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This work also explains the secrets of
the Visishtadvaita Philosophy.. The man-
ner in which it is written is quite unique. The
author is the first to place the philosophic
literature of the Qualified Monists before
the Western people. Therefore the author
cites the very words of the Western Philoso-
phers, whenever possible, if they conveyed
to them, the higher philosophic conceptions
of the Azhvirs, better than his own words,
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THE

IDEALS OF IND.

Evidently there are two parties now’
in India. One we may call the conser-
vative party, the other radical. The
former holds on to its ancient ideals,
the latter to some modern ideals.
And these two sets of ideals are seem-
ingly at war. Let us try to find out
“if there is a middle course. To those
who hold radical views, in other
wordsthose who haveformed forthem-
selves some modern ideals in contra-
distinction to the ancient ideals of
India, the caste-system in India,—
in which system lie encompassed as
it were all its ancient idcals,—appears
to be at the root of all the existingevil.
This however is the view of an ex-
tremist and a faddist, it seems to me.
For no institution of a country which
has held its own for a long time, and
which has withstood the ravages of
ages of external influences, can be
hastily condemned i fofo, and as if
it was radically wrong and therefore
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requiring a complete dismantlement.
- English education and foreign civil-
ization have a tendency to mould
such extreme-viewed men so extreme
as to strike them so blind as not to see
the beautiful side of their country’s
institutions. - An unnational feeling
first takes possession of them, and
when this feeling is strained to the
breaking point, an irrational disposi-
tion of the mind sets in, not rational"
enough to appreciate the good points,
in ones own national assets, such as
language, literature, modes and man-
ners, polity, religion and so forth. Col.
Olcott in his to preface to V. Venkata
Seshayya’s Sanskrit-Telugu Diction-
ary makes this remark :(—* The self-
evident deterioration of the present
generation of Hindus from the ideal
presented in the characters and aspir-
ations of their forefathers is largely
due, I believe, to the present neglect
of their several national literatures.”
Bishop Whitehead in his address in
Bangaltir (1901), said :—* No one, 1
think, would seriously challenge the
statement that the general result of
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University Jiducation in India has been-
to pmduce a very widespread unsettle-
ment in matters of religious beliefs and
a vast amount of re]lgl.ous indifference.”
You will find hundreds of foreign
observers speaking of us in such and
similar strain. I could read to you
extensive extracts from -Mrs. Annie
Besant’s writings. There is no time.
This may be  reserved for another
occasion.

The modérn radical, as we called
him, thinks that the bane of India is
its caste-system. This brings us neces-
sarily to a consideration’ of the Brih-
manhood of Tudia, for that forms the
head of the social body. Brihmanhood
is so much attacked both at home and
abroad ; more at home than abroad ;
nay admired from abroad and bxttcrly
attacked at home. Why so ? Before we
inquire which of these three positions
is justifiable, Liere is a scientific fact in
the evolution of races, as connected
with the caste-system of Tndia bearing
upon  Brahmanhood, noted by a
Westerner Mr. H. N. Hutchinson in’
his # Living Ruces of Mankind,”  He
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grites :—¢ Tall, erect, proud, - consci-
ous of his superior intellect, the Brah-
man walks along with an air that will
express his inwird conviction of in-
herent purity and sanctity.

“ The Brihman caste, having after
prolonged - struggles, established its
power, made a wise use of it. From the
ancient times when the Vedic hymns
were composed, they clearfy recognized
that in order to rule their fellowmen
in matters gpiritual, they must re-
nounce temporal powers—a lesson
which the Roman Church has not
learnt even yet.

“ Doubtless a certain number of in-
dividuals, out of such a large class,
would find the yoke a hard one and
might relapse into worldiness. This
has happened to a certain extent, and
moreover, the struggle of life in mod-
ern times has forced very many of
these sacred persons to take up
secular pursuits. But -all Sanskrit
literature bears witness to the fact that
this ideal life was constantly before the
eyes -of the Brihmans and that they
did to some considerable extent live up
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to this high standard in its two essen-
tial features of self-culture and self-
restraint. : :

“ The Brdlmans of to-day therefore
present to us the result of nearly 3000(?)
years of hereditary education and self-
restraint and the result is that they
have produced quite a distinet type.
Even the passing traveller in India
marks them out both from the muscu-
lar and athletic Rajputs or warrior
class, and from the dark-skinned,
thick-lipped and short aborigines (Dra-
vidians and Kolarians.) The class has
become the ruling power, not by force
- of arms, but by saperior mind, and the

effects of culture and true temperance.
Dynasties rose and fell ; conquests took
place ; religions such as Buddhism
have spread themselves over the land
_and -disappeared, but the Brihman has
calmly ruled, swaying the counsels of
kings and princes, and receiving the -
hotnage of the people, as beings half
divine. But we have not yet awarded
them the full measure of praise which
. is undoubtedly their due. For their
own Aryan people they developed’a
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literature. Not only -were they the
priests of their people but also their
philosophers, statesmen, law-givers,
men of seience and poets. Nor could
the lower -aboriginal race fail to share
in the general upward progress. To
these barbarians, survivals of the Stone
and DBronze Ages (so-called), they
brought a knowledge of metals and
higher religious teaching in the place
of a mere belief in demons. = Within
historic times the Brihmans .bave
largely incorporated the aborigines
within the folds of an all-embracing
Hinduism (Radmanujism), though not
without' some concessions to their pri-
meval motives.” : ;

As I do not wish to be thought as
holding a brief for Bribmans being,
myselt a° Brahman, T have mentioned
opinions formed of us by impartial
foreigners. - :

Practically the question stands thus ;|
~—The tendency now-a-days is to heap
filthy abuse upon the DBrahman’s:
devoted head ; the Christians so-called
of course taking the lead in this res-
pect as evidenced by a Kanarcse
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Bazaar Book No. XI1II. Brahmanism,
1895, published by the Wesleyan Mis-
sion Preﬁs Mysore!. “ A curious
episode,” says Mr. V. N. Narasimm-
iengar, “is the painful facility with
which all the blame of the evil is at-
tempted to be heaped on the head of
the luckless Brahman, who is called
upon to renounce his caste and to eat
and inter-marry with his caste inferiors.

It shonid be rcmembm'ed that the in-
dividuzl Brihman is not to blame for
anvthing-more than his own personal
backslidings. It is the system to which
he is a martyr as well as his other
countrymen, which has to answer . for
our social evils, Comparing the strati-
fication of the castes- to A sth aircase, the
Brihmans stand at or near the top,
while the other organisms occupy vari-
ous lower points of the slope. Our
compatriots, the Raj-bandhus, Singhs,
Réazus, Rajputs, Arsus, ~ Chetties,
\deus, Mudaliars, Pilles, Nayanars,
Kayasts, Menons, Nairs, etc., ete., have

IThis scurrilous book has since been
honorably withdrawn by the Missionarise.
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been vociferously demanding that the
Bréhmans should give up their height
and come down and join them in their
own plane. But when asked by a few
waggish Europeans and others whether
they themselves would relinquish their
own comparatively exalted positions
and relapse to the level of the members
of the Emdu body-politic occupying
lower steps in the stair-case, the dis-
appointing answer came forth with
more or less unanimity that they were
nost prepared to surrender thelr own
citadels | By this attitude the non-
Brihmans seem to us to demand only a
“kind of decrepit system, resembhno a
truncated pyramid by replacing “the
real Brahman with a non-descript sub-
stitute and imitation. As a European
writer in the Madras Mail humorously
put it in a recent issue, ¢ the non-
Brahmans have, notwithstanding their
rant, put themselves out of court.
They call upon the others to give up
their all witheut themselves maklnw
any sacrifice.”
The Brahman is thus the beau ideal, -
of the Indian ideal expressed by its.
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caste system.- With its rise or fall,
India, as individual India, rises or
falls.  Tf this ideal br destreyed, and
Western ideals should be striven after,
in order thus to effect India’s regener-
ation or salvation, I would call your
serious and earnest attention first to
the hideous plight into which those
Wes tern ideals have landed the Western
peopls, as vividly depicted by Marie
Corelll in her * Free Opinions” which
we shall refer to later on.

What shall we do now ? T make a
few practical suggestions. Move on
but without breaking away from the
strong citadel of tradition. Move on,
not only on national lines but rational
lines. I1fitis national only and not ra-
tional, we may fall behind in the scram-
ble for wordly riches; il it be purely
rational, we have not the national for
India. We then ceases to exist asa dis-
tinct type. What all this means we shall
see later on. " Exclasivism islaid at the
door of India,~—exclusivism as being
a characteristic of the caste system,
and therefore clogging its wheel of
progress in the race run by mankind,
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Japan is prese nted to us as the exemp
lar for imitation. But if we examine
this question deeper, we shall find
every nation is exelusive in some:
respet or other ; otherwise they would
cease to exist as independent nations.
In matters commercial, admnittance
we are told, i3 permitted to a few
ports like Yokohama, and never into
the interior.. Japan is exclunive in
many other respects also. Look at
the way it adheres to its languag:,
literature, religion, pecnliar manners
and castoms. As for caste, Japan may
not have exaetly what we in India have,
but it has its own class distinctions,
which -1 cull from books on Japan as
follows :~There is :— '
Class (1) #/z. The King and the Royal
Family.
Class (2), Priests in charge of Temples
and Religious Institutions.
Class (3), Duiminoes—The aristocracy
of the eountry..
Class (4), Samurais~=The Warrior clags
Class (5), The Artisans
Class (6), The Merchants.
Class (7), Etas and Hinins or the
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Pariah class. - The Mikado may oceca-
sionally, on State or ceremonial occa-
sions, join his people in great mass-
meetings, and take tea. Bub we in
India may not take tea together or eat
together—which is comparatively an
unmmportant affair—but we reet ia
many other waysin Temples, Festivals,
Jatras and on other social oceasions.
1f then we are charged with exclusi-
vism, we can discover exclusivism in
some form or other- in other nations.
Why, the English people are supposed
to be very exclusive,reserved and proud.
Onthe other hand we are,except perhaps
in the caste-system, very broad-minded
and large-hearted.There is not on earth
a more inclusive nation than India. -
For let me bring to your mind, as one
strong illustration of this trait of in-
clasivism in our nature, the fact that
whereas in India you will find Vishuu
~side by side Siva, Buddha side by side
Christ,Jina side by side Allah.Can you.
uote one instance of a temple dedicated
to say Sri Krishna in London,SriRémain
Paris, Siva in Mecea,Jinain New York,
or Buddha in Australia ? Does this fact
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alone not evidence of rigid exclusivism
on the part of other nations? And if in
the simple matter of a caste-system—
for we have shown our inclusivism in
almost all other respects—we still hold
on to an ideal exclusivism, is this to be
or not to be ? If this also is to go, then
we cease to existas a distinet individual
in the comity of nations. If we read .
our Raméayana and Mahabharata, and
the like vast lore, the one salient feature
insisted on therein in particular is the
presersation of a system, a caste-system
5o to call it, which shall in the evolu-
tion of man produce excellent types of
hamanity.  This was the design of the
Deity, as our sacred books tell us, to
produce excellent types, India being
chosen as the soil best fitted for it.
Hence it is called the Arya-varta, the
Punya-bhiimi, the Karma-bhtmi, the
Bhiuni or the sacred plot set apart in the
surface of earth, where a certain special
seed should take root and a special '
plant should grow therefrom. Caste is
thus an Indian plant which can neither
be rooted out from here nor transplanta
ed clsewhere. All the Avatiras that came
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on earth, and all the Rishis and saints
and sages who followed, and all the
Achéryas who suceeeded, Sri Sankara,
tamanuja and Madhva, all came to
upheld this institution,unique for India.
With it is connected' our Varna and
Asrama Dharmas, which mean our
own peculiar sacraments, conducing
to  individual, social, political and
spiritual betterment of India.

The question now 1§, are 'we des-
tined toqhave a distinct nationality
or individuality in the congress of
nations, or not? If the answer is
yes, then that individuality, if you
examine closely, consists in our caste-
system. Do away with this and we
cease to exist as a nation. The ques-
tion for all reformers and philanthro-
pists is to find out how far it is
necessary to preserve this old struc-
ture (remember that foreigners are
-admiring us for it), and how to im-
prove it; or it doth deserve total
demolition ?

Here is another ralioncle of our
caste-system: ‘‘ The division into
castes cannot be understood by any-
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onc who does not realise’ that ali
- Hindu institutions were inspired -by
one principle. It was not political
expediency, not social convenience,
not the happiness of the greatest
number, not the development of
fighting capacity ; material good
was ‘a subordinate end. The ruling
principle was the spiritual “evo-
lution of man, the perfection of
character, realisation of the self. For
the purposes of spiritual evolution, a
segregation of classes and occupa-
tions was considered necessary. The
Brahmans for instance, were to be
devoted to religious work and medi-
tation and the function of teaching,
and so on with other castes. It was
no- mere division of labour that was
thus accomplished. It wasan insti-
tution meant to prevent the spiritual
degradation of men by the mixing up
of finer and coarser spiritual nathires.
The four leading castes were marked
off from each other by characteristics
that could not be mistaken. The
division was not arbitary. All ex-
perience shows that men are not
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equally endowed on the spiritual side.
Then it has to be remembered that .
the law of karma was one of the root-
conceptions of the caste system, Men
were born into a particular caste by
their karma of a previous life. Men
of lower castes could go up to the
higher in another life (unless giant
spiritual men ljke Visvimitra make
herculean efforts, and succeed in get-
ting the sanction of a Vasishtha for
Brahmanism in one life alone),—men
of lower castes (I repeat) could go up
to the higher in another life, if they
had made spiritual progress enough
in this life. No mere intellectual
qualifications or material conditions
would raise a man to a higher caste.
Each man was born into the caste
for which he was destined by his
own susceptibilities. There was room
enough for advancement and useful-
ness within the limits of his own
caste. . But he was not to be per-
mitted to spoil his own breed by
marrying on lower spiritual plane, or
spoil the breed of a higher caste by
marrying on a higher plane. Modern
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life may make it difficult or impossi-
ble to carry out these ideas. DBat in
them 1s to be {ound the interpretation
of the ancient system which has
puzzled and provoked men whose
ideals are different from those of our
ancient ancestors. Not muscles andin-
tellect, not happiness,not political as-
cend‘m(:} but spiritual perfection and
purity are here ‘the only end.” Raed
Bhagavadgitd 1. 40 to 44'V. Hence
did the I)mhm’m Rishis living in the
Dandaki forest, address Sri Réma
thus : —FIEIEOZT 4O T & ﬁ#ﬁ"ﬂfﬁ’?ﬁi’m |
TRASATET AVAZHITRTTET: 1] 4. .
N . .
“ Qur worldly arms are laid aside,
Our hearts are tamed and purified.
To thee our guardian, we, whe
earn,
Our only wealth by penance,turn.”
- An “Indian,” in the “ Hindu”
of October 13, 1906, writes wisely
thus:—¢ The Hindu caste system,
in so far that every Hindu observes
it scrupulously in marriage for fear
(1) Read Apastamba Dharma-
Stitras. 1L 5. 11. 10. and 1L

g qon & &e.




17

of being outcasted, is an institution
peculiar in India,which spontaneous-
ly and unthmkmoly binds its huge
population, in spite of the several
sub-divisions, to the Indian country,
on strict conservative and national
principles. It is the indestructible
bulwark and mainstay of the Indian
nationality, the like of which exists
among ne other people in the wide
world.”

“ The influence of Western civili-
zation”’, says Svami Abhedananda,
is destroying the social structure of
the Hindus, and is breaking the har-
mony of the household life which has
existed from time immemorial. . . ”
““ The heartless and demotalizing i.n-
fluence of business competition,which
never existed under caste rules in
India, is suppressing the moral and
SplrltU'll development of the people
[Pp. 247. “India and her people’].

Here then is Brihmanhood presen-
ted from a spiritual point of view.
Shall this Brihman type and ideal
then be maintained or effaced ?
Its maintenapce is guarantec: for
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a high standard of purity. Purity
preceeds spirituality. If evolution
means elevation, we shall simply be
working backwards. and putting back
progress, if we pull down, instead of
build up. Mamtammg the pure
Brahman ideal, albeit individuals
who call themselves Brihmans in
these days may not satisfy that ideal,
is good for India. This purity is
1mpos91ble to be maintained, if sea-
travel is fearlessly resorted to by all.
For the ideal requires the observance
of the Varna and Asrama Dharmas
which must be given up in the event
of sea-travel. Apactamba says :
“Don’t eat in a ship.”® DBut unless’
this is done, it 1s alleged,the prosper-
ity of India is not ‘secured. Here
are the horns of a dilemma. DBut
here 1s a way out of the difficulty.
Of the 300 millions in India, the
Brahmans areonly a microscopic min-
ority.The non-Brahman elementis thus
large and even the Brahman element,
which dwells in the north of India, is
in a way permitted to travel abroad by

(1). L5 17. 6 -GS,
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crossing  the  seas, vide DBadhiyvana
Dharma Sttras L 1.17 to 24, That
is, they can go, if conditions present
themselves to keep them intact from
profane influences, such as contact,
food, loss of sacraments &e.  There is
thus. plenty of material which can go
to foreign lands and bring prospemt;
to India. But so far, individuals who
went and came as Barri@terq Doctors,

Ingineers and Civil Serv ants, not onlv
did not bring any prosperity 1o India
but levied black-mail on their own
people in the shape of civilized fees, in
addition to bhaving themselves learnt
all the costly and refined arts of epi-
cuoveanism and what not, making their
lives wretched to themselves (and)
nseless to their countrymen, Granted,
Indians do really go to foreign lands
to bring wealth and 0101‘&' to their land,
(——thb after all is pocsﬂ)le only in one
of the two ways, either by conquering
other people in their lands, or van-
quishing those people here who have

come and taken possession of our
lands—), there is plently of material,
as we stated, which is available for be
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ing sent abroad, leaving alone the very
small minority of pure Lmhnmm still
dragging their existence in Southern
India, I order to conserve and safe-
guard the spiritual interests of man-
kind, entrusted by God to their keep-
ing. This Brahman, however weak a
\'ecse] is still the hereditary vessel
pure and simple, fit to retain and dis-
distribute spiritual liquid.

