In the preceding chapter we discussed the question of Hindu rituals. Let us now go a step higher and consider the question of Hindu ethics. Both rituals and morals are comprised in the word karma. The former may be called the lower karma and the latter the higher karma. As I have already said, they are the lower and the higher limbs of religion. 

If rituals are the legs, morals are the hands. We are enjoined not only to perform certain ceremonies, but also to discharge certain duties and to cultivate certain virtues. We are slowly to proceed from the outer to the inner-from ritualistic action to moral action, and from moral action to moral character, calling forth more and more of our will into operation. 

And when the will comes into operation it is free to ask the question-why should I do this and not that? - Or more generally-why should I lead a moral life? The ultimate question in ethics is-what is the aim of morality, what are its sanctions?  

The Hindu sages, who consider this question go to its very root. Their view of moral life is part and parcel of their view of all life in this universe. Their ethics is a part of their metaphysics. They saw one universal purpose running through all creation-the return of the divided Spirit to its primal wholeness.
To them the universe is one vast field in which spirit and matter, Atman and Anatman, contend with each other at various levels of being. The higher we go in the scale of creation the greater is the mastery of spirit over matter. 

As explained in the Taittiriya Upanishad, we are the spectators as well as the actors in a grand spiritual evolution from annam to  rana, from Prana to Manas, from manas to vijnanam and from vijnanam to Ananda. In modem terms, the evolution is from matter to life, from life to consciousness, from consciousness to self- conscious ness, and from self-consciousness to universal or cosmic consciousness. 

Or, to put it more concretely, the
progress is from minerals to plants, from plants to animals, from animals to man and from man to God. At the one extremity we have inorganic matter in which the spirit is dormant, and at the other extremity the absolute spirit in which matter is absorbed. 

And at every intermediate stage true progress is to be measured by the increasing richness of spirit and the shrinkage of matter. Also, after the appearance of man, who is a free agent, the evolution is no longer involuntary as in lower levels, but voluntary and conscious, and hence the progress is not in a straight line but in wavy curves

According to this vision of the universe, the Hindu sages looked upon all progress in human history as an aspect of the progress they saw in the order of creation. That is, it has to be judged by the degree of the pre- dominance of spirit over matter. All civilizations have, therefore, to be estimated according to a scale of spiritual values. 

The writers of our Puranas picturesquely describe the different ages of the world according as the Cow of Dharma or righteousness walked on four legs or three or two or one. The authors of our epics were not carried away by the splendor, wealth and power and the scientific efficiency of civilizations, such as those of Ravana and Duryodhana. 

The true progress of nations, according to their standard, is moral and spiritual progress, a step in the direction of God and not in the reverse direction of the brute and the monster. That was the lesson they wanted to impress on the imagination of India by their wonderful stories of Rama and Ravana of Yudhishthira and Duryodhana.   

Furthermore, the Hindu sages tried to project these lines of progress that they saw in Nature and the history of nations into an ideal scheme of society (consisting of the four well-known Varnas or castes) and an ideal pattern of individual life (consisting of four well known  Ashramas or stages of life) with the purpose of enabling the people to cultivate both individual and social virtues.  

The mighty edifice of law which they constructed according to the conditions of their time almost at the dawn of our history and which they called Varnasrama Dharma maintained its ground in this country for many centuries, but, owing to vast social and economic changes in the life of the people, it gradually lost its meaning and in the 20th century, especially after India gained her Independence, became practically obsolete.  

On the other hand, the Hindu view of life is more clearly and permanently expressed by the well-known formula of Dharma - Artha-Kama-Moksha which is extensively used in Hindu rituals. Here Dharma means righteousness, Artha means wealth, Kama means desire  and Moksha the liberation of the spirit from the bonds OIL flesh.

These four are called the Purusharthas or the ends of life. This formula embraces both earth and heaven, both time and eternity. Moksha or the freedom of the spirit is the kingdom of God. It is a thing of eternity. Its counterpart in time is Dharma, which is the kingdom of God on earth under human conditions. It is half-divine and half-human.   

