, with the aid of his own goodness and

knowledge of truth multipled to infinity in the sanélnary
of his inmost heart. And so, as our kuowledge of truth
and our coneeption of goodness advance in the line of pro-
gress, it becomes necessary for us now and againto have our
ideals examined and purified, to have them brightened and
heightened. The more we approach and assimilate the
better ideals, the greater will be their influence on our
own lives. To-day happens to be the Sarikara-jayanti
day; and our friend, intending to give a lecture on
Raminujicharya, has given as luminous ard as edifying
a lecture on the value of Sarikaricharya’s life-Work #5 om-.
tnat of Ramannjachirya. TIn fadt, I do not know of any
person who could have given a hetter cstimate of Sarl.
karicharya's life-work. That both Sankaracharya and
Raminujacharya have been spoken of in such high terms
and without the least disparagement to either by my highly
cultured and thoughtful friend, shows how absurd are the
bigotted ideas, which we, in some of our weaker moments,
indulge in about them and their wosk in life. After all
it is only human nature to take different views of things,
It may be that, to certain minds, Safikaricharya’s view,
though abstruse and highly philosophical, appeals more
strongly. To other minds Ramiannjichirya’s view may
appeal more strongly, inasmuch as it is on dhatis and the
practical and popular aspect of life and religion that he
has laid stress. There is quite room enongh for all these
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divergencies in the great sphere of religion ; and what-
-ever a man’s belief may be, he has to try always to acquire
‘better and nobler ideals, and endeavour more and more! to
-approximate to those ideals in his own life. For myself I
wast say that | am quite willing to fight my battle of life
‘under the banner of aay great and worthy religion. Narrow
and intolerant se@arianism is not at all to my taste ; and I
believe it to be unreasonable and altogether unjustifiable.
Let each of us have his own religion and his own philoso-
phy of life. But let not this lead any one of us to be unjust
‘or uncharitable to others. I feel that 2 word of praise
and recognition is due to the enterprise of Mr. Gopala-
<harlu in having induced my friend Mr., Rangacharya to
.come all the way Jrom Madras to entertain us with this
highly interesting and instruétive discourse. There are
many ways in which Mr. Gopalacharlu has shown that
he can do useful public work in this big city of Bangalore.
But I can appmeciate nothing that he has done more than

& efMterprise which enabled him to bring, on this auspi-

cious oceasion of the anniversary of the Srinivasaman.
diram, my friend Mr. Rangicharya hither to deliver this
very eloquent and edifving address. —(CHEERS))
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