In the maugural address delivered
by H. H. the Gaekvad of Baroda, at
the Industrial Conference held on 29th
December 1906, in Calcutta, he pays a
tribute to the Brahmanhood of India
thus :=— “ We have an intensz and
justifiable pride in the contribution of
our sages of bygone days to the
philosophie, the lltemrv and the artistic
wealth of the world. Tt should be our
chief pride, our supreme duty, and our
highest glory, to regain the intellectual
supremacy’ of the qnment days.”  We
ask how is this to be done, whether by
sustaining and encouraouw and improv-
ing if poeﬂble, the Brihman ideal, or
bv breaking it, without calculatum the
consequiences in the future of such icono-
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‘means ]\eopmg it intact and safe away
from all materializing, and debas-
ing influences. The conservation of
the -ideal means in other words, the
specializing it for certwin useful pur-
poses, not for all purposes indiscrimi-
nately.  The specializing 1s done by
keeping the hereditary bodily purity
by descent pure, anl by reserving it
for cultivation of special l\nowledwe,
namely spiritual knowledge, of which
the West itself is in need, accorduw to
the Gackwar’s own words thus :—

“It may be the Mission of Indix,
clinging fast to the philosophic simpli-
city of her ethical Code, to solve the
problems which have baffled the best
~minds of the West, to build upon a
scund ecanomic policy along modern
scientific lince, and at the same time
preserve the simplicity, the dignity,
the ethical and spiritual fervour of her
people. I can conceive of no loftier
Mission for India than this: to teach
philosophy to the West . . . ,.to im-
part purity of life to Europe, . . . to
mculcate spirituality to the American
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mind.” - How ean this noble work he
best done except by the specialized
priesthood ‘of India, ciz., the Brah-
man ?  This priesthood, as at present
found in India has not arrogated to it-
selfy like the Church of Kome and her
minions did, in thc 18th Century, all
the control of man’s affairs, not only
the religious, its province proper, but
the scientifie, social, commercial and
political. /T he pl‘lEbthOOd thus is harm-
less, and the Gaekwar himself admits
this by saying : “ that India’s reli-
gious ideas tend to keep many of our
best and brightest minds out of practi-
cal affairs.” Shall then such bast and
brightest minds be dragged int> the
miastic  atmosphere of the W est,
which the Gackwar depicts in these
words :—* There are many delects in
the Western .civilization that no im-
partial student of affairs may ignore.
The evils have grown up . . . ., arca
serious menace to the future 6f those
races. There are weighty problems of
.. .. morals . . . . which the West,
with all its mffenult}, has not been ablo
to solve, * * * Tverywhere, the love
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of display and the sordid worskip of
material wealth and power, has poison-
ed the minds of the people against the
claims of the suuple, homely life, which
the Indian, in his love for the things
of the spirit, has cultivated since his-
tory began.” And the love for the
things of the spirit,is based on the ideal
of poverts7 which the priest of India
sets before his eyes. Shall this ideal be
fanned and fostered, or rudely extingu-
ished out of e\istence ?  But, “break
the monopoly of caste prerog: wtives and
social privileges,” asks the Gaekwar in
the same breath ; “and elevate your
brethren of the humbler castes to your
own level.” We ask two (uestious
here. What does “elevation” mean ?
Does it not mean clevation to higher
caste prerogatives and higher social
privileges 7 Then it is clear that caste
prerogatives and social privileges must
not be denounced or degraded ; but
sacredly retained at their higher levels,

as enshrined in specially fitted per-

sons,~—fitted both by evolution of form
(body), as well as spirit ; otherwise
there remains no ideal, to which to
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elevate the low.- 2udly the process of
dragging the higher to the lower is one
of destruction, quite antagonistic to
the peculiarly constituted Indic ideals ;
not one of construction such as that of
jealously guarding the higher, so that
the lower might gradually I‘C‘lch 1t in its
own good tune, in the natural sequence
of the double evolutxon, vis., of form
and spirit, by the process of palinge-
nesis and other special modes.

We further ask the Gaekwar, if, he
has, as he preaches, levelled Bimsclf
down to the various low castes living
in his Réj, such say as the Dheds and
the Mahars, by means of interdin-
ings and intermarriages, for example ?
We put this quustlon to every other
Réaja of India. Take the Mabaraja
of Travancore. Is he prepared to take
the Pariahs and Pualayas, Nairs and
Shanars into his household ? Take the
Mabharaja of Mysore. Will he admit
Madiga and Holeya women into bis
Zenana ? No. It is easy to prmch
against the poor priesthood, but tor the
'preqcher to act by setting a personal
example is difficult.
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The remnants of India’s priest-
hood is still the spiritual assets of the
nation. The preservation of its pur-
ity from external and internal con-
tacts will in the long run be the salva-
tion of not only India, but of the
whole world. It has been so in the
past. It must be so in the future.

The priesthood 1s best developed
or evolved from the Brahman section,
for their past’evolution gives it this
fitness. Hence in true royal fashion,
the royalty of India hasa duty to per-
form to preserve and foster it. As
we said already, its population is a
miscroscopic minority ; and it should
be put to the best use possible, viz.,
the spiritual guardianship of the sons
of India. The craze for Europe-
going, for America-going &c. need
not take hold of this portion of
the population; for physical purity
is by this process, impossible to main-
tain. Physical purity has a great deal
to doin the formation of spiritual
character.

As to the monopoly of preroga-
tives and privileges, the Gaekwar
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refers to, there is no such monopoly.
All privileges and the like are dis-
tributed among the nation. The
distribution is according to economic
laws. If the poor priest has got
some privileges, the Gaekwar for
example has his as the King. If the
Gaekwar would deprive the priest of
his priestly privileges, will he part
with his royal (Kshatriya) privileges?
So then there is no monopoly. It is
a problem. of economies, demanding
a division of labour, or distribution
of functions,? for the good of the
commonwealth, as formulated by
such Dharmajnas as Manu. Accord-
ing to function is privilege
and prestige, perquisite and prerocra-
tive. We shall quote R. C. Dutt
further on.

After the Gaekwar of Baroda, we
have a Mr. C. Ramalinga Reddy,
soaked in English clime and Eng-
lish ideas, saying ‘to the Madras
Hindu reviewer [20 February 1§o7 ],
thus :——“We plague ourselves and
1+ See our papet on “Vedanta and the
Panchama” question.
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our neighbours with spiritual | talk
from morning till evening and achieve
no better results than idle theosophiz-
ing.”  From this, one can infer that
India has been running after theo-
sophy, apparently not satisfied with
its own religion, and the BBrahmans
who have been teaching that reli-
gion. And therefore, one may well
presume , Ind’s Brahmanism just
enough, if not already an overdose,
to satisfy the spiritual longings of
its sons. Spirituality exists in all
nations, and more in India, as theoso-
phy has shown, and has come to India
purposely to borrow from it. But
man cannot do altogether without it.
Even the so - thought secularized
Briton has carefor spirit, judging from
the vast Christian propoganda which
he promotes! We should therefore be
fools to give up our spirituality, and
do away therefore with the Brdhman,
its appointed custodian: Brihman
and Brahmanism, is our Svadesi arti-
cle which inspired personages like
Sivaji to lead Svadesi causes.- .In
these days of industrial and agricul-
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tural revivals, in these days when
Government clerk-ships and lawyer-
ships are denounced,the curious phe-
nomenon we find is of the intellec-
" tual proletariat, created by modern
English education, striving to dis-
place the Brahman from these profes-
sions, thusleaving its own fields of
industrial and agricultural enterpri-
ses to starve, The Brahman is a
minority and poverty is his wife.?
He may be well left therefore to em-
ploy his intellect for clerkships and
lawyerships; inasmuch as he is not
constitutionally fit for other walks of
life,unless his displacement by the
agricultural and industrial classes
[who thus unfortunately desert their
own rich fields], forces him to change
his hereditary and traditional coat of
priest and intellectual guide, to be-
come artizan, trader and tiller; and
oust these hereditary guilds from their

t By the bye the rich classes like the
Gaekwar wish to deprive the Brahman of
his privileges; but won’t they deprive him
of his poverty? They wish to have his pri-
vileges; will they have his poverty?
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place of monitary vantage; or is made
to return to the old Agrahara system
which’ shielded the village of yore
from many modern inconveniences.
Spirituality gives tone, character
and conduct to society. Only its
preachers have abused their func-
tions. It behoves India therefore to re-
store and constructa proper priest-
hood. The old foundations are strong
and well-laid, with due regard to mun-
dane well-being and non-forfeital of
the spiritual hereafter. The super-
structure alone has become ricketty.
This may be pulled down, it seems to
us, wherever necessary, and recon-
structed to suit modern wants and
tastes. For doing this we quite admit
that other materials than the angli-
cized, modernized, secularized, mate-
rialized, eating and drinking and
smoking degenerate simulacrum of a
Brahman, are required. Even the
simulacra have yet the chance of be-
coming genuine by at once mending
their ways, even like the custom of
opium-eating being stopped in China
by drastic measures, and juvenile
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smoking in Europe and America
checked by legislation.

Again, according to the Gaekwar,
our material serfdom to the West is
a fait accompli, ls he aware, that in
his advice to do away with -caste
and deplete the poor Brahman of his
so-called privileges, he is helping
those who have paved the way for
spiritual serfdom as well of India?
Supposing Brahmanism is driven out,
what shall India again be: Christian,
Buddhistic, Islamic or Theosophlc?
That it cannot become Christian,
Buddhistic or Islamic has been de-
monstrated by the past history.
Theosophic is almost Indian, to
which  ‘they therefore take. Its
draw-back however consists in preach-
ing a sort of veiled Buddhism, and
claiming perhaps Buddhistic Mahat-
mas for its inspiration; and observing
a mysticism and occultism, foreign to
the open ways characterizing the old
Rishis, Azhvars, and Achéryas. Even
about Christ & Mahomet, there were
no secret methods. The very Ava-
taras, Rdma and Krishna appeared
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to all men, and did all things in the
open. The Theosophic Mahatmas
therefore working behind the scenes,
keepingtheir Stitra and Gotra asecret,
and choosing foreign vessels for their
propaganda, are circumstances which
fail to appeal to the Hindu orthodox
conscience. Orthodoxy rigidly de-
mands anapostolic succession of spiri-
tual teachers, a Guri-pavampara,
without which no teachings, however
good, carry authority and effective-
ness. All the three Acharyas, San-
kara, Ramanuja and Madhva claim
and proclaim an unbroken chain of
Preceptors, all having Nérayana as
their fountain-head, with their White
Lodge on -the white crest of the
Himadlayas, the Badari-Nardyana;
and the three systems of Vedinta
which they -promulgated embrace
India. To which of these lines can
Theosophy be attached? And has
Theosophy, so far yet, despite its
plethora of literature, postulated a
clear philosophy of the constitution
of the Universe as the Achiryas
have? As yet, neither its pramdna nor
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praméya has yvet passed the experi-
mental stage. This is the question
still remaining to be solved by the
Theosophical Society. Until it is sol-
ved, the orthodoxy of India looks
upon the Society as a glamour, which
has settled on unwary thinkers, lead-
ing eventually to India’s spiritual
serfdom aswell. The non-appearance
of the Mahatmas in the public is in
one way defensible on account of the
vileness of this age. 4 pastamba tells
us in his Dharma-Sutra 1. 2. 4,
5:— “Tasmdd Rishayo avaresha na
jayante mniyamatikramat. ” i.e., Rishis
are never born in this base age, be-
cause men infringe laws.” But the
Mahatmas have chosen to be born,
but prefer to remain hidden! consider-
ing however the severe- exactions of
this critical age, and the eagerness of
the scientific mind to receive truth,
no hide-and-seek methods seem fit-
ted. Theosophy is suffering by being
judged as a refined kind of legerde-
main. It is time that all ground for
suspicion be removed, and the ortho-
dox conscience set at rest. There isno
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doubt that a great debt of gratitude
is due to the noble souls who have so
far championed the soul-interests of
the great world. But they can never
become gurus for the orthodox in
India, inasmuch as that term is one
which is so surrounded by the indi-
genous and traditional halo, that no
amount of foreign eminence can
utterly replace it, nor acquire sacer-
dotal and technical character which in
India alone it possesses. Of such
danger, not we, but far-seers like
Professor Max Muller did long ago
warn India.  Sir Henry Cotton, in
his New India ( pages 163-4 ), also
wrote :—* Tossed to and from every
blast of wvain doctrine; they have
rallied round the new-fangled ideas
of this weird and obscure system
(Theosophy),with an eagerness which
shows the need among them of a
more rational and satisfying belief.”
Read further pages VI to X of our
“Divine Wisdom of the Dravida
Saints.”  Inspite of these opinions,
this much may safely be ventured
that the bridging of the great gulf
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between East and West can be done
by no other agency than Theosophy.
And, were it not for Theosophy,
diverting India’s attention f{rom
matters material to matters spiritual,
the “unrest” at present in India
would have taken ere now a far more
gerious form than it has as yet
assumed. Theosophy therefore has
been a potent factor, which has been
silently helping the Government of
India in establishing harmony be-
tween the rulers and the ruled.
What Christianity has signally fail-
ed to do, Theosophy has done and is
still doing. So Mr. Reddy’s charge of
“theosophizing” is more welcome
than otherwise, to all.

That India can never be Christian-
ized nor non-Brahmanized may be
safely predicted. Long ago said Sir
Henry Cotton (page 159) :—‘During
my eighteen years’ experience of
Bengal, I do not remember a single
instance of the conversionof arespect-
able gentleman to Christianity.” The
hope thus lies in India itself, in
Hinduism and therefore its hallowed
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priesthood. Sages and Savants like
Schopenhaur wrote [Parerga] —“In
India, cur religion will now and
never strike root: the primitive wis-
dom of the human race will never be
pushed aside there by the events of -
Galilee. On the contrary, Indian
Wisdom will flow back upon Europe
and produce a thorough change in
our knowing and thinking.”

Mrs. Annie Besant has made the
following pronouncements:— “India
as she was of old, kept isolated from
the world, was so kept that she might
have the treasure of spiritual know-
ledge poured into her and make a
vessel for the containing.” [Avatdras]
“A religion embracing the heights
and depths of human thought, able
to teach the ryot in the field, able to
teach the philosopher and the meta-
physician in his secluded study”;
“not only a religion, but a polity, an
economic and social order, planned
by the wisdom of a Manu”; “not only
a religion and polity but also the
shaping of the individual life on the
wisest basis — the successive Varnas,
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the successive 4 sramas; the stages of
life in the long life of the individual
were marked 1 the castes &e.” Speak-
ing lately at Madras of his impression
of the Western world, Mr. P Rama-
nathan of Ceylon fame said:—*“that
the average life of the people in those
countries is unsatisfying and devoid
of mental repose and is wholly ineffec-
tual to achieve the deeper ends of
existence’ ‘“and that with all the

philosophy, science and culture which

Western nations had with them, they

had confessed their inability to add

to their happiness.” It appears that
the President of the Yale University,
America, wished to know “the remedy

that will root out care and sorrow in

their hearts,” as Mr. RamanAthan
was a man hasling from India. Ex
Oriente Lux, Such is the trend of
modern industrial and mercantile
Civilization in Europe and America.
Is the Gaekwar going to give us
this and expel the priesthood and
Brahmanhood of India to those
countries? Indeed a very gloomy
cutlook! But fortunately there have
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come to existence other forces in
India to stem this reckless torrent of
materialism and atheism inundating
India,v:z.,the Madhva-Siddhantonna-
hint Sabh4, started by a genius,
Sri Kanchi Subba Rao at Tirupati,
the Ubhaya-Ved4nta-Pravartini Sa-
bha at Melkote, by a saint: Yogi
Parthasirathi and latterly, the
Bhéirata-Dharma-Mah&dmandala, in
North India, under the presidency of
such souls as the Mahiraja of Dhar-
bhanga. The salvation of the world
lies in the Brahmanhood of India,
helped by Kshatriyas, following in the
footsteps of typical Kshatriyas as
Sri Rdmachandra. If only our native
princes will make it a rule to read
Ramayana as their daily holy study,
and act up to its precepts, the king-
dom of Heaven can be established on
Earth. Let even the Czar of all the
Russias read it to-day and eternal
peace will settle on the poor seething
and foaming Russia. Without the
Brahmanhood, advancement of India
in any other direction will be like
. feeding the corpse and counting
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without the host. The Indian
Brahmanhood dates from the Eter-
nal Vedas. It is the very back-bone
of the world, which no Gaekwar can
break with impunity. To kill Brah-
manhood in India is to kill God
(Brahman) Himself. = May God give
wisdom to all to dive deep into the
future of these problems !

Purity of caste is closely connect-
ed with purity of food. Thanks to
the caste system, Satvika-food is
enjoined on the Brihman as a social
and religious obligation. The food-
question therefore largely engages
the attention of Dharma-sastra
writers (read A pastamba-Dharma
and other works). A Brahman may
err in secret in this matter, but
openly in his society,he cannot with
impunity transgress the strict rules
of food. Pure food prepares the
way for holiness, and holiness brings
about spirituality.  Ahdra-suddhau,
satva- suddhih, is an Upanishadic tru- -
ism. Even Christians consecrate their
food by invariably saying grace. In
this connection we cannot too much
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repudiate the false philosophy and
false morality involved in Svami
Abhedananda’s advice to young men
in Bangalore ([5th.August 19o6], in-
volved in these words:— “The soul of
the meat-eater is free from all hunger
and thirst. The soul never eats. It
is the body that eats. Atman is always
free from hunger. Meat-eating does
not pollute the Atman.” May we add:
“that making wife of a mother or
daughter or sister doth not pollute
the Atman! Neither mendacity of
the tongue, nor larceny of the hand,
polluteth the Atman.l?” While so
then, and while vegetarian and
teetotal societies are the order of the
day in Western countries, it is not
only the duty of the Brahman to keep
strictly to his pure vegetarian diet,
which fortunately strict custom has
made it natural for him, but the duty
of the non-Brahman classes as well
to prevent a Bridhman from falling,
in this as well as other respects,
which constitute his Bean Ideal, even
when that Brahman is foolishly
ready in these days to fall, yielding
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to temptation, either of self-indulg-
ence, or of the wish to please the
non-Brahman friend by yielding to
his disguised entreaty. Nothing -1s
gained by this transaction.  The
non-Brahman on the one hand loses
the ideal, to which otherwise he could
look up, and the Brdhman, on the-
other hand, has injured not only him-
self but his friend and society in
general. In secret however the non-
Bréhman is already despising the
Briahman, and he is the first again to
betray and ridicule him. The food-
question has also a consecration-asp-
ect which renders it pure, but this is
not the occassion to go into that ques-
tion. Enough to mention that even a
Christian woman, Santa Chiara, con-
sidered it her highest privilege to
once in her life-time eat with
St.Francis of Assisi,(Italy). The
caste-system in India is considered
by some as an unjust institution. But
this charge proceeds from a narrow
envisagement of the question. For we
as Hindus cannot be oblivious of the
Nemesis of retribution, involved in



41

the fact of reincarnation. The injust-
ice complained of is apparently so
during this life.  Fer when the re-
incarnational view is extended afore
and beyond the short span of this
one life, things re-adjust themselves
and justice becomes fully vindicated
in its own good time, We have dwelt
somewhat upon this aspect of the
question in our paper on ‘“Vedanta
and the Panchama-question,” Apa-
stamba-Dharma-Sitra .I11.5.11.10&11.
says:—* In successive births, men of
the lower castes are born in the next
higher one, if they have fulfilled their
duties.”(10) “In successive births,
men of the higher castes are born
in the next lower one, if they neglect
their duties.” (11)

Practically, let those who will, go
to foreign countries, bearing in mind
that they have thereby shaken them-
selves free from all caste-restrictions,
-and therefore when they return, why
should they be eager to again
entangle themselves in these restrict-
ions, in other words, care for re-ad-
mission into caste? No such ambi-
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tion need possess their minds inas-
much as all importance which the
stay-at-homes attach to caste is lost
for the go-abroads. The apparition of
the Nambddri Brahman who waits at
the Apollo Bunder, Bombay (so gra-
phically described by Mr. S. K.Nair¥)
ready with his penitential pill of five
substances, to administer to the re-
turning remegade, (as he thinks), i
order to swell his own money- purse,
need not therefore appal the renegade
as he can afford to sturdily refuse
to swallow the pill, and bid the Nam-
budri go about his own business.
It is unfortunately the fashion in
these days to so exaggerate priest-
craft as to forget the true priest. In
this respect Dayidnand Sarasvati of
Arya Samaj sinned more than any
other, though all honor is due to
him for firmly establishing Vedic
authority.