It is divine because it is the transcript of Moksha, which is another word for divine consciousness. It is human because it is subject to progress and changes and has to fulfil itself in spiritual freedom beyond time. It includes Artha and Kama that is, our possessions and our passions. 

In other words, we are taught that in this life righteousness consists in our directing our possessions and passions to a spiritual end. The more we do this, whether as individuals or as nations, the greater is our progress in Dharma. Hence progress in Dharma means the progress of man towards divine perfection. 

God is eternal perfection and to reach Him we have not only to discharge faithfully the duties that belong to our station in life and to the stage of our spiritual development but also to cultivate the essential virtues and become thoroughly pure and virtuous in character. 

Thus by glorifying the house holder and sanctioning his pursuit of wealth (Artha) and pleasure (Kama) within the limits of the moral law (Dharma), Hinduism does justice to the flesh as well as to the spirit of man.  

Almost all virtues known to man come within the province of every religion. But each religion emphasizes only a few of them, calls them cardinal virtues and tries to bring all other virtues under one or other of them. It is these cardinal virtues emphasized by a religion that determine its individuality. 

The cardinal virtues of Hinduism are amply indicated in the Mahabharata and the Ramayana and the Puranas. They are exemplified in the ideal characters, which all Hindus love and venerate. Not only that, they are common to Hinduism, Buddhism and Jainism. The reason is not far to seek. Buddhism and Jainism were never regarded in India as separate from Hinduism. 

The Buddhist and Jain sects were always looked upon as the dissident sects of Hinduism. Therefore the cardinal virtues of Hinduism may be regarded as the distinctive marks of the religious spirit in India. They are-purity (Saucam), self-control (Samyama), detachment (Asanga or Vairagya), truth (Satyam) and non-violence (Ahimsa). Let us now consider the scope of each of these as conceived by the Hindu sages.     

Purity implies both purity of body and purity of mind, both ceremonial purity and moral purity. The former is preliminary to the latter. All the purificatory baths and ceremonies and all the elaborate rules regarding food and drink prescribed in our scriptures are meant to suggest purity of mind and spirit. The discipline of a religious Hindu begins with these elementary regulations. 

Our food and drink, which sustain the physical basis of the soul, are not such unimportant things as some people imagine. It cannot be a matter of in difference from a spiritual point of view whether a man is a vegetarian or a meat-eater, whether he drinks water or wine. But, as we have already said, the purity of body, which is the result of proper food and drink, and of habits of cleanliness is only preliminary to purity of mind. 

According to Hinduism cleanliness is not exactly next to godliness, it is, a part of godliness. When the two are made independent, they sustain great loss. There fore purity should comprise both external purity and internal purity. It should comprise cleanliness, straight forward- ness, frankness, innocence and absence of all sinful thoughts. The cultivation of purity thus naturally leads to the second cardinal virtue, namely, self-control.  

Self-control again implies both control of the flesh and control of the mind. The sins of the mind are subtler than the sins of the flesh. To the latter class belong gluttony, drunkenness and sensuality of all kinds. These sins bear their condemnation on their very faces. Their beastly nature is easily recognized. 

But the sins of the mind put on the guise of virtue before they attack us. Hypocrisy, pride and bigotry are easily mistaken for virtues. Generally the masses in our country are a prey to the sins of the flesh, and our classes are a prey to the sins of the mind. Self-control means the control of both body and mind. The Gita points out how desire ha  for its seat the senses, the mind and the under standing. 

The enemy *has to be fought on all these ascending levels before he s vanquished. Self-control, therefore, implies like purity, a whole group of virtues. It implies patience, forbearance, modesty, humility, self - sacrifice an   self-effacement. When a man has acquired all the virtues, which are grouped under these two cardinal virtues of purity and self-control, he becomes in the language of the Gita, a Visuddhatma and a Vijitatma, that is, one who has purified himself and also conquered himself.

But Hinduism does not glorify self - conquest for its own sake. It is glorified for the sake of the ultimate liberation of the spirit from the thralldom of the body and the mind. Self-conquest, when it is made an end in itself, becomes mere asceticism. Some critics say that Hinduism glorifies asceticism and that it wants its followers to suppress the flesh altogether. 

Hinduism does nothing of the kind. It recognizes, on the other hand, that the body is a dharma - sadhana or instrument of righteousness Accordingly, it only seeks to regulate its appetites and cravings. The flesh is not suppressed, but only taught its place. A man who pampers his body is not fit for the kingdom of the spirit. Hinduism takes into account all the factors of human personality-body, mind, soul and spirit-and prescribes, a graded discipline for all. 

The so-called Asramas are stages in the progressive emancipation of the spirit, and the formula of Dharma - artha - kama - moksha is symbolic of the complete life in which the claims of the various factors of human personality are reconciled and harmonized.

The Bhagavad Gita has some well-known verses on this point: - 

"Yoga is not for him who eats too much, nor for him who eats too little. It is not for him, 0 Arjuna, who sleeps too much, nor for him who keeps vigils too long. But for the man who is temperate in his food and recreation, who is restrained in all his actions and who has regulated his sleep and vigils. Yoga puts an end to all sorrow."  

The higher phase of self-conquest is detachment, the third cardinal virtue. We have not only to over come what is evil in life, but also to be independent of the  good things of life. Our domestic affections, for in stance, our family ties, our love of  home and friends are all good in themselves, but as long as we are blindly attached to  these earthly things we are only on the lower rungs of the spiritual ladder.

Naturally these attachments are very strong in early life. But the first shock of death opens our eyes to the ephemeral nature of those ties. We then begin to understand the conditions of our tenure on earth. We begin to reflect on the fact that in this world we are all creatures of time. We and the objects of our love are only like pieces of wood that drift together for a time on the ocean flood and then part forever.

Love, affection and friendship are, in deed, divine qualities, and the more we cherish them in our hearts the nearer are we to God. But the way to cherish is not to be blindly attached to the particular objects of those feelings. The pure love that our hearts learn in the family circle should be gradually extended.  

A Samnyasin is on a higher level than a householder because he has extended his love to all and looks upon the whole world as his family. In one of the Upanisads occurs this famous discourse of Yajna- valkya to his wife Maitreyi on the eve of his retirement to the forest: -  

"Verify, my dear, it is not for the love of the husband that the husband is dear, but it is for the love of the Atman that the husband is dear. Verify, my dear, it is not for the love of the wife that the wife is dear, but for the love of the Atman that the wife is dear. Verify, my dear, it is not for the love of all things that all things are dear, but for the love of the Atman that all things are dear." 

The Gita on almost every page teaches us that we should give up all earthly ties and establish a single heavenly tie, if we are to know the bliss of God. Leave all and follow me, says the Teacher. In a word, sanga or earthly attachment should give place to yoga or union with God. The former is the source of all our unhappiness, and the latter is the only guarantee of everlasting happiness.

That is why Hinduism has exalted renunciation or detachment to the rank of a cardinal virtue. But detachment does not mean the starving of our affections, it means their extension and purification. We are taught to remove all taint of selfishness from our loves by  lifting them above the region of time and space. What is above time and space is the everlasting Truth. 

After detaching oneself from all fleeting things one should identify oneself with what endures forever. Truth in the list of cardinal virtues means far more than mere truth fulness, though in all our scriptures truth fullness is constantly alluded to as the basis of both the heroic and the saintly type of character. The great sacrifices made by Harischandra, Yudhishthira and Dashratha in keeping, the promises they made show the high place given to truth by the Hindu sages.    

They say that there is no duty higher than truth, and no sin more dreadful than
untruth. But when they speak of all virtues being only forms of truth or of all righteousness being rooted in truth, they mean by truth something more than truth speaking. God is the highest Reality.
He is the source of all eternal values like righteousness, justice, truth and beauty.

Therefore Satyam means Eternal Being or what is true in knowledge, what is right in conduct and what is just and fair in social relations. It is a virtue that opens the door to infinite progress in science, in art, in social justice and morality. The contemplation of truth swiftly takes us away from our little systems of ethics and philosophy. Hindu scriptures teach us that the pursuit of truth, wherever it may lead and whatever
sacrifices it may involve, is indispensable to the progress of man. 