The non-Bradhman may also take
the warning that as soon as he drags
the Brahman down from his spiritual
#*Who preached in March 1906 in Mysore,
an anti-Brdhman crusade.
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height, the Brdhman must necess-
arﬂy ‘encroach upon those fields of
activity now freely left to the non-
Brahman. Itis therefore to the inter- -
est of the latter to keep the Brdhman
to his spiritual ideal of poverty and
renunciation. There seems also a
danger in allowing the Brahman
without let or hindrance, to go to
foreign lands. . If he happens to be
one, whose sole desire is simply to
be freed from the bonds which his
peculiarly Hmdu socio-religion im-
poses on him, in order to preserve a -
purity, unknown to other nations;

whose only wish again is to go abroad
with no other motive than that of
greed or curiosity, it is ten to one, he
returns with a load of foreign vices
superadded to the loss of virtues, by
breaking away from his pure homely
ties.

We shall not send out our young--
men to Europe, in order to bring us
more brandy; to America only to
learn how to manufacture worse de-
scriptions of tinned meat; to Japan
to bring us barrels of sake- toddy; to
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China to become confirmed opium-
eaters! DBut we shall send our non-
Brahman gentry to learn all the
virtues there,(not the vices) and bring
them and money to boot, to us. Non-
Brahmans are better for this work
than Bradhmans, For though the
Brahman may be intellectually and
spiritually excelling, he is physically
deteriorated and materially poor—
poverty being the ideal with which
he is expected to strive for his religi-
ous perfection. Bhavati bhikshim deliz
(4 pastamba-Dharma-Satra I 1. 3. 28)
is hence taught him from his infancy. -
The day for the Brihman to go
abroad is that day when his comrade
and compeer, the Kshatriya (of the
old-day-kind), shall come again, to
herald him forth, leading the van,
with sword and buckle in hand, so
that the intellectually and spiritually
great, but physically weak, Brahman
may safely advance behind him.
Brahman represents Truth (satyam);
the Kshatriya represents Power
(Balam) and Brihaddranyaka Upa-
nishad tells us Satyam bale pratishth-
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tam (VIL. 14, 4.). Gautama in his
Dharma-Sitra [VIIL 1] says:—“A
king and a Brihmana deeply versed
in the Vedas, these two, uphold the
moral order in the world.”

When these go into the midst of
other people, they must go there on
some high mission, -as the missionar-
ies of Buddha, for example, went
amidst other people to preach the
“Religion of Peace”; not go there
to spoﬂ themselves and desp011 others.
The words of such sage men as
Stuart Mill must go home to us. He
says —“A person of high intellect
should never go into unintellectual
society unless he can enter it as an
apostle.”’]J. Platt also says :—“Man is
more imitative than is generally be-
lieved to be and we are all influenced
more or less by our associations, and
are apt to copy those whom we
admire and in doing so we imbibe
soraething that gives a color to their
character and will affect our own”. If
we are like good flowers, we can
join others who are like the sesamum
to imbibe our flavour; but we must
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not allow a single bitter cucumber
to mix with many sweet ones, mak-
ing the whole curry bitter. Till
premature marriages haply cease, the
Brahman may not be trusted to
go abroad and do wonders. And
vet, let Mahéréjas like the Gaekwar
lead, by giving up first the anti-Brah
man spirit. Willing Brahmans may be
found ; and many unwilling. Those
who are willing are those who wish
to act up to some modern ideals; but
those who are not willing cannot be
forced and had better be left to ad-
here to their old cherished ideals.
What we suggest is this :— Let the
former band themselves, on their
return home, into a distinct class or
clan of their own, so strong that in
course of time they may be able to
absorb the amorphous elements still
existing out of their pale, waiting
to get a shape given by the
new ideals. We advocate a fusion
of some such kind, not friction; co-
ordination, not co-ercion. A practical
step may be taken by the Mahar4jas
and our enlightened Dewans, by
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holding out inducements to our.
young men to go to Japan and other

places for technical education, as the
Nepal Durbar has successfully done

and man the local institutions with

these returned men.

Matters however may not be over-
done, blinded by short-sighted enthu-
siasm. Mountains look charming at
a distance, but when you get near,
it is full of thorns and stones. “ *Tis
distance that lends enchantment to
the view.” Here is a nice story:—

“Upon the top of the cliff stood an old
grey house, round which the sea-birds
circled, and in whose ivied tower the owl
hooted. An old house it was, and quiet,
and old and grey was the man who dwelt
there. But the Lady, his daughter, was
young and fair, though she realized her
beauty but dimly, for she had met with
none of her kind; only she and her father
and her old nurse lived in the old house—
they and the books. It was a citadel of
books, old and brown and musty, but
rich with the wisdom of the ages. And
the Lady was learned in their lore and
knew many things that are known to few.

“But one spring-time as she sat in her
ivied tower, a thought came to her that
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she was very ignorant, that within the
confines of her quiet home it was very
little she knew, that her knowledge of
ancient lore was as naught. She felt that
outside there was a great world of which
she knew nothing— though she had read
of it she knew it not. And as she thought
and thought, a sea-bird flashed past in the
setting sun, and she watched 1ts smooth
flight—out, till her eyes could follow it no
longer. She longed to follow it in its flight
to far, far countries and was sorely
troubled; but her eyes beheld the western
sky, and she was still. A pearl-grey haze
rested on the water where it met the sky,
and melting out of that a pale pale pink,
like the reflection of myriad may-blossoms,
and above that a golden streak, and above
that again a shadowy green, soft, elusive.
Hazy, distant, wonderful-— a fairy world
of dreams. The Lady stretched out her
arms towards it with a wild longing. “Ah,
that I could be as that!” she cried.

And one day along the sea-shore rode
a knight in armour, mounted on a black
steed; and he saw the fair face of the Lady
upon the cliff and ascended the steep path
and spoke to her. #* #  “Come with
me to the city of the Golden Strand, and
thou shalt know; how canst thou learn in’
this quiet spot?”
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She went with him, “and they drew
near to the city, and a silver fruit hung
close to the Lady’s hand. She plucked
and ate it, and wondered at its charm, but
afterwards it grew bitter.  She asked the
knight the reason of it. The knight quiet-
ly repliedi— “Is there aught that is sweet
always?” And the knight left her alone
in the city and rode away. .

Sore afraid, she crouched in an angle of
an old wall, and thought. She looked at
the sky—it was grey and leaden. She
looked at her white gown—it was streaked
and spotted with-mire. And a great loath-
ing for herself and for the city came over
her as she thought of the quiet tower she
had left in her vain search. So she turned
her tired footsteps homewards, and after a
\\'.ef;}ry journey reached the house on the
cliff.

Her father met her. “Where hast thou
been, daughter”? he said.  She told him
her story and said:— “Father, I did but
seek knowledge. But I have failed, failed.
All these days have I wasted. Woe is
me.”"*

Let the story not be misunder-
stood.Our contention is that the case

* Pp. 456-58. Theos: Review. Vol
XXXVIIL, 1906,
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of India going to foreign countries
should not be like this. By all
means we will allow great men like
‘Vivekdnandas and Abhedinandas,
Gaikwads and Gokhales to go, but
not anybody and everybody at our
country’s expense, to return to In-
dia, dragged through mire, streaked
and soiled.

Disunion is alleged to be an out-
come of the caste-system. . Butread
history, and you will find that there
has been disunion in every nation,
where no such system is said to
have existed or may exist. Our
very inclusivism, as was pointed out
some pages back, not exclusivism
such that caste is said to produce,
made it possible for almost every
nation to plant its foot on our soil.
Does this show disunion? Then
again, has not more blood been spilt
in countries where no caste-system,
as we have, existed, but where inter-
nal dissensions, internatipnal dif-
ferences, and internecine wars
disunited and decimated people ?
This psychological fact of society
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must, in all these questions, be ever
borne in mind, viz., that propinquity,
either local, eonsanguinal, commen-
sal _or otherwise, must never be
thought -as the sine qua none of
amity and concord or that longin-
quity necessarily .involves hostility
and discord. VAli and Sugriva,
though brothers, were sworn ene-
mies; and RAavana and Vibishana,
though brothers, never agreed with
each other; whereas, a man and a
monkey, in the garb of Sri Rima
and Hanuman, worked in perfect
confraternity, Instances are also
legion where perfect cordiality and
singleness of purpose animated the
brother-quartet, Ré&ma, Bharata,
Lakshmana, Satrughna ; and the
brother-quincunx, Dharma, Arjuna,
Bhima, Nakula, Sahadeva.What we
mean to infer is that no indictment
of disunion and its consequences re-
sulting in the downfall of a country
can hold good as against the caste-
system. Caste-system is an order,
({ucidus ordo) not a chaos, (ommium
gatherum). ~Religion or spirituality

531706
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is the cohesive force which holds the
system together. It is the sheet-
anchor of India’s social bark. This
system as little stands in the way of
the political union of a country, as
different caste-men comprising the
Indian army stand in the way of an
united front being presented against
a common enemy, as when they
were led against Burma or China,
Afghanistan or Africa. It isnot the
caste-system that has politically dis-
membered India. Other causes have
operated. India can unite again
despite caste, and that union will be
brought about by fates in some
fashion not dreamt of by man. Why
did Rome and Greece fall, and why
to-day is Russia breaking inte
pieces? Caste? No. And India
‘held together as a great empire in
her days of Prithu and Pury,
‘Raghu and Rama, when caste-sys-
tem held its ground in the most rigid
and orthodox manner. , Nor does
‘caste repress or retard the industrial,
social, literary or spiritual awaken-
ing of India; on the other hand it
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promotes it, by a division of labour,
and a heredity of culture. Neither
has an Indian Congress nor a Theo-
sophical platform been rendered
impracticable owing to a caste-
system. Says R. C. Dutt (whom we
said we would quote) in his History
of the Ancient Civilization of India
[Part 1., Page 157] :—*“Caste re-
served some privileges for priests,
and some privileges for warriors (and
so on for tradesmen and tillers);
but never divided and disunited the
Aryan people.” Look at the Aryan
nation held in social and political
union in the days of the Raméyana,
with the caste-system as fhe instru-
ment for effecting it. Read of Rama
and Krishna, the very Avatiras of
God, - holding aloft the ideal of
Brahmanhood, by personal example,
and of worshipping it and drink-
ing the very water washed off its
feet !l Brahmandnim updsitd [Ran]
“ Worshipper of Brahmans”, was
Sri Rama. When Rama was crown-
ed, Brahman-Rishis assembled in
his Durbar Hall from different quar-
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ters. Sri Rdma descended from his
throne and prostrating to them,
praised them thus :—* O Vasishtha,
thou art the Brahman who created
vast armies to overthrowVisviamitra ;
holder thou of the Brahma-danda !
Q Atri, thou art the Brihman who
by thy power transformed Brahmi, -
Vishnu and Rudra themselves into
infants, crying in their cradles in thy
cottage ! O Bhrigu, thou art the
Brihman whomade bold to defy the
Trimdrtis | O Agastya, thou art the
Brdhman who drank the ocean in
one draught ! and so on. God’s soul
are the Brahmans, says our Sastras.
The Brahmans of these days still
repeat the Gotras and Sutras of
these Rishis indicating their descent
from them and yet are not shamed
to go and fall at the feet of Gotra-
less and Sitra-less Gurus hailing
from America and Russia, England
and New Zealand, (and thinking
that the purpose of their life is ful-
filled by going to foreign countries,
learn vices there and return to con-
taminate their motherland) ¢ An-
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Janartam amudattar” says our Sidra
Azhvar Tirumangai, z.e.,* God, the
nectar of the Brahman.” The hater
of the Brihman is therefore the
hater of God. The fascination for
the foreign Gurus comes of the in-
nate taste of the Hindus for the
marvellous. The belief in these
Gurus, (arising from this taste), in
their being able to leave their gross
bodies and travel in their subtle
bodies in A stral and Devachanic fairy-
lands, seems however destined to be
blasted like the belief of a certain
King of Ayodhya, who, as is related
in the end of the first book of the
Panchatantra, believed in the mir-
acle-making power of a Sramanaka-
mendicant, whe presented himself to
the king in the absence of his wise
minister. The Sramanaka once told
the king that he had been absent on
a visit to Paradise and that the
deities sent their compliments to the
king. The king’s admiration of this
marvellous faculty so engrossed his
thought that he neglected the duties
of hlS state, and the pleasures of his
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palace. The minister returned, and
finding that things went wrong, put
the pretensions of the Sramanaka
ascetic to test. The ascetic entered
a cell to go to Paradise, closing the
door after him. The king said to
his minister :—* Have patience ; on
these occasions the sage quits his
earthly body, and assumes an
ethereal form in which alone he can
enter Indra’s heaven.” “If this be
the case, said the minister, let us
burn his cell, and thus prevent his
re-assuming his earthly body ; your
majesty will then have constantly an
angelic person in your présence.”
The mendicant’s cell was set on fire,
and he perished in the flames, and
the king was released from the thral-
dom of a cunning wizard [Wilson's
Works Vol.IV. pp.20-25]. The jour-
neys of our Western Gurus to mental
and buddhic regions are incredible in
the face of the fact that they are
necessitated to by Railway tickets, to
travel from place to place in thewr phy-
sical bodies alone. India can never
thus be Theosophic. It must there-
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fore be BrAhmanic. A country which
was assailed by Buddhism and never
succumbed to it can never be assail-
led by another civilized Buddhism.
The day when Brahmanism is killed
out in India, the nation is doomed
that day to extinction. The salva-
tion of India lies in the hands of the
Brahman, said even the non-Brah-
man Svami Vivekdnanda. We pro-
posed a journey to Burma recently,
but our Sat-Sudra Vaishnava friend
Mr. C. Ananta Rama Krishna, Pillai
of Insein Dispensary, Burma, wrote
to us back to say: “Sire, don’t
spoil your caste by sea-voyage etc ;
for if we keep you at your pure level,
we are saved.” Here are his words :—
Attalaikki yadoru chédamum néridide
wan mangaldsdsanam kivuvadu. [Let-
ter dated 24-10-07.] In this Sat-
Sudra lurks the real Brahman. We
wish we had many more such genu-
ine saviours of India !

We have said that to reconstruct
India, far different stuff is required
than the modernized Brihman, the
spoiled child of his father. Well gave
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Lord Curzon to this lusus nature,
for he said in one of his speeches :—
“ The anglicised ,Indian is not a
more attractive spectacle in my eyes
than the Indianised Englishman.”
Our own Rishis exclaimed ; Eshtavyd
bahavah putrd yady ekopr gaydm vrajet;
Neshtavya bahavah putra yady ckopr
suram -pibet, I.e. Desire for many
sons, if there be but one true son of
the soil (a patriot) ; never desire for
. sons if even one happen to take to
drink (a traitor to his country).

- We have here one or two sugges-
tions to make to Britain, if the\'
wish to immortalize their name in
the pages of History, and win glory
in God’s eyes for having been
permitted to rule India for a term.
They adopted a certain- educational
policy which fanned the flames
of human aspirations among the sons
of the soil ; but for fulfilment of
these aspirations, they are compelled
to travel to foreign countries, such as
Japan and America. This process will
naturally in due course alienate the
Indian heart from Pax Brittanica,
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and from his own home, returning as
he does denationalized and deration-
alized by becoming vitiated in the
feetide atmosphere of foreign lands
and carrying the infection back home.
For this reason probably it was, that
Lord Curzon did not like to see the
Indian Princes visiting England.
Briton will do well therefore to satis-
fy Indian aspirations by instituting
-Civil and Military Services here with
equal emoluments ; secondly institu-
ting all such agricultural, industrial
and commercial institutions in_ India
(Tata Technical Institute is fortuna-
tely a beginning), thus creating no in-
centive for going abroad; and thirdly
by some typical Englishmen settling
down in India, as landed proprietors
etc. like the Moslems, and thus be-
coming confraternal with Indians.
Here is a practical suggestion to so-
cial reformers in India. Those who
must travel on-sea ; those who wish
for widow-marriage and such other
reforms; those who, by becoming con-
verts to other faiths, would like to be
received back to Hinduism—these
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form three sets. ILet them carry
out their ideals ; but what they may
do is to constitute themselves into a
distinct Hindu society with the
object of pursuing these ideals, ex-
perimentally say for some years.
The Hindu law already extends, and
can further extend, if need be, many
privileges to such a new organism,
as obtained for similarly constituted
organisms in the Vydvaharika, as
well as the Pdramdrthika stages, viz.
marriage, inheritance of property,
occupations or avocations, temples,
festivals, yatras, religious instruction,
funerals, asaucha and sraddha cere-
monies and so forth. A distinct or-
ganism, to which Hindu Shastras
may be made applicable, will solve
many a vexed social problem just
now convulsing India. [See Apas-
tamba Dharma sitras 1.10.29.8].

If this new class has no objection
to absorb the Pasichama or the 5th
division of the present Hindu Social
fabric into itself, nothing standsin its
way except its own wish. In such a
case, our social body will have but



61

5 limbs as before. 'We desire not to
multiply our limbs. But if this new
organism is unwilling or unprepared
for such alliance, we must for some
time put up with this new 6th limb
in our body-politic, grown out of the
necessity of modern times. Here
seems a remedy, which while preserv-
ing the existing limbs of our body
intact, allows for a natural growth of
a 6th limb, which shall have its own
destiny to fulfil in evolution without
interfering with the evolution to
which the existing limbs of the body
have become accustomed after ages
of preparation. But are not the
Brahmo Samaj and the Arya Samaj
such 6th limbs already ? The refor-
mers might join their ranks ; but we
hear disappointing news about them.
[See our Universal Religion].