Hence has never opposed scientific progress. It has never opposed speculation in metaphysics or ethics. It has admitted that in every age our metaphysical systems and our ethical codes are only partial expressions of the highest Reality revealed to us in the Vedas. With reference to that Reality our systems and codes may be modified and extended indefinitely. For who can prescribe limits to the progress of the human spirit? What was deemed impossible a thousand years ago has become possible now in the scientific world. 

Similarly, what is impossible now for the ordinary man in the moral sphere may become possible and even automatic for the whole race a thousand years hence.
Thus truth as a cardinal virtue includes not only truthfulness, honesty and sincerity, but also a patient investigation of facts, an appreciation of all forms of beauty, a   ceaseless quest after refinement in morals and manners and other kindred virtues.

Hindu scriptures love to associate Satyam with Ahimsa. These two go together and are considered the highest virtues. There is no doubt that the gospel of Ahimsa or non-violence is the most remarkable contribution of India to the religious culture of the world. Hinduism, Jainism and Buddhism are all one on this point. The law of love is extended in all these religions even to the sub-human world. It is not limited to humanity as in the ethical codes of other religions.  

The greatest exponent of Ahimsa in modem times, Mahatma Gandhi, thus speaks of it: - "Non-violence is a perfect stage his a goal towards which all mankind moves naturally, though unconsciously. Man does not become divine till he personifies innocence in himself. Only then does he truly become a man. In our present stage we are partly men and partly beasts, and in our ignorance and even arrogance say that we truly fulfil the purpose of our species when we deliver
blow for blow and develop the measure of anger required for the purpose. 

We pretend to believe that retaliation is the law of our being, whereas in every scripture  we And that retaliation are nowhere obligatory but only permissible. It is  restraint that is obligatory. Retaliation is indulgence requiring elaborate regulating. Restraint is the law of our being. For the highest perfection is unattainable without the highest restraint. Suffering is thus the badge of the human tribe." 

The Hindu sages who preach non-violence recognize at the same time that perfect Ahimsa is only an ideal. It is like a straight line in geometry. We can only make an approximation to it in practice. For instance, all creatures get their food only by violence. 

Some kill animal life and some vegetable life. But, as animals are higher forms of life than vegetables, to kill animals is a greater violence than to kill vegetables. Therefore Hinduism teaches that vegetarianism is a higher way of life than meat-eating and describes the ideal saint as one who lives an air as it were (vayubhaksaka) and who does no injury to animal or vegetable life in maintaining his bodily existence. 

It is the practice of this cardinal virtue to the best of their ability that has made the Hindus what they are today. Most of their national virtues and probably also their weaknesses could be traced to the ideal of non violence. Their mildness, there hospitality, their humanity, their horror of bloodshed, their kindness to animals and their worship of the cow are all due to it. 

In a word, the pacific character of Hindu civilization is a result of the ideal of Ahimsa. If it is a fact that the Indian masses, in spite of their terrible poverty, are far less brutual than the masses in other countries, it is due to the non - violence preached and practised by the classes. 

We have so far spoken of the five cardinal virtues of Hinduism. But we should not forget that it is only for the sake of convenience that we divide and sub divide virtues. We cannot draw a hard and fast line between one virtue and another or between what are called individual virtues and social virtues. All virtues are at bottom one and constitute what we call a virtuous character. 

Their significance should be understood with reference to the goal of virtuous life, namely, divine perfection. Therefore, we should say that the formation of a virtuous character rather than the cultivation of cardinal or other virtues are the first aim of a religious man. Virtues, like rituals, are more or less in the nature of commandments proceeding from an external authority. 

It is only a few who understand their reference to the goal of life. Moreover their validity depends upon circumstances. It is not always easy to say at what point a virtue ceases to be a virtue. Firmness easily passes into obstinacy, courage into foolhardiness, non-violence into cowardice, self-control into self-violence and so on.

Therefore the cultivation of virtues may merely imply a mechanical obedience to moral commandments. This, of course, is necessary in the beginning, as rites and ceremonies are necessary, and accordingly our law givers lay down the rules of Dharma in an apparently dogmatic manner. But soon the moral man has to act for himself. He has to decide for himself what is true, what is just and what is virtuous in the given circumstances. Rules and precepts should no longer hamper him. 

When he has thus acquired a virtuous disposition, he becomes independent in his judgment and becomes a Dharmatma or a virtuous personality. A Dharmatma is a super standard of virtue than a Dharma - Sastra. The former is a living tree, the latter is only a dried fruit In the Taittiriya Upanishad a Rsi giving some parting advice to his pupil on the completion of his education says: -  

"If you should have any doubt concerning an act or a line of conduct, in such a case you should conduct yourself as teachers who are competent to judge, capable and devoted and who are not harsh lovers of virtue, conduct themselves."  

In fact, according to Hinduism, the guides of right conduct are  

1. Dharma-Sastras or scriptures 

2. Established usage 

3. The  example of saints and  

4. The inner self or conscience .  

Manu says:- 

"The Vedas are the source of the sacred law, next the Smrti and the conduct of those who understand the scriptures and also the customs of holy men and finally the satisfaction of the inner self."  Thus, by making the example of saints an authority and by regarding the Vedic ideal of divine
perfection as the standard of reference, Hinduism keeps its Dharma alive and its moral code flexible. 

At this point we may say that moral  progress as well as the secular efficiency of a nation depends more on the high character of the individuals than on perfect institutions. For, after all, institutions have to be run by men, and if men are bad even perfect institutions cannot yield any good results. On the other hand, if men are good and possess high character, even imperfect institutions may be made to yield good results. 

So in a nation, those, who try to improve the character and ideals of men, such as poets, teachers, artists, dramatists, novelists, etc., do more important work than reformers, administrators, officers, politician’s etc. It is of course necessary to make our institutions as faultless as possible and those who are engaged in this task do useful work. 

But, first of all the moral standards of those who run the institutions should be improved. This is one of the important lessons that our great epics, the Ramayana and the Mahabharata teach us.   Again, the various stories in our Epics and Puranas indirectly teach us how those who are morally advanced have to meet the hardships of life and what reactions they should offer to the inevitable calamities which overtake us. 

We are taught that all the hardships of life are not only the results of our past lives but also opportunities for building up our future. Just as we use dumb-bells and other physical appliances to strengthen th  muscles of our body, so should we us  the hardships of life for strengthening the moral fiber of our souls. In other words, we have to pit our souls against all evils of life, and by struggling against them, gain moral and spiritual strength. 

In fact, that seems to be the very purpose for which evil exists in this world of God's creation. And as for the great calamities of life, which overtake us now and then, we have to remember that though we have no power. to control them we have or should try to have the power to control our reactions to them. These reactions may be classified into (1) those that pertain to ourselves (2) those that pertain to the society we live in and (3) those that pertain to the Divine Providence we believe in. 

As for ourselves, what is required of us is to meet the crisis with calmness and courage., and, not simply to give way to unmanly grief, but to do all that is necessary that practical wisdom demand 's of us in the circumstances.  

As regards our social reactions at that time, we have to learn a great lesson from the sympathy and fellow feeling which all relatives and friends and even outsiders show to us and overcome once for all our littleness or hardness of heart, our pett interests and other mean things that have been corroding our lives. We should also make up our minds in future, to help others in similar circumstances and, in act, tocultivate the kinship and love of all men. 

And lastly we should take care to see that even the greatest calamity that overtakes us does not make us lose our religious faith. On the contrary, it should make us more humble in the eyes of God, is  should deepen our sense of the mystery of life, and it should make us remember  how many people in the world have suffered and are suffering from similar and even far greater calamities.

The worst thing that can happen to a moral and religious man, who is overtaken by calamity, is his Joss of faith in the ultimate goodness of the universe and in the perfection of all virtues, values and powers in the Eternal Absolute. Finally, before we pass on from the subject of virtues, we may point out the importance of social
service in any scheme of moral and spiritual progress of a religion. 