Closely connected with the caste-
system was the agralire ideal which
is fast disappearing under modern
influences. Good Brahmans lived
in each village, who were the advisers
(panchdyats) for the illiterate tillers,
and this system was not only the
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best means of mass-educating (edu-
cation does not mean the learning
of the 3 Rs. etc.), but the best means
of saving the farmer from the crush-
ing destruction, into which he is
hurled by the costly, complicate and
vexatious machinery of law and
law-men (a modern pandemonium).
Because the ignorant and there-
fore not far-seeing farmer was
taught by modern civilisation to
hate the Bridhman, he grumbled
to pay the trifling remuneration
(kdnike) for the valuable services
of the brain he received for his
temporal as well as spiritnal advan-
tage. The Brihman was neces-
sarily obliged to desert the wil-
lage, but all the same he installed
himself in another form in the city,
in the shape of the lawyer and the
Government official, exacting ten-
fold his due from the same farmer,
for intellectual, moral and other
services rendered. Terrible expia-
tion this, for the farmer’s sin of
having driven his Brahman mentor
out of the village and having refused
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to pay him the trifling tithe of a
kanike, for his services. Instead of
finding the Brihman versed in
Vedas and Dharmas, we find him to-
day pleading in the Law-Courts etc—
a curious product of the Western
Civilization.* We wish therefore that
the agrahira system and the village
panchayat system were restored, on
improved lines of course. ILet us
then watch whether the question of
mass-education (not leariung) is not
solved ; as also the question of city-
litigation of Western Civilization,
ruining the agriculturist. That he
has been ruined by expensive Law
Courts and grasping lawyers is ad-
mitted on all hands. Why not pre-
vent it ? The masses however have
become educated in one sense—a
bad one though. They have become
amateur lawyers themselves and
hungry touts loitering about the pala-
tial law-buildings, neglecting their
fruitful field-work, and invigorating
manual labour. This tendency ought

-*Read Mrs. Annie Besant's  Awucient Ideals
p- 86. :
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to be checked ; and taste for agricul-
ture revived by relieving the land of
its oppressive taxation, and giving
the agriculturist the heart by making
him thus realise that enough will be
left by him to tide over a season of
drought or famine. We cannot, in
this connection, too much applaud
the fact of a Vokkaligar-Sangha, or
Agriculturists' association, which has
sprung into existence in Mysore, and
the agricultural and industrial exhi-
bitions which the Government of
Mysore have "instituted. If these
Sanghas* are to succeed, the best in-
tellectual and spiritual talent must
be pressed into its service. In doing
so, the hereditary place of the Brah-
man in the body-politic must be re-
cognized, and restored to its econo-
mic position. For he is the pink of

*We fear, however, that the Community
may go in for University Literary Education ;
and share the same bad fate as the Brah-
mans on the one hand, and forget and ruin-
agriculture and industry on the other hand.
The King, by the bye, is commanded to flog
the servant who abandons his tillage [Apas-
tamba-Dharma Sitra 1.11.28.2]. :
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the Aryan race, evolved out of ages
of culture; thus constituting a too
valuableasset tobeignored or malign-
ed. This precious product of
centuries, after such an enormous
expenditure of brain (much more
valuable than body), must not be al-
lowed to be sacrificed on the altar of
hate and prejudice. In the times of
Buddha and since, fierce attempts
have been made to do without the
Brahman. But read what M. M.
Kunte writes :— )

“ The principle of inherent graded sub-
ordination, which we have discussed, is
so thoroughly established in India that as
soon as the Indian reformers succeeded
in organizing their movements, they fell
victims to it. They adopted Brihmanical
forms without the power of working them
(the head). Their own priests gradually
usurped the highest authority and advanc-
ed pretensions to the leadership of the
sects. Acting against Brahmanism, be-
. cause it recognised the spiritual leadership
of Brahmans, and dissatisfied with caste,
because it assigned them a low social
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status, the Sikhas, Jains, Lingayatas
seceded from Brahmanism, but while or-
organizing their social systems, recognised
the principle of inherent graded subordin-
ation. Rebelling against supercilious
priests, they submitted to priest-hood
which had not the power of helping them.
Unlike the Brahmanas, the priests of
Lingiyatas or Jains or Sikhas are ignor-
ant, and incapable in one sense of high
culture. Excluded from Brihmanical in-
fluences, the priests have sunk into bar-
barism.” Every Brdhman youth, however
poor, aspires after knowledge of some
kind, and strives to secure it at any cost.
Some at least succeed in establishing
themselves as learned in after life. We
have travelled throughout India, and care-
fully sought learned Sikhas or learned
Jainas or Lingédyatas. Not a single learn-
ed man among these sects could be dis-
covered. Every town of importance can
show at least some Brdhmanas whose
learning still commands respect. We
came across only one Lingdyat who pos-
sessed a library and was able to hold a
conversation on a philosophical subject.
The forms of Briahmanism without its
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advantages have frustrated the reactionary
movements.” [Pp: s01-2. Aryan Civili-
zation.)

These advantages then,—the as-
sets of the nation— ought not to be
lost sight of by the Vokkaligar and
such other associations. We warn
these Sanghas betimes not to go in

-for manufacturing more university
phenomena such as Brahmans pre-
sent, but hard and intelligent workers
on the field, thus earning real wealth
for the nation.

Just now a serious debacle in
Southern India, viz., the failure of
the long-standing English Banking
Firm, Arbuthnot & Co., Madras,
which has rudely shaken the con-
fidence of credulous Indians in the
probity and integrity ofiEnglishmen,
has set us a-thinking. This has
added to the list of misfortunes al-
ready anguishing India. What with
oft-recurring famines, cholera, plague,
ever since Pax Britannica began its
v6le of governing; what with the
death of indigenous industries and
the drain of wealth to foreigners;
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what with the slaughter of the
Indian intellect by non-utilitarian
education and the burden of mili-
tarism * under which the coun-
try groans; what with thrusting on
India .an irrational religion byv
Christian Missionaries, ill-learned in
their own theology, not to say ours ;
what with the over-taxing of the
land, thereby almost killing the
agriculturists,—India’s cup of bitter-
ness has filled to overflowing. India’s
hard-earned savings, [savings scraped
from self-denial] trusted hitherto into
English firms, must henceforth find
better investments. The best invest-
mentnaturallyis onland and land-im-

# ¢ In the course of the continued develop-
ment and increased growth of the rights of
nations, our own condition of culture has
very cleverly succeeded in evolving what is
known as the “armed peace of the Powers”,
whose present policy of mistrust places them
in the same category as untutored savages,
glaring at each other, watching catlike every
movement of the enemy.” [Pp : 57.58
Ethnology, by M. Haberlandt]. Our readers
will remember Mr. Morley calling us “ene-
mies” and keeping Lord Kitchener alert!
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provement—but over-assessment of
land*by Government (which takes
all instead of */¢th, fixed by all righte-
ous legislators) is a sad deterrent for
such investment, as the strained re-
lationship between the landlord and
the tenant clearly indicates, driving
them both to judicial tribunals, which,
alas, is a translation, “from the frying
pan into the fire”, and the Brahman,
as said already, turned out from his
function in the village-system appears
in the garb of lawyer in the cities to
exact his old dues with double and
treble interest! The state of agri-
cultural industry is therefore such as
no capitalist will invest his money
therein for his or his country’s good.
That veteran lover of India, Dewan
Bahadur R. Raghunatha Row, writes
thus :—

The Unfortunate Agriculturist.

“The most unfortunate British In-
dian subject is the Agriculturist. Leaches
suck his blood without intermiss from his
arteries. Musquitoes and bugs deprive
him of his balmy sleep. Scorpions sting
him constantly. How can he be healthy
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" if he would prosper, he must grow most
intelligently, the most paying crop, in
the best possible way, with the best
outturn, both in quantity and in quality,
and that it is not enough to raise good
customary crops in ancestral methods.”
People want first food, then clothing and
then money. Money in the absence of
food and clothing cannot prevent death.
The condemned ancestral methods secur-
ed people food, clothing and money. The
new Gospel turns this order topsy-turvy.
Money anyhow, then fine appearance and
then food! The result of the change
would be what is described by * Paddy”
thus :—* The extent to which some valu-
able and indispensable food crops, such as
dal, black gram, varagu and ragi have
been abandoned in the southern districts
of this Presidency in favour of ground-
nuts, a most exhaustive crop, which is
largely grown and exported to Europe for
industrial purposes, is really appalling.

. A far more terrible catastrophe
may overtake us, if in the name of agri-
cultural progress, we should abandon our
natural food-grains to any extent and
prostitute our soil to raise other crops.”
There is no doubt that the writer is per-
fectly correct in the aforesaid view. He
concludes his letter thus.—* Government
should endeavour to take less from the
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ryots so that there might remain in their
hands enough to nourish the soil :at least
up to their low ideal of cultivation. In-
directly too, a great deal may be done by
way of conserving theirexisting resources.”
The writer deserves the thanks of the
ryots.

“Let the Government take not more
than 20 per cent of the gross produce,
give back the ryots pasture grounds and
protect their property from-private and
public robbers. Agriculture will then pro-
gress most satisfactorily. Our sacred law
commands us to hold in store what we
may require for the maintenance of our-
selves and our dependents not only for
the needs of the current but of three years,
and to dispose of the surplus for the good
of our fellow creatures. We areforced to
break this provision of the sacred law
owing to our poverty and only to keep
sufficient produce for the need of the cur-
rent year, if possible. If the seasons of
the coming year prove treacherous, we
have nothing to eat, and die for want of
food in thousands.”

But what will be the end of all
this ? The sons of the soil, reduced
to ‘“hewers of wood and drawers of
water”, will, from sheer famishment,
have to vanish ; leaving the English-
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-man in the state of Alexander Sel-
Kirk, with the spectre of the killed
. goose. before him, with no more
golden eggs ; nor does Selkirk remain
contented on his Island, but lan-
guishes to go home. It is this
homing instinct in the Englishman
which accentuates the feeling of
estrangement between him and the
Indian. Let a few Englishmen make
India their home, settle down here as
landlords and tenants, like the Mos-
lems. (The rupture between Hindu
and Moslem is an invented myth to
serve self-interest.  For they, as
neighbours, have daily reciprocal ser-
‘ vices, same arts, industries etc. to do
and thrive together). He will then
be able to enter into the innermost
feelings of the people, and will know
what remedies to apply. It isthe
pinch of hunger on one side and the
‘“ Christian. thirst for gold”, on the
other side [Pope’s Essay on Man],
which is at the root of all the misery
and ill-will which has overcast the
political sky of India. The root of
all evil is the heavy land-tax, costly
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Government, and racial overbearing.
Pestilence and famine, stalking the
land, are enough punishment for all
our past sins. Let not a chronic
state of poverty be added, begetting
a perpetuity of lease to Mansion
House Funds, and an eleemosynary
plight before other nations, reflecting
on the fair name of the free and
chivalrous English nation, and cast-
ing reproach on how the sacred and
momentous trust, placed by Provi-
dence in its hands, has been discharg-
ed. We wish for a Queen Victoria
at this stage, to come to India’s res-
cue in the motherly spirit, breathed
in Her Magna Charta for India, and
again Proclaim (1858) a protest
against the unwise measures, which a
non-humanitarian and short-sighted
bureaucracy inflicts on a helpless
people in the shape of Gagging Bills
and Official ‘Secrets Bills, Ordin-
ances and Sedition Acts. It is like
making heavens fall to kill a spar-
row! As long as the shoe is left to
pinch, no legislation can carry with
it moral force. Mere physical bug-
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bearing acerbates temper, and per-
verts the human into the bestial. -Is
this the morbidity of the present
civilization ? What could be the end
and aim of BI‘ItlSh policy in India,
self-glorification or self-effacement 7 ’
Lord Minto recently (November
19go7) complimented the Dewan, Sri
Krishna Prasdd of Hyderabad, on
his virtue of self-effacement; but
can he not cable to Mr. Morley in
London, asking him to doff the
mask of the Great Mogul, or Alex-
ander the Great, he is wearing, and
learn a few lessons of self-effacement
enunciated in the Indian Ideals of
Manu, Ramiyana and Mahabharata ?

In the old days, say our Hindu
books, when kings and princes toured
in a country, they left peace and
plenty in their train ; but the royalty
of our days sweeps over the country
with great eclat, blind to prevailing
conditions and sentiments, carrying
costly caskets and sycophantic ad-
dresses, leaving perhaps a few letters
of the English alphabet to be at-
tached to some Indian personages
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professing outside loyalty. While
loyalty to the British Crown,we fear,
is as hollow in the core, as has been
the Madras Arbuthnot’s fidelity to his
duped Indian creditors, royalty stops
short with Guildhall speeches, burked
perhaps by its unfeeling nation. To
demonstrate this hollowness, no other
proof is needed than the conscience
of the bureaucrat himself. The day
when his conscience can stand the
shrift before Christ, loyalty on our.
part will be sincere. Crowds may rub
together, but heart knows heart.
It would seem we are trenching on the
delicate ground of politics; but in
the treatment of Ideals of Ind, a
view - necessarily includes it in its
sweep. In doing this as philanthro-
pists, our wish is for the millennium.
That is the wish, indeed, of the phi-
“losopher-statesman Mr. Morley. He is
picking his way up through the tangle
of Indian politics. The intellect
and talent in India are moral forces
which no system of politics can ignore
or refuse to count in its serious deli-
berations. The economical problem
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of the country demands it. In the
pages of history, the good results
which may accrue from such views
must leave both the ruler and the
ruled blessed and glorified in the
eyes of the ILord, our common
Father.

There is so much of Svadesi
preachmcr in these days in India.
Svadesi is welcomed by every nation,
and is the genius of the free Eng-
lish people. According to Mr. S.
Davar, who lectured lately in Madras,
the English boycotted Indian goods
even at their dinner tables, and thus
bloomed their commercial prosperity.

Mr. J. Edkins tells us in his China’s
place in Philology (p. 12) that
“ when merchants brought them
(the Chinese) paper, and probably
ink, of Greek manufacture from
the West in the Han dynasty, they
at once began to make them for
themselves.” Mr. Chaudhuri in-
formed an interviewer in Eng-
land, that a Bengali boy sudden-
ly grasped his hand, when he was
about to drink tea, because it contain-
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ed foreign sugar; and when Mr. Chau-
dhuri complained to the boy that he
was not accustomed to tea without
sugar, the boy immediately produced
country sugar. Let the Svadesi prea-
chers set to work to firgg make Sva-
desi things before they would boycott.
No one would congratulate himself
on such an event in India, more
than Mr. Motley, the Secretary of
State.

“Non-utilitarian education”, we said
some few pages back. The Brah-
man intellect is a product of his high
civilization. Considerations of eco-
nomy demand that this intellect,
given the non-utilitarian trend™ by
English liferary education, should be
utilized for the Government of the
country. But when left neglected,
after it has so studiously been manu-
factured, it cannot naturally rest with-
out finding some outlet for its energy.
The genius of the Arabian Nights
has been roused from the bottle! If
it is now as studiously repressed as it
was evoked, the natural result would
be an ethnological eruption, the de-
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-vastatory extent of which cannot be
surmised. We would suggest to
Britain the wisdom of utilizing some
of this culture and talent for the con-
duct of its Rule in India, and to
divert somepof it by endowing largely
Sanskrit and Vedic Colleges, and
encouraging post-graduate researches
in this direction,—the amour propre
of the Brdhman intellect.* The one
wil] give bread, the other restore
temperancé and religion. Both are
wanted as our Taittirtya Upanishat
tells us:i—‘Bhityai na pramaditayyam;
yuktih ;  ayuktdh  There is the
spiritual statesman who would hold
the*balance even between these two
poles of earth and heaven! The
English kshatriya can well and most
beautifully do this with the Indian
Brahman, The Brahman is  the

3

*The educational tendency in India just
now is to break away from Temple and Math.
But a combination of Western scientific and
Eastern religious education, in English and
Sanskrit languages, will keep the tie between
cleric and laic, without the breaking strain
put on it as in France to-day.
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fully-developed flower of moral nobili-
ty, and the fruit of spiritual aristocracy
of the ethnological tree, growing
from the individual to famlly, to
clan, to trlbe and to state. The
state possesses a powerful ally in
religion, heightening the sacred char-
acter of the state. Thus will the
“unrest” problcm of India be solv-
ed; and East and West joined
in bonds of love; and more, from these
oriental research institutes, additions
will be made to the spiritual possess-
ions of the world, undreamt of hither-
to. The Western scholars are eagerly
working in this mine; but Eastern
scholars, if encouraged, will dig out
more genuine metal than they could.
If Indian Brahman intellect be thus
diverted to these healthy channels,
the precious possession of India—
spirituality,—will be restored to it;
.with spirituality, cententment; and
with contentment, loyalty to any
Government which may happen to
rule them, but with more love and
less greed. Scholarship in these days
must be of the comparative kind. In
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our India to day, we see the curious
spectacle of the Brahman, knowing
Christianism and Theosophism—and
allthatin the £ nglzs/z language—more
than his own sm, in his own langu-
age! This un- national educatlon
in vogue has mostly contributed to
the unrest in India. An Advaitin
Brahman, for example is, while ex-
pert in Christism, is grossly ignorant
of his neighbour’s Dvaita; so others ;
and he takes to French and Latin
than to Sanskrit and Tamil.  This
kind of education on the part of the
Brihman, and the anti-Brihman
spirit on the part of others, have
greatly contributed to the discontent
and unrest in India. There is nei-
ther disaffection nor disloyalty of the
" subversive order. This bane must
soon be removed by applying proper
antidotes. Just as we pen these lines
(15th Novr. 1907) rumour reaches us
of Lajpat Rai and Ajit Sing having
been.set at liberty. This shows the
sagacity of the minister who is at the
helm of Indian affairs and his (Mr.
Morley’s) heart doth really beat for
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the groaning millions, committed to
his care. This measure adumbrates
what momentous benefits may yet
flow from the hearts of His Majesty
Edward -VII, down to all lovers of
India,—which have been touched by
a never-ending chain of misfortunes
which has for years been tightening its
grip round our necks and fettering our
feet. Honest John stands this day
in the eyes of the world, really honest
in his having sprinkled hush-water
over effervescing liquid. In a people’s
meeting - met this day, thanks have
been sent to the British Government
and congratulations to Lajpat Rai
and Ajit Singh. News also reaches
us of the Nizam’s plain speaking to
Lord Minto, the Viceroy, {13th No-
vember 1907], thus:—

It is not sufficient merely that the
rulers should be actuated by sympa-
thy for their subjects, ouf it is alse
necessary that the people should fecl
convinced of the sympathy of their
rulers.”

We humbly tender to the Brltlxh
nation the same advice which their
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own countryman Mr. S. Laing gives
in his Problems of the Future: - F we
have saved our Colonial empire, it is
only by conceding with the freest
hand to Canada, Australia, New Zea-
lahd, and South Africa, all that we
once contended for, and giving them
the fullest scope to work out their
destinies as independent communities,
attached to the mother country by
ties of common interests and affect-
ions rather than by the hard-and-fas:
lines of superior force.’