It is sometimes said that Hinduism does not sufficiently stress the cultivation of social virtues. But this is rather a prejudiced view. We should remember that from time  immemorial India has been called the land, of charity and, in recent years it has been humorously described as a Beggar's     Paradise. Also throughout the country there were innumerable Dharma sastras and Anna satrams for the convenience of the traveling public where free food used to be given. 

All this shows the charitable disposition of the people, fostered and strengthened by the teachings, of Hindu scriptures. But we must confess that at the present day our social service schemes are not properly and efficiently organised on up to date lines. The good work is mostly left to the individuals and therefore it is only sporadic, inefficient and ineffective. An excellent example of organised social service is proved for us by the work of Christian Missions in the country, who run hospitals, nursing homes, lepe  asylums etc. 

The Ramakrishna Mission has made a beginning in this direction but we require many such missions in the country.  Just as all virtues are grouped under the five cardinal virtues, so all sins are grouped under the three deadly sins of Kama, Krodha and Lobha-lust, hate and greed. Sometimes three more sins are added to this list-Moha or delusion, Mada or pride and Matsarya or malice. 

1. Again, some Hindu moralists into  sins of thought classify all sins 

2. Sins of speech  

3. Sins of action.  

For, according to them, on evil thought or a harsh word is such of the nature of sin as a wicked deed. This threefold division shows the refinement of the Hindu sages, who would not excuse even a harsh or an obscene word, though it has no evil intention behind it and though it does not result in any bad deed.

But all these divisions are rather artificial. There is only one sin, though its forms are numberless. And that is self centred desire, which runs counter to the spiritual law of the universe. Sin on the moral plane corresponds to disease on the physical plane, error on the intellectual plane and ajnana on the spiritual plane. Man in his ajnana or blindness thinks that he is a separate self with interests of his own apart from those of the other beings in the universe. 

He thinks he can secure his own happiness by acting independently of the kingdom of spirit of which he is a part. He sets his own private will against the universal will of God. He is like a limb that refuses to function with the rest of the body and sets up some local action with the result that inflammation and pain are caused. 

Thus a sinner is not only out of harmony with the society around him the laws of which he breaks, but also with the kingdom of God whose law he sets aside. His sin, according to Hindu writers, is part of his Avidya or the delusion of a finite self .As long as this delusion lasts, sin cannot be uprooted. Salvation is not simply an ethical process, it is also a religious or metaphysical process. 

For, after every moral success we see a higher ideal, which condemns once again our life of littleness and sin. Morality is like the horizon, which ever recedes as we approach it. It always teaches us what we have not yet acquired and perpetually reminds us of our weaknesses. We therefore crave for something, which takes us out of ourselves, and by identifying ourselves with which we can forget ourselves. 

Mere morality cannot abolish our separateness and sin. Religion should come to our rescue, and, by teaching us to seek refuge in God, enable us to leave our little selves behind and effect our salvation. That is why Hindu sages always say that Moksa or liberation is not through Karma. or moral action, but either through Bhakti, that is, self-forgetting love of God, or through jnana, that is, mystic realization of the unity of all things.   

In one way or another the rigid isolation of the self has to be broken before true freedom can be achieved. As long as one is confined t  the region of morality one is subject to the Law of Karma.The Law of Karma is a unique and characteristic feature of the religious thought of India. It is one of the fundamentals not only of Hinduism, but also of Buddhism and Jainism. 

In fact, in all these religions the ethical part is almost the same. According to all of them the Law of Karma is a moral law corresponding to the physical law of causation. As a man sows, so shall he reap. Every thought, every word and every act of his are, as it were, weighed in the scales of eternal justice. Just as Nature is subject to unalterable laws, so is our moral nature also subject to law.

Our characters and destinies shape themselves from life to life not ac cording to the arbitrary decrees of an external God, but according to an organic law, which is wrought into our natures. God, according to Hinduism, does not sit in judgment on us on some future day in thunder and lightning, but here and now in us through the ordinary moral law. 