Let us now pass on to other Ideals
of Ind. We referred some pages
back to the Ideals as contained in
the national monuments, the Rama-
vana and the Mahédbhéarata. With
regard to these works, we are in these
days accustomed to hear a great
measure of criticism, which is of
destructive nature, though it goes b\
the high sounding expression : “H zg/ze
Critwcism. Often such criticism is
made in scornful flippancy, not un-
often larded with levity, enough to
unsettle the minds and unhinge the
hearts of our youngsters. What we
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require is constructive criticism and
a way of looking at things from a
devotional and scientific standpoint
as that taken by Col. Kennedy (read
his criticisms 7 7¢ Puranas), and
Mrs. Anpie Besant. Like the Eso-
teric Christianity written by this
gifted lady-lover of India, much has
been written by us on Esoteric Hindu-
ism. In all these matters, the one
thing which perplexes men more
than others, is miracles, such as those
we find abundantly figuring in our
Holy Books. They need however
cause no skepticism and destroy de-
votion for the divine which  those
miracles inspire. Qur grounds for con-
structive criticism are briefly these.
If others there are who believe
in a Moses’ rod parting the Red
Sea to make way for the Israeli-
es, we can believe in Hanumén
flying in the air. across the seas to
Lanka. If others believe in Bal-
am’'s ass speaking, we can believe
in monkeys helping Sri Rama; and
Hanuman being a consummate gram- -
marian.  If they believe in Je-
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sus walking over the waters, we
can believe in Sri Rama constructing
a floating rock-viaduct across the
ocean. If they believe in the
Atlanteans navigating the sky in air-
ships, we can believe in the Pushpa-
ka-Vimana in which Sri Rdma return-
ed from Lanka to Ayodhya. If they
believe in 2 loaves and 5 fishes
multiplying into food for thousands,
we can believe in Bharadvija’s magic
entertainment to Srf Rima in the
woods. If they -believe in Jesus
resurrecting from the grave, we can
believe in Sita rising in divine glory
from the fire, If they believe in
a Satan-snake, embodying all the evil
powers of nature, we can believe in a
Hanuman embodying the good
powers of Nature, and a Lankini
guarding the gates of Lanka, embody
-ing the evil powers of Nature. There
are miracles in all ages and in all
places, and for all nations. The law
of miracles is a Divine law, scientiftc
in its own region and beyond the ken
“and grasp of the small-witted man.
It was reported the other day in the
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Vrittanta Patrika of 21st July Igoq,
and Mysore Star dated 18th July " o4,
that the skeleton of a giant; 374 feet
long and 18 feet broad was discover-
ed in the Godavery river; the giant's
tooth being as thick as our Indian
pestle (mausala), and that this skeleton
was taken to the Museum at Calcutta. .
This must have been the remnant of
the old Lemurian Continent, of which
India and Ceylon formed part,—the
remnants of our Rikshasas. Our
second ground for constructive cri-
ticism is that when the epics are
known to have recorded feats divine,
and therefore superhuman, not Au-
man, we must in shame withdraw
from judging things divine by human
measures. Our third ground is that
of the scientific. Mr. T. I. Uniacke,
for instance speaks thus:—

“ It has been truly said that the
miracles of one age are the science
of the next. Thirty years ago, twenty
years ago, aye, even ten years ago,
would it not have been scoffed at as
a ‘miracle’ that a man should poss-
ess a photograph of his own skeleton?
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that messages should be flashing
through miles of space without any
intermediary? I need not enlarge
upon these matters, nor insult your
intelligence by indicating more ob-
viously the line of reasoning. The
“ impossible * has been again and
again relegated ts the domain of
scientific fact. Can anything be more
unreasonable and unscientific than
to conclude that we have arrived at
finality in these matters? that al-
though up to the present day we have
had to enlarge our scientific boundar-
ies and readjust many of our scientific
conceptions— as of the nature of heat,
to give one out of hundreds of
instances— yet that now, at this pre-
cise moment of the ages, we have
arrived at the final goal and limit of
research, and that the coming cen-
- turies hold no fresh surprises for us,
no further light which shall make
these old-world fables, as some have
called them, clear and comprehensi-
ble in the dawn of fuller revelation of
the powers of advancing humanity?”
Scepticism is admitted in so far as it
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checks the ill-spirit of fanaticism and
bigotry; but when it itself begins to
play the tyrant, establish its own
Court of Inquisition, and is ready to
precipitate itself into those very
abysses into which fanaticism hurled
itself, the outlook becomes gloomy.
Be they ‘theclogici’ or ‘athei’, a fair-
mindedness and level-headedness will
carry one safely between Scylla and
Charybdis. If therefore higher criti-
cism means konest doubt, we welcome
it, as the poet said:i—
 There is more truth in honest doubt,
Believe me, than in half the creeds ”.

What we consider unreasonable and
a reproach on the intelligence deve-
loped from modern education, is the
assumption of dishonest omniscience,
Charles Dickens in his “ American
Notes” asked in amazement why
¢ dishonesty, conjoined with high in-
tellectual capacity, received so much
reverence from Americans?” One
must always feel like Newton.
Miracles then may be doubted but de-
nying them, when one is not in posses-
sion of sufficient facts to justify such



90

a dangerous position, is to place one-
self in the predicament of an animal
of small intelligence doubting and
denying the wisdom of a sage. It
may be, exaggerations have here and
there crept into our epics, but we
must bear in mind that we have three
methods of teaching, of which the
kavya-form is allowed a license which
is peculiarly Oriental or Indian. But
that should not be allowed to alien-
ate our devout feelings or interfere
with our worship for the traditional.
Another ground of defence we take is
that in believing, there is no harm;
but in disbelieving there is; and we
do not at the same time believe
anything but what ~Vydsa said,
Vélmiki said and so forth. The larger
treatment of this subject, we reserve
for our Universal Religion and Vade
Mecum of Philosophy.

Here are distinct ideals, four in
number, pursued by mankind, put in
a nut-shell by Dvaipayana Vyésa:—
“Ihai vaikasya ndmutra’ amutratkasya no
tha2, tha chdmutra chatkasyas namutrai-
kasya no thas”
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The first is hedonism, the second
is idealism, the third is transcen-
dentalism, the fourth is (so to say)
diabolism. Of these, the idealistic
and the transcendentalistic may be
said to constitute the ideals of India,
and at the present hour the transcen-
dentalistic is more in evidence than
the idealistic. By transcendentalism
we mean that by which, one, by right
conduct here on earth, secures happi-
ness beyond earth. Idealism is #e
ideal of India, but modern conditions
are not favourable to it. So the next
alternative is transcendentalism ( as
defined ), struggle for existence
having become keen. We shall illus-
trate these four ideals by another
verse which contains a story as
well;~—

“Réjaputra chivam jiva majiva Rishi-putraka
Jivava maravd sidho, vyadha ma jiva ma
mara.”

There were four personages travell-
ing on -a road, whom a wise man
observed and remarked to each in
turn thus:—* O King (hedonist) live
long! because all thy happiness is on
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this earth, »djydnte navakam divuvam.
O, Rishi’s son (idealist ) live not but
die, for all thy happiness is in hea-
ven. O, S&dhu (good man i. e.
transcendentalist) live or die, for hap-
piness is here and there for thee; and
O, Vyadha ( cruel man, i. e. diabol-
ist ) live not, die not, for both here
and there thy deserts are hell.” Shall
we not then follow our own ideal?

There is so much said of Western
and Eastern Ideals. But hereisa con-
trast drawn between them by Mr.
Stead in his ‘Review of Reviews:—

‘Europe invents pulleys and locomotives,
and iron clads. But these things perish
with the using. Asia produces apostles
and prophets and seers. She creates reli-
gious systerns, builds up philosophies; and
leaving the base mechanic world to the
Cinderella of the West, reigns supreme in
the world of thought and finds her con-
genial sphere in the universe of the
infinite.’ A

It would be to the eternal disgrsce
of the Hindus to depart from this
standard, and disregard Sanskrit,
their language of philosophy, while
Christian nations so sedulously study
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pagan Greece and Rome. May the
Hindu Réjas, who have become dena-
tionalized, be inspired by God not to
forfeit their precious inheritance !*
Everything national is not necessari-
ly irrational, and everything rational
is not necessarily unnational; and
the objective for every national and
rational endeavour is material and
spiritual happiness. The objective
of the Brahman is pre-eminently
spiritual. The ¢‘material’ may slip
through his fingers but he will hold
on to spirituality and hold that torch
aloft, to light and lead the rest of
mankind. Here is a warning given
by Dharmajnas:—

“ Vrittam yatnéna samvakshet ; Vittam 643
cha ydticha ; Akshino vitiatah, hkshino
Vyittatassu, hato hatah >

And here is Apastamba telling
us i—

* The Anglo-Vedic College at Delhiisa
redeeming feature. Read Max Muller’'s ex-
hortations in his several works on this sub-
ject, both to Englishmen and Hindus.
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“ One shall not fulfil his sacred duties
merely in order to acquire worldly objects
(such as fame, gain and honour )” (1).

“ (Worldly benefits) are produced as
accessories (to the fulfilment of the law),
just as in the case of a mango tree, which
i1s planted in order to obtain fruit, shade
and fragrance (are accessary advant-
ages)” (3).

“But if (worldly advantages) are not
produced, ( then at least) the sacred duties
have been fulfilled ” (4)

“ Let him not become ‘irritated, nor be
deceived by the speeches of hypocrites, of
rogues, of infidels, and of fools ".(5)

“¥or Virtue and Sin do not go about
and -say, ‘Here we are’; nor do Gods,
Gandharvas, or Manes say (to men),
¢ This is virtue, that is sin.” (6) ’

“But that is virtue, the practice of
which wise men of the three twice-born
castes praise; what they blame, is sin.” (%)

“ He shall regulate his course of action
according to the conduct which is unani-
mously approved of by men of the three
twice-born castes, who have been proper-
ly obedient (to their teachers), who are
aged, of subdued senses, neither given
to avarice, nor hypocrites.” (8)

[Dharma Siitra 1. 7. 20.]
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Once we out-caste ourselves from
the Briahman system of caste; then
we are no more Aryans, and' cannot
even claim to repeat our daily San--
dhyas and own that we belong to
such a Gotra as Kasyapa, or such a
Sitra as 4pastamba, and so forth.

The Christian-Missionary-volcano
alone is enough to make mincemeat
of our Brihman Ideal. Our own
countrymen therefore are hardly
needed to help it, in this destructive
work. Swami Abhedananda, in his
most valuable book on “India and
Her People,” says :—

“ Directly or indirectly their (Christian
Missionary ) efforts are to destroy the
Hindu Social structure, but have they
any better system to give in return? We
see that the present Social Government
in Europe and in this country is not per-
fect. It is not even as perfect as the
corrupted caste system which exists in
India! These Christian Missionaries do
not realize that the majority of the Christ-
ian converts- in India, repent as long as
they live for the great mistake they have
committed in alienating themselves from
the Hindu Society.” [Pp: 113-14]



“ No foreign power can demolish the
social structure of the Hindus. It has
stood for ages, firm like'the gigantic peaks
of the Himalayas, defying the strength of
all hostile forces, because its foundation
was laid—not upon the quicksand of
commercialism, not upon the quagmire
of greed for territorial possessions, but
upon the solid rock of the moral and
spiritual laws which eternally govern earth-
Iy existence. The ancient founders of
Hindu society were not like the robber-
barons or ambitious political leaders of
medizval Europe; but they were sages and
Seers of Truth, who sacrificed their person-
al interest, their ambition and desire for
power and position upon the altar of dis-
interested love for humanity.”

“The Hindus of modern times trace
their descent from these great sages, great
saints, and Rishis of pre-historic ages, and
consider themselves blessed on account
of such excellent lineage. They glory in
the names of their forefathers, and feel an
unconquerable pride because of the pur-
ity, unselfishness, spirituality, and God-
consciousness of their holy ancestors.
This noble pride has prevented the mem-
bers of different communities from hold-
ing free intercource and from intermarry-
ing with foreigners and invading nations,
and has thus kept the Aryan blood pure
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and unadulterated. If they had not
possessed that tremendous national pride
and had mixed freely with all people by
whom they were overrun, we shall not find
in India to-day the full-blooded descen-
dants of the pure Aryan family.” [Pp.
89-90].

Mrs. Annie Besant, speaking of
the first shoot of the great Aryan
race (ourselves,) writes :—

“ Not only a religion, but also a polity,
an economic and social order, planned by
the . wisdom of a Manu, ruled at first by
that Manu Himself. Not only a religion
and a polity, but also the shaping of thc
individual life on the wisest lines—the
_ successive Varnas, the successive Asram-.
as; the stages of life, in the long life of
the individual, were marked in the castes,
and each caste-life of the embodied
Jivatma reproduced in its main principles,
1n the individual life, the Asramas,through
which a man passed between birth and
death. Thus perfectly thought out, thus
marvelously planned, this infant civilisa-
tion was given to the Race as a world-
model, to show what might be done where
Wisdom ruled znd Love inspired. [Pp. 77
and 13. Hints on the Study of the Bhaga-
vad-Gitd].

Hold fast then to the caste-system,
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but to the Brihman who is expected
to be its guardian, this is the advice
given by our Law-giver Vasistha :—

(1) ‘ Brdhmans, who neither study nor
teach the Veda, nor keep sacred fires be-
come equal to Sadras.’

(4) ¢ The king shall pumsh that village
where Brdhmanas, unobservant of their
sacred duties and ignorant of the Veda,
subsist by begging ; for it feeds robbers.’

{Chap. I11.]

And Manu :-—

(157.) “The Bradhmana not versed in the
Vedas is like the elephant made of wood,
and an animal made of skin.’

(168.) That Braihmana is only a Sudra,
who has left his true sphere of studying
splrltual science, and taken to other occu-
pations.’ [Chap. 11].

Are there such Brahmans to be
found in these days, is the question
that every one asks himself 7 Such
may not be found, and yet they are
found, not accordlng to what they
must have been in the Krita age, but
according to what they are obhged
to be in the Kali age. According to
the age is the quality of the twice-
born; for Pardsara says: Yugaripa
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ht te dvijci/z. Qualitatively they may
be wanting, but substantially they
are existing and will ever exist.

In the Mah4bharata, (Moksha), it
is said there was only the Brihman
caste, and this, on account of differ-
ences in character, taste, tempera-
ment and pursuits, differentiated itself

"into the other three castes. To

prevent further admixtures and adul-
terations, the fourfold Varnas were
clearly defined in order to preserve
the purity of the race. Varna or
color is not merely the pigment of
the skin; but the aura surrounding the
person, detectable by clairvoyants..
This differentiation from high to low
is a natural process like fission, by
which multiplication of forms take
place in all the kingdoms, angelic,
human, vegetable and mineral,*by the
self-division of the individual into
two or more parts, each of which be-
comes a creature similar to the par-

* & Jangamdndm asankhyeyih sthivaranancha
atayah.”  “Brahma Brihaspatih, Kshatvam Iu-
Jaray
dvah, Marutovai devindm Visah.”
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ent-original, but not the parent it-
self. Accordnd to Sruti: Brihma-
nosya mukham aszt, it is better that
the first seed, for procreation pur-
poses, be the best and this rule
obtains in the Dharma-Séstras and
is acted up to in the State of Trav-
ancore, even in these degenerate days.
Supposmg that instead of this pro-
cess, the Brahman be killed by the
Kshatriya ; in the course of ages, a
Brahman seed must evolve out of the
Kshatriya; if both the Brihmana
and the Kshatriya be done away with
by the Vaisya, a much longer time
must elapse before the Briahman
must evolve through the two -grades
of Vaisya and Kshatriya ; and if all
these three be extmgulshed say, by
the Sidra, it must take myriads of
years for a Brihman seed to evolve
out of the three lower strata. Evolu-
tion has a purpose, viz., to arrive at
spiritual perfection. Consider for a
moment then which path is sooner
accomplished, by beginning with the
perfected seed, therewith to improve
the other seed; or with the most
L}
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imperfect seed, to develop it up to
the hest? We are sorry that this
fact in the economy of nature, for-
mulated by the Rishis of Ind, is
ignored by its children. The deluge
story of Noah's Ark, and of Manu’s
Nau of the Fish Avatéara, both illus-
trate our remarks, as well as the
“ survival of the fittest” (for making
a better world with) of Darwinian
evolution. In this. connection, read
Parasara's [atyutkrishto yuge jneyal
saptame panchamept va and Madhava's
commentary thereon. -

It is no priest-craft by which an
artificial making of these divisions
has arisen. For if Scriptures may
be believed, read the famous Gita-
verse :—* Chaturvarnyam Mayd srish-
tam” &c. Thus understood, there oc-
curs no occasion for mutual recrimi-
nations and vituperations amongst
the castes. Never mind the Hindus,
take the Jains, the Lingayats, and
take any other lower strata in so-
ciety, we will find they also divide
themselves naturally into these four
divisions. We were reading the
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article, the ‘ Pulayas of Travancore,
[(Madras Review, May 1896. Vol. I1.]
The writer says on page 241 :—

_“In passing, let me observe that the
prevalence of caste-feeling among these
degraded people shows that the caste-
system 1s not a Brahman institution as is
sometimes supposed. The soil of India
seems to be exceedingly favourable to the
growth of the system. Brahmanas can
have exercised no perceptible influence on
these “ polluted” [i.e. Pulayas J ; conquest
and race-difference seem to be two influ-
ences towards caste-formation.”

Thus, it seems to be a Divine Dis-
' pensation, that in the soil of this
Bharata-khanda, a certain human
evolution should take place by a
unique method known as the caste-
system. Various influences both in
the past, as in the Budhistic days,
and in the present, asin the material-
izing and secularizing British days,
have been at work to extinguish the
system, and yet like the pheenix of
old, it rises again from its own
embers. This system keeps the blood
still pure despite much adulteration.
If it could be preserved thus, it
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serves the highest purpose of God,
1%., to raise humanity slowly and
steadily to a pinnacle of glory and
spirituality. Spirituality is the end
and aim of Ind ; and it is best con-
served in the embodiment called the
caste-system, headed by the Brah-
man. The Brahman is the spiritual
aristocracy, or heirarchy of India. If
this is destroyed, then that beautiful
lady Brdmhajnina, or Wisdom of
God, will be rendered homeless, and
will be driven to other lands,—where
the plague called anti-Brihmanism
does not prevail,—to seek shelter
there, The advice we give is the
advice given by Lord Sri Krishna to
Dharmaputra :—

“ Tasmin astanute Bhishme,Kaurava

ndm dhurandhare, [ndndanyalpi bhavish-
yant, tasmat tvam chodaydmyaham.”

“ O, Dharma-putra! If Bhishma,
the spiritual Chief of your Kuru race,
passeth away, the sun of the know-
ledge of God, beware, doth sct.
Hence I warn thee betimes.”

These are days of Svadesism.
Svadesi, par excellence, is the caste-
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system, championed by the Brahman,
the only Svadesi article of India,
which has in every department of
human activity led the nation to
glory in the past. To evoke Svadesi
spirit for nation-building, .Svadesi
ideals must begin to be admired and
adopted, and Videsi ideals should
not be imitated and adopted, unlessit
be subjected to the most rigid philo-
sophical scrutiny by our wise men.
The revival of everything else of
Svadesi, be it literary, commercial,
industrial, political, sesthetic, ethical
or spiritual, depends upon this purely
Indian and traditionally hoary Sva-
desi commodity, the caste-system,
pioneered by Bridhmanhood, the
fruit of ages of evolution. Hence
ourVedas say “Ete vai Devih pratyak-
sham yad Byahmanih,” i.e. “The Brah-
mans are no others than the Devas
themselves on earth’ ; and the Chén-
dogyopanishat warns all men thus:
“ Brdhmanan na mindet, tad vratam”
[1I—20-2]s.e.“Make it thy Vow never
to ridicule the: Brahman.” It may
be asked again where is there the
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typical Brahman, such as the Brah-
man who lived for example in the
Krita-age. The simple answer to
this is that this is not the Krifa-age ;
and therefore not only the Brahman,
but the Kshatriya, the Vaisya and
the Sddra, are now found according
to the Kali age. Therefore choose
the best out of whatis available, says
Rishi Parasara :—Yuge yuge cha ye
dharmah, tatra tatracha ye dvijih, tesh-
dm wmndd na kavtavyd, yuga-vipd hi
te dvyidh.” This is the answer to the
complaint made by the Missionaries
that they fail to find the Brahman
according to Manu's standard. Once
more we call upon the Brihmans to
recover their Jost position and pres-
tige by, to begin with, not deserting
their stronghold of vegetarianism and
total-abstinence.

Our Ideals of Ind are in other
words the Dharma which our Rish-
is have placed before us. Woe be-
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tide us if we stray from that path,
for Manu says :— '

“ Dharma eva hato hants, dharmo vaksh-
ati vakshitah, tasméid dharmam na hantavy-
am, mdno dharma hato(a)vadhit.”

A poet of Ind also exhorts us
thus :—

Varam sringotsangdt guru sikharinah
kvdpl vishame patitvdyam kayal kathina
dvishadante vigalitah ; varam nyasto hastah
phani-pati-mukhe tikshna-dasane, varam vah-
naw péitas, tadapi na kritas sila-vilayah.

CONCLUDING REMARKS.

The further, India has departed
from her Spiritual Ideals, the fur-
ther has her character degenerated.
To restore character must be the
end and aim of all reformers, in
whatever direction reform may lie.
Be the reform political, physical or
psychical, morality underlies it as
the substrate. Morality or charac-
ter in its larger sense must be main-
tained at all costs. We think that
in India, the caste-restrictions or the
caste-system is the . best safe-guard
for character. From the day when
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the joints of this structure began to
slacken, may be counted India’s de-
generation. Maintenance of this sys-
tem means the reverence for the past
(which is a trait found wanting in
the rising generation but maintained
by the English and strictly so by the
Japanese); and reverence for the
past implies adherence to the Bréh-
man Ideal. The Briahman Ideal is
the spiritual Ideal. T.oosing sight of
this Ideal, the mere wild cry of
Vande Matavam is vain, empty and
void of sense. All observers give
us Indians credit for spirituality
despite itslowest ebb. Even Mr. Ne-
vinson, the Journalist from England,
SO recently as Decr. 6, 1907, when
interviewed at Calcutta, said : “ You
(Indians) devote yowselves to high and
spiritual things, wheveas we (English-
mer) devote ourselves to things matert-
al.”  Shall we lose this main trait of
our Indian character and be called
half-castes 7 Some changes necessit-
ated by the spirit of the times, we
admit, are necessary in our constitu-
tion; but we cannot, for doing it,
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destroy the very sheet-anchor of
our ship. [Obedience (susrusha,) is
the stepping stone. to character—
obedience rendered willingly (raga-
prapta). This is the stepping stone,
for our boys especially, to character-
forming.] Let us betimes re-build
then. The practical step we would
advocate is for our reformer to
prepare a schedule of reforms re-
quired and call on every ‘math’ for its
pronouncement, and then bring about
an all-Brahman Conference, the
Parishat of our Sastras and ev-
olve a new Nibandhana (Code),
suited to the age. It is worth the
while of the Princes of India to bring
about this by means of a Parishat,
(Conference) and worth the while of
the British Government (because it
is the Pax Britannica) to help the
Princes to do this.

In summing up, we cannot resist
the temptation to write down three
opinions which the French Mission-
ary Abbe Dubois, famous for his
sincerity, formed of India so long ago
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as 1800 A. C. [See his Hindu Man-
“auers &c., and his Letters].

ist : as to Caste-System:

“1 have heard some persons sensible
enough in other respects, but imbued with
all the prejudices that they have brought
with™ them from Europe, pronounce what
appears to me an altogether erroneous
judgment in the matter of caste divisions
amongst the Hindus. In their opinion,
caste 1s not only useless to the body poli-
tic, it is also. ridiculous, and even calculat-
ed to bring trouble and disorder on the
people. For my part, having lived man£
vears on friendly terms with the Hindus,
I have been able to study their national
life and character closely, and I have
arrived at a quite opposite decision on
this subject of caste. I believe caste divi-
sion to be in many respects the chef-d’
euvre, the happiest effort of Hindu legis-
lation. I am persuaded that it is simply
and solely due to the distribution of the
people into castes that India did not lapse
into a state of barbarism, and that she
preserved and perfected the arts and
sciences of civilization, whilst most other
nations of the earth remained in a state
of barbarism.”*



Ve can picture what would  become
of the Hindus if they were not kept with-
in the bounds of duty by ihe rules and
penalities of caste, by looking at the posi-
tion of the Pariahs, or outcastes of India,
who, checked by no moral restraint, aban-
don themselves to their natural propensi-
ties. Anybody who has studied the con-
duct and character of the people of this
class—which, by the way, is the largest
of any in India—will agree with me that
a State consisting entirely of such inhabi-
tants could not long endure, and could
not fail to lapse before long into a condi-
tion of barbarism. For my own part, be-
ing perfectly familiar with this class and
acquainted with its natural predilections
and sentiments, I am persuaded that a
nation of Pariahs left to themselves
would speedily become worse than the
hordes of cannibals who wander in the
vast wastes of Africa, and would long take
to devour each other.”

* * * *

“ Thus it is caste authority, which by
means of its wise rules and prerogatives
preserves good order, suppresses vice,’and
saves Hindus from sinking into a state of
barbarism.”
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2nd: as to the fate of out.castes, converts.

“ Let the Christian religion be present-
ed to these people (Hindus) under every
possible light, . . . the time of conversion
has passed away, and under existing - cir-
cumstances, there remains no human
possibility of bringing it back.”

* * *

“ Should the intercourse between indi-
viduals of both nations, by becoming more
intimate and more friendly produce a
change in the religion and usages of the
country, it will not be to turn Christians
that they will forsake their own religion ;
but rather (what in my opinion is a thou-
sand times worse than idolatry) to be-
come mere atheists and if they renounce
their present customs it will not be to
embrace those of Europeans, but rather
to become what are now called Pariahs.” *

3rd: as to hopes entertained of Pax Britannica.

“ Whatever truth indeed there mhy be
in the prejudiced charges, engendered by
ignorance and interested motives, which
are brought against the new order of
things, and what are perhaps inseparable
from every great administration, I for one
cannot believe that a nation so eminently
distinguished for its beneficent and hu-
mane principles of Government at home,
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and above all. for its impartial justice to
all classes alike—1I for one cannot believe
that this nation will ever be blind enough
to compromise its own noble character by
refusing participation in these benefits to
a subject people which is content to live
peaceably under its sway.”
* * *

“ Further, one would be justified in as-
serting that, it is to caste distinctions that
India owes the preservation of her arts
and industries. For the same reason she
would have reached a high standard of
})erfection in them had not the avarice of
1ev rulers prevented t.°*

In Part II, we shall take up the
Indian Ideal of womanhood and
other considerations.

N

#*Cp: “And when we read the account of
their (Indians) moral and intellectual condi-
tion af the time of Alexander, we are obliged
to admit that if some of their good qualities
are no longer to be met with among the In-
dians of later times, this is owing, not entirely
to an original defect of character,’but to that
continual systen: of oppression exevcised upon them
by foveign conguerors.” [F. Max Muller, 4n-
cient Sanskr : Lit. p. 29.]
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"THE _
IDEALS OF IND.

In the December Number of the
Modern Review, Mr. E. A, Wodehouse
writes an interesting article on
“ Philosophy in our Universities ”, in
the course of which, he pays a high
compliment to the .Philosopher of
India (the Brahman),.and his Philo-
sophy, the Vedanta, thus :—

“The “task of any one who would en-
~ deavour to impress these views upon young
men is rendered far easier when he is
addressing Indians. In the first place, he
has the best of materials on which to work,
a natlon which has been accustomed for
ages- to the atmosphere of high thought -
‘and high ideals, and which, more than any
other nation, has enriched and ennhobled
the thought of the world. In the second
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place, in pleading for philosophy, he has
not to provide them with a philosophy; for
they have one already which is capable of
proving a guide and a strengthener to them
in all the vicissitudes of life. Much has
been written in praise of Indian philoso-
phy. The greatest European thinkers
have drawn from its stores. The history
of Idealism is almost the history of the per-
colation of the Veddinta through the world.”

This is the latest pronouncement
by a great . man on the Indian Ideak
Who could be the subject of this.
Idealism, except the Brihman, the
holy steward of the Veddnta ? Doth
it show Svadest spirit, in any sons of
India, from the Gaekwar downwards,
to condemn and calumniate the In-
dian priesthood? L.t us pass on.

In our lecture on the Vedinta and
the Panchama Question, we have
shown how the caste-system, invalu- .
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able for India, was reared up stone
by stone. The Rig-Vedic Hindus are
best respresented by typical Bréih-
mans and Kshatriyas; and their
names “ have been honored, . not
only in all history and literature,
but honored in a long-continued
line of posterity.” [P. 67. Vol. 1.
Mrs. Manning’s Anucient and Medi- .
eval India]. The king’s prosperity
depended absolutely on the Puro-
hit, as the song of Rishi Vimadeva
shows and the last' Chapters of the
Aitareya Brahmana tell us. - “ Bréah-
- mans” says Mrs, Manning, ‘“appear
to have been singularly wise in the
measures they adopted for the esta-
blishment of priestly or Briahma-
nical supremacy.” And Mr. Keir
. Hardie M.P., visiting India in 1907, .
, expressed in Caleutta (23rd. Septem-
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ber 1907} that the caste-system was
a‘* form of Trades-Unionism " and
well calculated therefore to train
specialists, in the grand four-fold act-
ivities of Knowledge, Power, Wealth,
and Service. 1t was this specialism
that brought guilds like the Charanas
into existence,—an establishment; -
constituting a league of Brihmans,
powerful enough to resist interference,
and * it brought learned men into
dssociation, and strengthened those
powers of learning and retaining
which established their supremacy .
(Ibid p.79.) “In looking back to
the steps by which the Brahmans
established supremacy, we are struck
by the sagacity and intelligence which
they displayed. They secured popu-
lar interest and sympathy by an ex-
tensive and exciting ceremonial. They,
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preserved the sacred hymns and
commentaries by consigning them to
the charge of certain authorised and
responsible families, and they secured
the progress of learning and the
allegiance of the young by establish-
ing schools and colleges. That these
objects were not obtained without
difficulty, is manifest from many cir-
cumstances ; as in the hymns com-
plaints of ‘“men who wish to give
nothing,” and entreaties to “soften
the soul, even of the niggard,” or to
“penetrate and tear the hearts of nig- -
gards,” are of fréquent occurrence.”
(Ibid p. 82]. Even-in these days of
enlightenment, it is within our experi-
ence that our attempts to enrich
Western literature by our Oriental
contributions have hardly found
response from our denationalized Ma-
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haréjas and their anglicized ministers;
and from our countrymen generally,
whose minds have been poisoned by
Western education, and whose hearts
have been alienated from the noble
Ideals of Ind. At thé risk of iteration,
we proclaim again from the house-
tops that the four-fold classification
of society in India with defined
functions for each and boundaries so
laid as to render undesirable trans-
uressions penal, at least heinous in the
eyes of social sentiment, nurtured for
ages, is a scientific one, calculated-to
develope special faculties, grouped
under ecclesiastical, military, indust-
rial ‘and agricultural. In all countries
and ‘all ages such stratification is
found in some mode or other. Hero-
“dotus divided the inhabitants of
Egvpt into seven, 12z, priests, soldiers,
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cowherds, swineherds, tradesmen, in-
terpreters and pilots ; Plato’s Tima-
eus tells us that a five-fold division
according to Diodorus, and three-
fold according to Strabo, existed .
among the Athenians. A similar
distinction also existed among the
Medes. From Malcolm’s History of
Persia, Jamshid, the Persian monarch
divided the Persians into four clas-
ses.* Mill points out a passage in
Plato’s Republic, in which the simpl-
est form of a political association is -
made to consist of four or five class-
es of men. Millar's Historical View
of the English Government shows
that the Anglo-Saxons were ori-
ginally ‘divided into four great
classes—artificers and tradesmen,

*4 The Sacerdotal Literature of Ancient
" Persia has four classes, priests, warriors, cul-
tivators and artisans” [Spiegel, Er. 41, 1i1.]
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public their own noses mutilated,
‘their own eyes plucked out, their own
faces blackened, we, who move with
the masses, can plainly discern. Even-
the remnants of Brihmanhood sur-
viving, in spite- of these unnatural
sons of India,—veritable plague-spots
they, in the midst of their own hallow-
ed community—are still striving hard
against great odds to guard the
adytum of the Indlan Ideal from
profanathn and iconoclasm. With the
obliteration of these remnants,—may
God avert it—will be obliterated all
reverence for the past, all worship for
hoary ancestry,and all attachment to
Svadesi 1deals, which have been the
real salvatory national features of
Japan. -Mr. Keir Hardie left these
wise words to the Students of Madras
in the Ranade Library on the 6th '
November 1907 —
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“One fact of Indian domestic life has
impressed me greatly, the devotion, the .
respect, which the young’ (still) 'pay to
those up in years. There are few things
more beautiful to us than the young lov-
ing and carefully tending the aged, paying
respect for their opinions, almost worship-
ping them because of their years. Long
may be the year, when family life in India
disappears from your midst.”

The caste-breaker Brihman re-
formers of Mysore must have often
secretly enjoyed (?) the mortification
of their own sons and grandsons
flouting and scoffing at them, inshort,
showing such a spirit of the anti-
christ, as would lead them to regions
ghastly to contemplate!! Let us
warn them that if the kind of family-
life, which Mr. Keir Hardie finds so
good and beautiful in India, is to
persist, then it follows that the Ideal
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saysynchronous? If not, the Brdhman
is an Indian product. - If so, does
he belong to the aboriginal Turanian,
Scythian or Koldtian species? But
the argument _from languages! dis-
proves this. For the Brihman’s
language is Girvana or Sanskrit, the
language of the Vedas. Hence the

banks of .Chirini {see Bhdr: Aranya, 186] ;
and the growing fish in his charge, he lets
into Gangid. It is for orientalists to locate
these places. Chirini is Kritamald in Sri
Bhigavata. It must be in the Himalayas
and in the precincts .of Nara-Narayana or
Badari-kasrama, Gangotri, Kedara &c., and
inasmuch as Manu must be located in a
Karma-bhimi, Manu is a word which has
endured as man in ‘the English and allied
languages, is probably Maxnes (Pitris) in Lat-
in, and curiously Menes, the Old Emperor of
Egypt (7000 years ago). The story of
Yayati blessing his son Puru, saying that his
offspring will fill the world, is also Indian.
Aryd-varta, Brahma-varta, and Brahmarshi-
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Brahman is co-temporary ith the
Vedas, or is at least a product of the
Vedas. Being a product of the
Veda, it cannot be destroyed with-
out destroying the Veda itself. If
the Brahman is neither exotic nor

desa all denote the land bordering on the
Himalayas. Avarta means born, not immigra-
tion. Pococke’s “India in Greece”, and Persia
calling itself Irin, and names of India in
Armenia, all point to Aryan ¢migration from
India to all parts of the world. Aryan has the
‘same foot as Rishi or Arsha, (Ri-gatax) i.c.,
goers, not comers, pointing to emigration, not
smmigration. We are called Hindus (Sindus),

not because we came to dwell on the banks
" of Indus, but we belong to Indu or Chandra
the Moon, who is ‘dvijardja,” or king of the
Brahmans.” [These are but notes for further
speculation.] Also from astronomical data, the
latitude of India is, we are informed by a

Vedic Scholar; inferrible as the cradle of the
Aryans, if not of all humanity, The Indian



16

indigenous, because -he “hangs be-
tween two contending opinions, we
get confirmation then, from unex-
pected quarters, of his divine origin,
which our traditions assign to him.
As scientists, like Max Muller, con-
tend that because of the possession
of speech, writing, laughter and rea-
son, man is a special creation,—not
evolved according to Darwin from
the ape,—the Briahman for similar
reasons, has a special origin in hea-
ven, and sent to.earth, conferring
cycle of 43,000 years, and the fish-man
(Oannes or Ea-Han) i.e., our Matsyavatara,
among the Chaldees ; the latter again being
the ¢ drgon’ ot four-armed Fish-God exactly
like our Vishnuy, -bearing the discus, conch
&c. (see figure in Webster’s Dictionary), with
the Philistines ; names like Naram-sim
(Narasimha) and Amarpala borne by Assy-
rian and Babylonian Kings ; afford further |
proof of India being the cradle of the Aryans:
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issuc is against all canons of valid reason-
ing.

(b). ‘It"is true that words like Kshat-
riva, Vipra &e. are used as.adjectives in
several places and applied to Gods. 1t is

"not therefore to be supposed that these
words cannot be, or are not; used .in any
other sense, It has to be proved that words
like these are nof anvwhere used to denote
the several castes; and this is more than
any of the scholars has attempted. As
well may it be said that there were no
Rishis in the Rig-Vedic da}s‘, because we
find the word Rishi used in the sense of
all-wise and applied ‘to Indra and other
Gods, ‘as for-instance in VIII-6-41...
Apart from the numerous references to
the castes in the Taittiriva” Samhita,
where, in the Seventh Khanda, First
Prasna, a detailed account of the origin of
the castes similar to the one in the
(Purusha) Stkta is given, we might scy
that in the Rig-Veda itself many refer-
ences oceur such for gxanﬂple as. VIIT.
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33, 16-17-1,8.*5. [Read Dutt’s Ancient ~Ine

dia, and pp.. 53 ff. Purusha-Siikta, by
Fl V. Kamesvara lver, MA, Pudukota]

After this we may reﬂect on the
‘design of Providence in brmgmg the
two anti-Brihmans together in ruling
a Hindu kingdom, viz.,_ the Gaikvid
of Baroda (who owes hlS kingdom to
a Pinma Brahmand); and R. C, Dutt,.
(whose ancestral foot must be Brah-
man!) The very word Brahmo, owes
to the word Brdhman! We are glad
to find however Mr. Dutt growing
wiser by his years, for in” his utter-
" ance. in Bangalore, recently ( Sec

=T he dissociation of the bmhman from
~"h2 Rig-Veda-is gratuitous en the part of
Weber and others inasmuch as references ‘to
Brihimans are found often, for example in
the famous % frog” hymn. Purusha-Siikta is at.
Jeast older than thé AtharvanaVeda, inasmuch
as the latter finds no mention thereon. )
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the Mysove Standard 2nd Novr. 1907 ),

he rues the fate of Northern India in,
.having become . cast(c)rated under

various foreign influences; and how

-welcome there in the present day arc

the Southern Brahman Acharyas,

like $ri Ramanuja, who held aloft

the Vedic torch, without allowing it

to get dim by the darkness of the

~dark ages. -

The Brahman of the North be-
came Mussulmanized, but the Brah-
man, - who came to the South, Brah- .-
manized the Dravidian. The Dri-
vida-Brahmana (especially the Sri
Vaishnava Brahmana) is thus the
compound product of two civiliza-
tions, the Dravidian and the Aryan,
\\'elkln equipped therefore not only to
re-Brahmanize North India, but the |
whole world, though-the latter hope

t -
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may at present seem Utopian. (But
sce our Universal Religion), »
The Brahman is not the mere
person. He is an entity and'a prin-
ciple, which has 'pérmeated . the
Hindu masses and this principle is
what to these masses is most near
and dear. He is a bold man indeed
who. would outrage this Ideal ! Brah-
manism does not mean the religion
or system of a bigotted or arrogant
Brahman, but means the religion
or system peculiar to India, which in
: ageé back converted old India frém
the savage to the enlightened, from
the aboriginal to the civilized, and
from the material to the spiritual
condition*.  Who dare put back the

“ The indigenous population of India may be
divided according to the language they speak
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hands of the clock of progress in ths
direction ? To use an inelegant
phrase,the Brahman has “ slipped in-
"and appears in,
an intellectual and moral guise, not_
.as a result of emanation from him-
self, but a joint produet of himsslf,
his ~ forefathers; (from Narayana,

to a national skin,’

into. two large, numeri:ally unequal groups,
the Mundas or the Kolarians and the Dravi-
- dians proper. The former, ths so-allzd
jungle tribes, have retained very primitive
conditions of life _a“}tl' inhabit the C>it-al
Provinces of India and "the Delta of the
Ganges. They are already t"us depicted in
characteristic passages of the epic poetry of
the Ancient Indtans. The Dravidians con-
~ sist, in addition to a number of savage tribes
in the Ghat, the Central Provinces and
Southern India, principally of the entire
population of the Deccan and of a series of .