Just as the law of cause and effect works in the physical world, the Law of Karma works in the moral world. For instance, whenever we put our hands into the fire we burn our fingers. Similarly, whenever a man steals, his character is affected for the worse. The more often he steals, the more thievish he becomes. On the other hand, whenever a man helps his neighbour, his character is affected for the better. 

The more often he helps, the more beneficent he becomes. The Law of Karma is only an extension of this invariable sequence that we see in life beyond the confines of the present life. It tells us that what we are at present is the result of-what we thought and did in the past, and that what we shall be in the future  will be the result of what we think and do now. 

We carry with us our own past. We are our own past. The mental and moral  tendencies that the soul acquires in a particular life as a result of its motives and actions work themselves out in suitable surroundings in the next. And new sets of tendencies are acquired, which again seek a suitable environment in which they work
themselves out. This process goes on through several lives till the soul obtains moksa or liberation. 

Hinduism teaches that all creatures, as long as they are creatures, are involved in this time-process which is called Samsara, the state of each creature in any particular life depending upon the good or the evil karma, of its preceding lives. They do not, of course, generally remember anything of their past lives, because their conscious memory, which has its seat in the brain, is stored only with the impression acquired in their present bodies.

But besides the conscious mind there is a huge unexplored sub-conscious region in which is stored up all they’re past experience. It is this that is responsible for the working of the Law of Karma. The Law of Karma recognizes both the elements of freedom and the elements that are pre - determined in our lives. Man's will is ever free, else moral life would be impossible. But its scope is somewhat limited by his birth, environment and natural tendencies.

On no other hypothesis can we explain the inequalities of life that w  see all around us. God is not partial. He would not of His own accord make one man strong and another man weak, one man healthy and another man sickly, and one man sensual and another man spiritual. He would never of His own accord put one man in surroundings that help the progress of his soul and another man in surroundings that hinder his progress. The inequalities of life are due to ourselves and  not to God.  

Every soul is like a farmer to whom a plot of land is given. The extent of the land, the nature of its soil, the changes o  weather to which it is exposed are all predetermined. But the farmer is quite at liberty to till the ground, to manure it and raise suitable crops or to neglect it and allow it to run to waste. To make the operation of the Law of Karma clear Hindu scriptures divide a man's Karma into three parts-Prarabdha, Samcita and Agami.

Prarabdha karma is like an arrow, which the archer has already discharged. It has left his hands. He cannot recall it. Therefore he must take the consequences of it. Samcita karma is like the arrow, which he has set on the bowstring and is about to discharge. And Agami karma is like the arrow in the quiver. Prarabdha karma is that part of a man's accumulated karma, which has begun to bear fruit in his present life. It is a thing, which is entirely determined and cannot be avoided.

It gives rise to those conditions of a man's existence, which he cannot get over,
however hard he may try. We cannot, for instance, get over our sex or parentage or the colour of our skin in this life. We cannot jump out of the bodies, which we have inherited from our parents. As far
as such things are concerned, every one will admit that man is a creature of circumstances. Therefore our ancients said that only being experienced. Samcita karma is the name given to the accumulated karma of all the previous lives of a man, which has determined his present character and innate tendencies. 

These are not unalterable like sex and parentage. It is possible to reform our
character and uproot our evil tendencies by well-directed moral effort and suit able education. Samcita karma, unlike Prarabdha karma, could be expiated by penance and could be totally destroyed by jnana. Lastly, Agami karma is that karma which is being created now in the present life. Its fruits will come to us in a future life. It is entirely in our hands. 

As we sow so shall we reap. If our thoughts are pure, our action righteous and our desires unselfish, we create for our selves conditions which will accelerate our movement towards perfection. If, on the other hand   we sin, penal blindness will overtake us, and we shall go down in the moral scale of Samsara and suffer for it in the lives to come, till retributive justice brings us to our senses. Thus Samsara is like a vast educational system where the master allows his pupils to educate themselves by seeing the natural consequences of their actions, while he is always present to advise, to help and to save.

Therefore the Law of Karma, far from filling us with despair, as some people think, fills us with hope. It teaches us that in the moral world there is nothing arbitrary. Just as a savage, who dreads  storm or an eclipse as a sign of the anger of the gods, ceases to dread it when he comes to know the laws of Nature, so when we come to know the Law of Karma we cease to dread the arbitrariness of chance, accident and luck in the realm of character. In a lawless universe our efforts would be futile. 

But in a realm where law prevails we feel secure and guide ourselves with the help of our knowledge. When we know that sin entails suffering, that what we are is the result of what we have done, that as we sow we shall reap and that our entire future wil  not be decided by what we do or fail to do in a single life, but that we shall be given as many chances to improve ourselves as we want, we are filled with hope. 

When we know that we are the architects of our own fortune and that it is never too late to amend, we feel strong and secure. We are glad we are not at the mercy of any capricious god. We are glad that we are not pre-destined to either eternal misery or eternal happiness by the arbitrary decree of an over ruling Providence irrespective of what we do here. If we do something wrong we have always the freedom to repent and retrace our footsteps.

If we see that we have been too selfish in our doings we can always atone for it by selfless social service. For the Law of Karma does not exclude, as some critics seem to think, either repentance and atonement or the necessity for social service and humanitarian work. God works through laws in animate nature as well as in inanimate nature. What we call a moral law or a natural law is an embodiment of His will. 

According to Hindu conceptions God is not a judge sitting in a remote heaven meting out punishments according to a penal code or waiting to mete them out till the last day of judgment, but an indwelling Spirit whose law is wrought into our natures. At  the same time He never abdicates in favour of His law. Our scriptures call Hi  Karma dhyaksa the Supervisor of the Law of Karma. 

It is He that creates the world where each soul finds an environment suited to the tendencies it acquired in a former life, and it is He that helps every soul to over come its ignorance and sin. He is like the gardener who makes the seed plots in his garden and waters them. He helps the seeds to grow, but what they grow into depends upon their own nature. Further, if a man surrenders himself entirely to God and totally forgets him self and his nature, His grace can lift where the Law of Karma operates.

For behind the moral universe there is a spiritual universe where all differences are reconciled, all conflicts between good and evil cease and all our sins melt away in the Grace of God. As the physical world is subject to the law of causation and the moral world is subject to the Law of Karma, so the spiritual world is subject to the law of love. The Gita teaches us that the spiritual progress of a man lies between two types of character-a Sakta and a Yukta.  

The former is one who works from attachment to the world. The latter is one who works out of love of God. Both of them work with zeal. But there is a world of difference in their motives and hence in the consequences of their actions. 

The work of the man of the world results in bondage, as all actions good and bad, when they are prompted by self-centered desires, bind the soul to the wheel of Samsara;  where as the work of the man of God results in freedom, as all actions which are prompted by a desire to co-operate with God set free the soul.

The Gita says:- 

"Whatsoever thou eatest, whatsoever thou eatest, whatsoever thou offerest, what so ever thou givest and whatsoever of austerities thou mayest practise - do that as an offering unto me."  "Thus shalt thou be free from the bonds of works which bear good or evil fruits. With thy mind firmly set on the way of renunciation thou shalt become free and come to me."

This kind of action is called Niskamakarma or self less action. It is also called Karma-Yoga, or it is action prompted by the love of union with God. Yoga or the love of union takes us away from the strife of the mortal world, where the Law of Karma prevails, to the peace of the spiritual world, where the higher Law of Grace prevails. Grace is the awakening of God in the human soul. It is not something that operates from without   When we rouse ourselves to a sense of the kind welling God and act in accordance with His will, we are said It to be in grace. We are, said to have entered the world of God. When we are in grace, we do not mind what fruits our sins have borne. We lie on the bed we have made, as others do.  

But we are wrapped in the love of God  which protects us against all its dis- comforts. Great devotees of God never feel the hardships of their lot in life. In their overpowering love they forget all their  difficulties. For they have gained entrance into a world where, according to the Upanishads: " a blind man is no longer blind, a wounded man is no longer    wounded and a suffering man is no longer suffers."