. . . 7 s T g
flourishing nations; wffuenced and cilvilized
through Brohman culture” Let ingratitude
then be nct a trait of Indian character !}
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Brahmd and all the Rishis down),
a natural evolution of his country,
climate, food, society, culture and
other environments. Who dare
prostitute this product by attempting
to graft on it elements from outside,
which find no congenial soil therein
to develope ?

Brahmanism is the Power and
mainspring of India, concentrated in .
the Brihman. It is with that Power,
Britain has all along secured her
success. But she now ungratefully
ignores this Power and even tries to
suppress it. On the other hand, the
materialistic education, converging
to a point in the Indian Political
Congress and Social Conference, is
also drifting away from the old and
traditional steadying moorings of this
Power. Hence its poor success so far.

4
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There is a modus vivendi by which
the Power of the Bureaucrat and’
the Power of “the Proletariat can
be welded together by the Power

of the Hierocrat, viz. , the Brahman-
" hood of India, headmg the castc-
systém. :

By destroying the caste-system, so-
cial reformers believe that India will
be united together,and thence its poli-
tical emancnpatlon becomes assured.
Our opinion is that the one thing
does not go with the other..

As regards the ancient Emplres of
Assyria, Chaldea, Babylonia, Greece,
Rome, and Moslem,—hypothetically
granting there was no caste in them—
the question to be asked is : why have
they disappeared 7 Coming nearer to
India, why has the Moghul Empire,
which had no caste, failed ?  On the
‘other hand,as we have shown already,
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old Inaian Empires did splendidly
hold together with the caste-system,
_as for example in the days of Sri
Rama. |
Buddhism and ]ainism which have
_had their birth in India are supposed
to have set their. face from the
outset a«mmsf the caste svstem But
W. Crooke writes [P._408. Imperial
Gazetter of India. Vol. 1. 1907]):—
“When Buddhism commenced its
missionary career, it took caste with
it into regions where up to that time
the institution had not . penetrated.”
[ We showed in our pamphlet: T/
Vedinta and the Panchamas, that
“among the converted Christians, four
castes were being formed,  such as
Briahman-christians, Siidra-christians
Pariah-christians and so forth.]

Among the Jainas, we find to-day the
four-fold classification of Brahman,
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Kshatriyva &c, The same phenomer.on
is unfolding itself among the Linga-
yats, Panchalas, and Pariahs. Among
the Lingayats, Vira-Saiva-Brih-

manas; among the Panchalas, Visva-
karma-Braihmans and - amony  the
Partahs, M‘Lt'm“a Brihmanas are
evolving ! We should not wonderat
finding this distinction maintained
and observed among the Brihmos
and the Arya-Samijists. The Man-
galore Christian converts stick to
their old caste-instincts. These mani-
fest themselves on  occasions of
boarding and marriage. The attempts
therefore of the social reformers
to bring about an  All-caste, we
apprehend, is destined to failure,
if not result in the multiplication of
septs.

Political union can come '1b0ut
with or without caste. Dharmaputra,
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was asked in the (Ar: Par) Maha-
bharata, -Chapter 242, why, when
Gandharvas attacked the Kauravas,
Pindavas, their declared enemies,
went to help their enemies against
the Gandharvas. Hesaid :—

“ Paraith pavibhave prdpte, vayam
panchottaram satam ; Paraspara-
vivodhetu, vavam pancharva, te
satam.”

I. E. “When a third party attacks,
we and the Kauravas unite, and
become 100 and 5 strong; but when
we have to settle our own differences,
we are 5 and they are 100.”

This is how India should political-
ly unite,~—not by means of interdin-
ings and intermarriages,which on the
other hand sow dissension and dis-
‘union. The science,—call it esoteric
science if you will,~of caste is clear~
Iy explainéd in the Mahabharata,
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Santi, Moksha, Bhrigu-Bharadvaja
discourse [ which see], of wkich
Annie DBesant, the real friend . of
India, gives a clear exposition in,
her Pedigree of Man [Pp. 83-84]
thus :—

“In the Fifth Race, members of the
four great classes [Brahman etc.,] appear,
to aid Vaivasvata Manu in his building of
the polity of the first family of that Race.
The sons of Bhrigu, they in" whom causal
body is the active vehicle,are the Somapas,
" the Kavyas and the Saumyas; and these
are they who give their Chhayas (hues or
tint) for the typical Sukshma-Sarira of the
most advanced IZgos then ready for incar-
nation, who formed the caste of the
Brahmanas in those early days. The sons
of Angiras, the Havishmats, in whom the
mental body is the active vehicle, give
their Chhayas for the type of Sdkshma-
Sarira of the warrior caste, the Kshatri-
vas. - The sons of Pulastva, the Ajapas,*
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in whom the astral body is the active
vehitle, give their Chhayas for the type of
Stikshma-Sarira of the Vaisyas. The sons
Of Vasishta, sometimes called the sons of
Daksha—the Sukélins in whom the ethe-
ric double is the active vehicle, give their -
Chhéiyas as the typc of the Sikshma-
Sarira of the Sudras. Each of these
types, having a different color predomina-
ting in it, the four castes were called the

four Varnas, or the four colours ; and to

~ the clairvoyant eye, the Stkshma-Sarira
of -each caste was at once recognisable by -
its dominant color, due to the relative
density of its.materials.

“ This is the secret of the difficulty of
the change of caste, apart from all moral
qualifications. The Sukhma-Sariras shap-
ed by Karma for the new incarnation, has
to be rebuilt if the caste is to be changed.
It is not a thing that can be done by leg-
islative enactment, nor by the decision of _
any body of men (social reformers ! note).-
None the less it can be done—it has been
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done in the past, it is done in the present
~—but only by the help of the Pityis. That
was the help that Visvamitra sought by
lapas and by yoga, until he won their
assistance,  and they gave him a- new
Chhiya, the Chhaya of the Brahmana. It
is not then true that change from one
caste to another is impossible, nor con_lld
you regard it as impossible, if you really
believe your sacred books.. Butit is dif-
ficult, very difficult and can only be done
by the-aid of the. Pitris, not by the word of
man. .. There is the truth which lies, be-
tween the two extremes, between the man
who says, that caste is nothing but birth,
and the man who says that caste is noth-
ing but merit. Neither of them speak the
full truth.  Birth has a great deal to do
with it, because the physical body and the
Stikshma- Sarira are modelled upon’ a
similar plan and because the ego coming
with the Stikshma-Sarira of one type, has
the body moulded as far as possible on
the same type.”
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[

, The doctrines of karma and japma
(metempsychosis) are at the root of
the caste-system.  These doctrines
are being proved by modern science.
If they are universal facts, caste can
never be uprooted. Well has M.
Schnart pointed  out :(—*“ The whole
caste-system, with scale of social
merit and demerit and its endless
gradations of status, is in remark-
able accord with the philosophic doc-
trine of transmigration and Karma.”

Revilers of caste-system, and those
who like Weber suppose it all as. an
invention of the Brihman,—who him-
self is an invention (sic),—remind us
of Bolingbroke’s light assertron that
the sacred literature of Egypt was
invented by the priests ! - _A ,

We read of a scheme by Sri Bha-
- jekar for an All-India Brahman
Conference in the Marathi paper,

2
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Jnanaprakis (Dnanaprokash) We are
for it, and we- hope, it may be #n
useful evolution of. the Social
Conference and Indian Congress
as well. The Bharata-Dharma-
Mahamandalas of North India, the
Madhva-Siddhiant-onndhini-Sabhas
and Ubhaya-Vedanta-Vardhini-Sab-
has of South India, are preparing
the way for that consummation. The
All-India Brihman Conference, let
us not be mistaken, will really be an
All-India Conference. For “every’
where people of the same race
speaking the same language, and
having a common literature and
common interests, however broken up
and divided into fragments by inter-
nal dissensions or foreign foes, have
tended with irresistible force to
consolidate themselves into . great
nations.”’*.

* 8. Laing’s Problems of the Future.
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As promised in the colophon—para
of our Part 1 of Ideals of Ind, we
shall make a' few remarks on the
Ideal of Eastern Womanhood, which
is occupyving in these days a large
share of the attention of our educat- -
ionists as well as socialists. What
womanhood we possess is more
appreciated by outsiders than us,
with whom it has unfortunately be-
come the rule to imitate the Western
models to the detriment of the East- -
ern, blinded to the ultimate conse-
quences (or inconsequences) of such
a headlong course. As intances of
Western appreciation, may be read
Sister Nivedita’s portrayal of our
Hindu-women-character in her Web
of Indiam Life and Mr. W. A.-
Steel’s article in the April Number
of the Monthly Review, 1907. Al-
so may be read the Siamese Prince-
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Priest’s 'speech delivered in the
Kotehena Girls’ Free School,Cevlog.
[Theos. pp. IV and V. Oct. 1906].
In considering this question, the
two basal facts of femiminity and -ma-
termuty of female nature must ever be
borne in mind. These two impel
that nature's dependence on mascu-
Jinity and paternity (man). And this
dependence is more a merit and more
a fitness of things than derogatory as
the medern reformer in - India mor-
bidly supposes, struck blind by his
foreshortened enthusiasm. Savys
Mary Queen of Scots i—* Talk not
to me of the wisdom: of woman. 1
know my own sex well ; the wisest of
us all are bat little less foolish than
the rest.” With female "education
is closely connected the question of
giving them free choice in marriage
instead of its exercise @t present by



2
/

w

the dguardians as in India. There is
agpood deal to say in favour of the
Indian as against the Western .sys-
tem. Fowler in his “Iove and
Parentage” [Page 91] says =
“Female sanctity is man’s spécial
care. But man should give woman
no occasion to govern either her person
or her love.”  He also says that it is
indispensable to concentrate - her
affection on a suitable husband,
“while ripening into wmarriage,”
“precluding the possibility of her
fall,” by breaking this and allowing
her affections to * shoot out in other
directions.” Here is a Western adi’(r-
cate for early marriage! Not very
early, but never late. -
Marriage in India must be early
enough - for its climate; and early
enough when virility in- man is just
impulsing him for-propagation of 2o
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strong and healthy species, and late
enough to prevent precocious deve-
lopments, unmanning the nation, and
unnerving it to an extent unfitting it
for even self-defence, when a strong
enemy lays its unscrupulous hand on
it. That marriage in India is also a
sacrament must not be ignored. This
means that to the requirements of
~ femininity and maternity, which are
general to all peoples, spirituality
which js the leading trait in Indian
character, must be added. Educa-
tion for females must be pitched on
these threefold basal considerations.
It is clear, hence, that the education
for males is not suited for females;
and when it passes the eclementary
stage, it has to be more and more
specialized and follow lines diver-
gent from those adapted to male ,
nature and male avocations in life.
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Broadly it may be stated that while
the tendency of male nature is to-
wards-materiality, that of the female
nature is towards spirituality, which
acts as a desirable check on the
former. Spirituality is India’s wealth.
When its custodian, the female, is
specially made to acquire culture in'
this department, salvation for hum-
anity is not jeopardized. Modern
tendency however is in the reverse
order,and when pushed to extremes, it
must all end in terrible chaos. The
Indian Ideals of womanhood are ill-
ustrated by its Sitas and Savitris,
Sulabhas and Sandilis. Even the
Besants and Edgars of the Western
civilisation are signal instances of the
spiritual inspiration which has been
infused into them from the Indian

Ideal of womanhood. The pure
literary, aftistic and fashionable
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training on Western models, that s
imparted to our women, has had a
tendency to sterilize their inborn
spiritual instincts and develope a
character which threatens to eat into
the very vitals of Indian society,
both ethical and (of course) spiritual.

The goal, which the female society
in Europe and America has created
for itself, and the means which it has
adopted for attaining that goal, must
be scrutinized in all its bearings by
Indian educationists and reformers,
before importing the noxious com-
modity wholesale into India. Equa-
lizing between man and woman is, in
short, the method adopted there ; but
in the end it must prove abortive in-
asmuch as nature has not intended
an equalization inconsistent with the
sexual character which it has sternly,
imposed on the complementary and
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dual components of human society.
And equalizing education hetween
the two components must produce
unhappy marriages. There is a sig-
nal instance of this recorded in liter-
ature of Lord Byron, who, having
selected a fate equal to him in
intellectual and other accomplish-
ments, found the selection to his cost.
Like two similar electricities, thev
repelled each other. Opposites always
attract, like opposite electricities.
Says S. R. Wells in his work on
“Wedlock or The Right Relations
“of the sexes” :—

“ In temperament, as in everything else,
what we shall seek is not likeness, but a
harmonious difference. The husband and
wife are not counterparts of each other.
but complements—halves, which joined
together form a rounded symmetrical
whole. In music, contiguous 'notes are

6
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discordant, but when we sound together a

first and a third. or a third and a fifth, we
produce a chord. The same principle

pervades all nature. Two persons may be

too much alike to agree. Thev. crowd

cach other. for two objects cannot - eccupy
the same place at the same times., While.
thercfore, we do not whollv agree with

‘those who insist upon the wnion of
oppesites in the matter of tcmperament,
we believe that a close resemblance in tle
constitution of the bodyv between the
parties should be avoided, as not onlv
inimical to their harmony and happiness
but detrimental to their offspring. If the
mental temperament for instance, be
strongly indicated in both, their union,
instead of having sedative and healthful
influence. will tend to intensify the al-
ready too great mental activity of each
and perhaps in the end produce nervous
prostration ; and their children, if, unfor-
tunately, any should result from the uni-
on, will be likely to inherit in still greater
excess the constitutional tendencies of the
parents.”
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It is the equalizing of education
between the sexes that has led to
“free” and where not free, to ‘“ un-
happy” marriages and thus under-
mining connubial bliss and with it all
social happiness. It is this which
has driven American males to seek
good wives from Germany and else-
where, discarding their own unsexed
local commodity. Where high edu-.
cation and English - education for
females has been tried in India, it
has, so far, destroyed domestic har-
mony, inasmuch as natural relation-
ship between husband and wife has
been reversed. It seems as if. days are
nighwhen suchlususnatura as females
with moustaches, and males, child-
bearing (?), may be seen. Nature
has ordained the relation to be that
of sturdy support (wpaghna) for the
man and tender creeper (latd) for the
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woman. “If one of the life- -partners
must  be-superior”, says S. R, Wells,
“it had better be the husband. A
wotnan easily learns to look up, and
it is natural for the man to assume a
protecting superiority, even when
there is no real ground for it but
woe betide the couple where the
woman looks down on him whom she
. has solemnly promised to love and
honor.”  [Op :cit]. -

In a book called * The Emancipa-
tion of Women" written by a gifted
European lady Adele Crepaz, which
has had the high honor and merit of
being noticed by the inodel states-
~man and grand old man of England,
Mr. Gladstone, says among many
other things, which are all worth a
serious perusal by’ all girl-educa-
tionists :—
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* We are convinced that the pursuit of
4 mere outward equality with men is for
women not only vain but demoralising.”
[P: 20}.

“ Thousands of our girls will find their
happiness and aim in life in their natural
vocation, instead of seeking consolation
for themselves in masculine occupations.’

[P: 129].

The standard of purely literary
and non-utilitariani education, impos-
ed by the Universities on the youth
of India, has not only made them
unfit for practical struggle in life,
but has undermined their physique,
shattering their already poor nerv-
ous system, injuring their eye-sight,—
a most precious gift of nature—and
impoverishing their seed, thus in
every way retarding the evolution of -
the Indian nation on its own unique
lines. Though he did it with differ-
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ent motives, indirectly fortuitously,

may be said, that Lord Curzon dld
India a good turn in recasting the
University educational system, which
bids fair at least to minimize the
terrible slaughter of the innocent In-
dian youth, which has been going on
for years; and where sturdy indivi-
duals succeeded in surviving the im-
molation, they were thrown to drift
- on chance, culminating in the state
of unrest and despair in which India
is now found. While this is the fate
of the Indian youth, what would it be
for the Indian maidens, subjected to
the same witless aimless educational
system ? We had become accustom-
ed to see no nose of our college-
going young men but spectacle-Tid-
den ; and we are now seeing the same
disease invading the college-going
young women. ‘We should expect
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moreover, that with frames battered
down by high-pumped learning, and
mentality strained and developed
without ethical support, these ‘ so-
ciety’ women are destined to be-
come unhappy mates of man, barren
and .if at all fertile, to bring forfh’
puny weaklings of children, more fit
for lunatic asylums than men made
for leaving their marks in this world,
and thereby winning Heaven as well,
—the final goal of all strife and
struggle,—the final purpose of all
world-processes.

Signor G. Ferrero, quoted in the
Review of Reviews for M arch 18¢4
savs :—

*As it is a natural law that the man
mustlabour and struggle to live, so is it a
natural law that the woman should nei-

, ther labour nor struggle for her existence.
Biologv clearly shows us that the physio.
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logical i)rosperity'of species depends on
the division of labour between the sexes.
for in exact ratio to this is the duration of
life. The fearful toil which falls to the
savage woman is merely a passing phase,
a very dangerous aberration produced by
the excessive selfishness of man, which
does not and cannot last long. The races
in which it is found have remained in a
savage state and have made scarcely any
_progress. In civilized nations, female toil
is not necessary for the production of the
wealth needed for humanity. Man alone
could do this. Women-labour only tends
to lower the marketable value of male
labour for while woman is working in the
factories, there are everywhere, and espe-
cially in Europe, crowds of men vainly
seeking employment, to whom the cess-
ation of work is an oft recurrent and
terrible evil. This shows that even “from
a sociological point of view, fe male labour
is a pathological phenomenon. Statistics

show us an increase of mortality among
’ !
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women and children in countries where
thdustrial life has presse&l mothers into its
ranks. A perfect woman should be a
chef-d-wuvre of grace and refinement, and
to this end she must be exempt from toil.
The working ywoman grows ugly and loses
her feminine characteristics ™. »

Such has been the case in America
and Europe; and in America, if we
may believe the newspapers, russet-
tinted supra-labial stubble has al-
ready sprouted forth, on the other-
wise smooth loveable faces of its
‘women,—forerunner perhaps of an
androgynous race! '

So far, education of women in In-
dia, under the supervision of English
women and Christian Missionary
women, has tended to develop mas-
culine character, a look-down-on-
man tendency, and a vanity which

has made a gulf between the so-
7
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called educated fashionables and
their sweet sisters of the country,
who fortunatcly have so far escaped
the pernicious influences of such
denationalizing and despiritualizing
educational system, so foreign to the
venius of the Indian Ideal of women.*

*We have censistently pointed out the
pernicious effects of foreign control over our
education, as for instance in our monographs
to the committee of management, Maharani's
College at Mysore. Here is a ratification by
Mrs. Annie Besant. She says :—¢ Then
girls’ education is another point to which we
might put our shoulders working practically
to establish girls’ schools and keep them under
Indian conivol. Do not let them slip into the
hands of others, for if you do, you will do a
harm to your daughters, which you will not
be able to undo. To some extent India’s sons
have become despiritualized and denafion-
alized, but if her daughters go along the same
road, then what hope is there for India of the
future ? If Indian women be spiritual and
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It is wsual in these days also to
aglimire Japanese patterns, and try te
import them wholesale into India.
But the cardinal difference between
the two countries is missed cognition
by our progressionists. Japan is an
indepandent  country, where the
interests of the king and the people
are one, whereas the case is quite
the contrary in India. In Japan,
there is no struggle for existence as
in India. This struggle is ¢#4e problem
which the Indian man has to solve,
before he will impress his woman
also inte the fight and subject her to

patriotic, her sons will soon become the same,
no matter what the husbands be. Hence the
importance of religion and of patriotism for
Indian women, so that the child at its
mother’s knees may learn lessons which no
later teaching can possibly erase from his
mind.” [Address in Adyar Theos. Society, 9th
» Feb. 1908.]
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toil, ‘which i not likely to bring
bread to kher mouth when it has fail-
ed to come to 4is mouth. One thing
“however in the Japanese system of
female education is imperatively of
value to India, wzz., practical ethics,
‘which is basal to-that system, and
which though born, bred in, and ex-
" ported from, India, is the one thing
to which Indian progresstonists paid
no attention and the consequences
" have been that the Indian Ideal of
chastity ( pdtivratya) is being deth-
roned from its precious pedestal. As
already noted, there is tco much
of literacy, ornateness, fashion
and foreignness. Such epicurean
policy pursued in the Indian system
of female education is certainly des-
tined to undermine all the solid vir-
tues required to fashion a nation
nobler and purer than what obtains
in India at the presen* moment.
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Let awry man do what he may,
and let weak woman succumb to his
schemes, nature will assert itself.
Manliness and all other such mascu-
line qualities imposed by nature on
man will form an unceasing source
of admiration and attraction to
woman, reciprocated to man, by na-
ture as strong, by her feminine
qualities of grace, loveliness, . depen-
dence and all such, winning worship
from man. It is written of Queen
Sitd,—that perfect paragon of all
feminine virtues :—

Tam drishtvd satru-hantdram

Maharshinam sukhdvaham

Babhuva hrishta Vaidehi

Bhartavam parishasvaje

[Ram. III 30-39]
.¢.” * When ‘5it4 looked upon her Lord,
His foemen slain, the saints restored,

In pride and rapture uncontrolled,
She clasped him in her loving fold.’
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That is to say : because Sri Rama
showed Himself to be man, Sita, thee
woman, paid Him unbounded wor-
ship. -
_ If this law of nature sternly ruling
humanity is violated by man .or
woman, the results will be disastrous,
and a state of society terrible to con-
template will be established, such as
has been referred to in the Holy
Bhagivad-Gité —

“ Strishu dushtdsi Varshneya !

Jdyate varna-sankarah.
t.e. *When unrighteousness holds
sway, Krishna! the family-women
become scandalized. And when wo-
men become evil, Varshneya! the
result is mesalliance. Hence destruc-
tion of the race !V

Instead of a kingdom of (;od

pandemonium will come to stay on
earth! ‘
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The rule which endows man and
Wwoman each with a nature peculiar
to itself is beautifully depicted in
the following verse :—

Yuvatvidau tulyepy-aparavasatd
satru-samana sthiratvadin kritvd bhaga-
vati  gundn  pumstva-sulabhdn ; tvayi
stritvatkdntan mradima pati-pararthya
karund kshamddinva bhoktwmn bhavat:
vuvavor dtmani bhida.”

“Lord, hast Thou divided Thyself
into two natures, that by such divis-
ion, Thy joy may be compassed 7 As
Husband, Thou hast kept to Thy-
self the manly. virtues such as Free-
dom, Conquest, Firmness; and hast
consigned to Thy Wife the womanly
virtues such as Softness, Depend-
ence; Foregiveness, Condescension.”
(Sri-Guna-ratna-Kosa-34.]

“ Doth it not show, that such divi-
sion of perfections is to create
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mutual admiration, by the one set
acting the mirror to the other set.”
[1b:id-33.]

Mr. Hall Caine says:—*“ There is an
absolute inequality, an inequality that be-
gan in the G:rden of Eden, and will go
on till-the last woman-is born. It is not
an inequality of intellect, but of sex. How
can we escape from the belief that woman
is the subject creature ? Once a woman
marries she becomes conscious of this,
willv milly. There is no getting over the
essential inequality of sex.” “ The male
i1s of necessity’ the dominant creature.
Nature tells us so in a thousand voices ;
we see with our own eyes that on the
average the offspring partakes more of the
character of the male than of the female.
This great truth was recognized in the
Garden of Eden; it has been recognized
in all history ; and must be recognized to
the end. Can we think that a group of
women at the énd of the nineteenth cen-
tury are going to alter all this, to reverse
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the-order of all the ages and all the
alimes and change the laws of nature ?”

A Champion of Widows (male) in
our country took pride in one of his
widow-loves having been made to
shamelessly proclaim in an august
council of pandits, (males) that thev
never could have come into exis-
tence, without her! But the pandits
were all the time laughing in their
sleeves how ske could have come-
into  existence without them !!
We are aware in these days
of the great noise which what
are called suffragists are making in
England, in order to get the right of
voting and so on to compete with
man, and so win in the race as to
cause his discomfiture and probably
wishing his final exit from earth’s
theatre! But hear what Marie

8
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Corefli says in  her remarkable
article in the Christmas \Iumhe of
the Raprd Review :—

“Why then do I not insist on this de-
nied right,—this political privilege of vot-
ing? Why? Because to my mind the
very desire for a vote on the part of
woman 1s an open confession of weak-
ness—a proof that she has lost ground,
and is not sure of herself. For if she is
real woman—if she is the natural heritage
of her sex, which is the mystic power to
persuade, enthral and subjugate man, she
has no. need to come down from her
throne and mingle in his political frays.

o

inasmuch as she is already the very head -

and front of Government. Let those who
will laugh at or sneer down the statement,
the fact remains that a man is seldom
anything more than a waman’s represent-
ative.” ‘
This is tersely expressed in a Kana-
rese proverbi-Savira-kudure-saradara-
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manc-hendati-kastira 1.c. * The mas-
ster of a thousand horses abroad, but
slave of the wife at home.” The
liberty which the reformer would
secure for woman is no liberty at all
considering that his own boasted
liberty volatilizes into thin mist,
from this view-point. And her de-
pendence which is so much commis-
serated by him, is really her liberty
in the sphere which nature provides
for her in the household economy.’
She has her strength in humility,
whereas man is weak in his pride. A
poet of Ind Bhartrihri sings thus :—

“ Mattebha-kumbha-dalave bhavi santi

dhirah
Kechit  prachanda-mrigavdja-vadhept
dakshéih
Kintu-bravimi balindnr puratah pra-
- sahya

Kandarpa-darpa-damane vivald manush-
yah"—IL 73.
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“ Conquer wild elephants, man can:
hunt ferocious kings of the foresfs
he can, but resist the fascination of
women, he cannot” man is thus al-
ready a slave to -womman ; and what
more liberty is this slave going to
give to woman ?
Marie Corelli continues :—
*“1 wonder whether my suftragette sis-
ters realise what rights they are losing—
“what priceless privileges they have al-
ready lost, in their recent attempts -to
neutralise their sex? To begin with,
they have for the sake of a mere political
chimera, sacrificed their actual birth-right
—the right to claim men's devout rever-
ence, faith and loyalty, to ladies- who
brandish umbrellas and scream for * wo-
man’s suffrage,” so violently that they
have to be taken forcibly in hand by «the
police. Romance flies from such a scene.”
In her “ Treasure ‘'of Heaven,” she fur-
ther says that:—“A woman who really
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loves 4 man, governs him, unconsciously
tp herself, by the twin powers of sex and
instinct. She was intended for his help-
mate to guide him in the right way by her
finer forces. If she neglects to cultivate
these finer forces—if she tramples on her
own national heritage, and seeks to * best”
him with his own weapons—she fails—
she must fail—she deserves to fail! But
as true wife and true mother, she is
supreme ! With regard to their so-called
want of freedom, she writes :—*“Limited ?
Good God !—where does the limit come
in ? It is because they are not sufficient-
ly educated to understand their own pri--
vileges that women complain of limit-
ations, . . . She, as wife and mother, is
the angel of the world. . . . Men are no
more than her slaves and children. Love
is her weapon—one true touch of that,
and the wildest heart that ever beat in a
man’s breast is tamed.”

The true liberty, safety, happiness
and heaveri for women is putin a
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nutshell thus by vur Dharmajnas :—
Pita rakshati kaumare, bharta rakshati
yauvaie ; suto rakshati vardhakye, na
stri svatantryam arhati i1.e. “ The
father protects her in her infancy the
husband in her youth, the son in her
old age. Never at any time shall
she be left to herself.” Modetn
education is more bogk-learning and
accomplishments which bid fair to
make woman vain and in the end
unhappy, than real education to
~make her live the Indic ideal of
~womanhood. The religious educa-
tion given in the temples, by read-
ings from the vast storehouse of its
literature, and the elevating, inspir-
ing and ennobling . ceremonies con-
nected therewith, and the large <on-
- gregational discourses called Kalak-
shepams conducted in the Maths and
elsewhere; made women angels in
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the old days. These were real homes
fer all more for widows. The best
thing would be to revive these
old practices with needed amend-
ments. Averse to huswifery and
avid for tramping -and dissipa-
tion, this has been the trend of
female education, so far as our ex-
perience of Mpysore goes, leading
women to a condition.of social con-
fusion as we think obtains in the
Brahmo:community on Bengal side,
a confusion which makes impossible
its absorption into the Christian na-
tion on the one hand ; and reversion
to the Hindu nation on the other
hand. The latter course however is
a conditional possibility, the accom-
plishment of which however will
necessarily be accompanied by a
great social convulsion, and it takes
a long time. Mysore need not,
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- therefare, in the face of this experi-
ence, be driven to such contingencs®
and contretemps. I.adies’ Associ-
ations are being formed in India;
and in one formed at Bangalore a
lady lecturer has been found to state
that woman possesses as good a
brain as man ; and therefore
she can lead an independent
life ; the boasted independence
of man, even like Janaka, hav-
ing been proved false by a lady~
Sulabha. The fallacy™ here is, if
man’s independence is a mir-
age, why does the woman pursue a
mirage ? The whole lecture smacks
of misanthropy, and vitiated by the
~ spirit of woman versus man, and wife
versus hushand, destined to cut
figures not only in the civil but in
the criminal tribunals of the country -
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as well*. " This is a most horrid out-
Jook for the society of the future. -

In- Mysore, reformers are to be
had by the dozen to restore to
woman Vedic Sacraments and Vedic
insignia ; but we ask, why when
men-have lost all regard for such
antiquated (?) practices, they wish
now to impose it on their woman-
kind, whose time is badly wanted
for graduating, singing, lawn-tennis-
sing, and such other worldly functions
as are on a fair way to produce the
American type of womanhood, of
whom an American lady Mrs.
Rogers writes thus in the Atantc
Monthly :— —

“ The inborn rampant ego in every man
has found its wholesome outlet in hard
work, generally community-work, which .

[

) *See Madras Stundard Oct., 26, 1907.
g-



66

further keeps down his egoism ; whereas
the devouring ego in the “ new woman™
is as yet largely a useless uneasy factor,
vouchsafing her very little more peace
than it does those in her immediate sur-
charged vicinity. Nowadayvs she receives
almost a man’s mental and muscular
equipment in School or College, and then
at the age of twenty, she stops dead short
and faces a world of—negatives! No
exigent duties, no imperative work, no .
manner of expending normally her highly
developed, hungrv energies! ‘That they
turn back upon her and devour her is not
to be wondered at. One is reminded of
that irresistible characterisation: ‘Al-
arm-clock women that buzz for a little
- and then run down.’

“And so it comes to pass that this
highly trained, well-equipped (and also ill-
.equipped) feminine ego faces wifehdod—
the one and only subject about which she
is persistently kept in the dark. And
from the outset she fails to realise, neyer
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having been taught it, that what she then
faces is not a brilliant presentation at the
Court of Love, not a dream of ecstasy
and triumph, not even a lucky and com-
fortable life-billet-—she is facing her work
at last ! her difficult, often intensely dis-
agreeable and dangerous, life-task. And
her salary of love will sometimes be only
partly paid, sometimes be grudgingly,
sometimes not at all—very rargly over-
paid—by either her husband or her child-
ren. One of the precise facts that young
women should be taught, as they are
taught physical geography, is that men,
all men, have their high and low emo-
* tional tides, and a good wife is. the
immovable shore to her husband’s restless
life. ‘ ,
* * * oo
“* % And then all this unexpended
feminine egoism joined with unexpended
physical energy demands from .the nor-
mally expended masculine egoism far
more of everything than he is.at all pre-
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pared to give, far more than she has any
‘just claim to demand. More of his lovd,
more admiration, more time, more money
. —she wants more of them all to satisfy
her recently .discovered self. Ask the
first girl of twenty who presents herself,
let her be the average badly educated,
restless, pampered, passionate, but shal-
low-natured maiden of the' day—superb
in physique, meagre in sentiment—and
note her answer as to what she demands
(not hopes for'!). of her probable husband,
quite irrespective of what he may get in
return.” He must be good physically (that -
seems to be the modern American girl's
sine qua  mone) ; ‘he must have wealth,
brains, education, position, a perfect tem-
- per, and a limitless capacity to adore her
kneeling.” (Certainly kneeling and pros-
. trating, say, when his boasted indepen-
dence has been disproved by Sulabhz and
her independence established beyond
nature and God Himself!) “ And he
poor soul, after the first exigent mood
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-which soon passes, wants very little more
than peace.” . -
* * * *
“These serve to emphasise the unwor-
thiness of the woman who strives but to
“live and breathe and die
A rose-fed pig in an wsthetic sty !

vy

- As regards the_ question of equal
brain-calibre between man and wo-
man, here is a lady herself Mrs.
Jameson in her * Characteristics of
Woman,” pp. 47 to 8 saying:—

“We hear it asserted, not scldom by
way of éompliment to us waomen, that in--
tellect is of no sex. If this mean that the .
same faculties of mind are common to
men and women, it is true; in any other
signification it appears to me false, and
the reverse of a. compliment. The intel-
lece of woman bears the same relation to
that of man as her physical organization ;
—it is inferior in power, and different in
kind. That certain women have surpass
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ed certain men in badily strength or in-
tellectual energy does not contradict the,
general principle founded in nature. “The
essential and invariable distinction ap-
pears to me this: in men, the intellectual
faculties exist more self-poised- and self-
directed—more independent of the rest of
the character, than we ever find them in
women, with whom‘talznt, however pre-
dominant, is in a much greater degree
modified by - the sy mpathlea and moral
qualities. '

“ In thinking over all the distinquished
women I can at this moment call to mind
_ T recollect but one who, in the exercise of
a rare talent belied her sex; ‘but the moral
qualities had been first pewertqd.';

The drift of the kind of education
that is thrust down the throats of our
Hindu women, is to make them more
vain than useful ; more unsexing and

_anti-sexing them than pro-sexing.
Coupled with the modern craze for
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widow-marriage, and the neglect of
*ethics, which is the first and the
- sine qua none item in the curriculum,
for every form of the girls’ schools in
Japan, the drift we repeat, of such
education, is not likely to turn out
types of women like' Sitas and
Savitries Draupadis and Damayantis,
Rather the drift is to ergender a
state of societyin which relation be-
tween wife and husband is likely to
be of the following.kind reportecL in
the Madras Standard; "August 1,
1907 :—* The husband of one of the
Finnish Members of Parliament at-
tempted suicide not long ago at Hel-
singfors. He gave as his reason that
his wife was so occupied with politi-
cal* work that she neglected her
home. The misery to which he and
his family were reduced caused his-

desparate action. The man -who is
Vi i
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of humble rank, was without work.
His wife, although receiving over
£15 a month as a Member of Parlia-
ment, allowed him, he says, a beg-
- garly six pence a day. The police
stated that he was suftering from
lack of nourishment.” Our Dharma
Sastras characterize woman-slaugh-
ter (i.e., stri-hatya) as a most heinous
sin, deserving exemplary penalty.But
when in these days we are to witness
man-slaughter (i.e. pum-hatya), what
shall nemesis not inflict ?° Dire re-
tribution indeed looms on the hori-
zon of any country driven to such
pass ; by her educational policy.
Matrimony is a Sinte qua none in
India; but we also unite our voice
with those who depreecate child-
marriages,—a field lending itself to
a good crop of widowdom, moreover.

If we could prevent marriages taking
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place before the girl has attained the
age of 16 years, it would be a great
step forward in meliorating the dis-
tress consequent on early widow-
hood, and virgin widowhood. A de-
terrent to widowhood is surely the
postpolement of marriage to a rea-
sonable age.” Our Sastras show the
way how to bring about this reform.
According to them, no girl should be
considered as having arrived at pub-
erty before the age of 16. In a work
called the Kdla-mirnaya-pradipikd-vi-
varana, it is thus written :—

Kritvimdad dasamdd drdhvam, aushadh-

asya nishevanat,
Lhkddase dvddascvd rutukdlam vadanti hi.
Anuragane dvadasdbde trayodasydntu ke-

chana
Chaturdase panchadase, stri-chinhani bha-

- vishyati,

10
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Ritu-kalam i proktam, Gdrgyddi-muni

saftamaih,
Stn-chmlxam yawvanam prapya, shodasd

vatsare sadd.
te. Signs of puberty may appear
in the 11th and 12th years, but they
come in by artificial means, by tak-
ing medicine and so on. So it is not
natural. Others consider such signs
from 12th to 15th years; but this
has been brought on by artificial
love-making (anurdga). So this is
also unnatural. Real youth is at-
tained, say Gargya and other sages,
in the 16th year alone, never earlier.
These sayings are supported by
medical science thus :— .
Vitaji pittajd-ch-eti, daruni trividha

- smrtld,

Yataja dvadase varshe, pittajacha chatur-
‘ dase,

Daruni shodase varshe, sonitam patati-
- dhruvam.



75

Una-shodase-varshayam apraptal  pan-
cha-vimsatim ;

Yady adatte puman garbham, kukshisthas
sa vipadyale ;

Jateva -ualchivam  jivet, jived vd duvbal-end-
' riyah ;

Tasmad atyanta-baldyim garbhadhdnam na
. kiivayet,

Piirnasshodasa-varshi  stri, - phavna-vimsena
sangaia, .

Swddhe garbhisaye mdrge, vakte sahve-nile
' _ hvids,
Viryavantam sutam site, tate nyl)n(ib(h‘lyo
' ~  punah,
Rogy  alpayny qilhauyo ni gavbho bhavati

>

naiva va.

Sexual science lends its ratification
to this thus :(—

Balicha  taruni  praudhi, oviddhd bhavati-
- ndyika,

Ashodasid bhaved bdlid, tavunt tvimsaka,
T mata,

-Panrlm-panclz}‘isaka prandhi bhaved vriddha
tatahpavam. '
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There seems no need to translate the
above, as the gist of the whole taken
together is to bring about connubial
. connexion at 16 and 25 (never below
21 for Indian climate) years of age,
for girl and boy respectively. Those
who wish to study this part of our
Indian Ideal of Womanhood, are
invited to read the valuable treatise
which our countryman, Mr. J. Srini-
vasa Row of Gooty has publishe d.
" viz., the Vivdha-nisheka-pradipikd.

As we said in the beginning, the
Ideal of Hindu womonhood, is fenu:-
iy, ‘51(12‘64/211‘1‘)’, and spirituality.
The ideal of spirituality demands
matrimony to be of that nature.
Hence it is sacrimental, not carnal, a
spiritual, not a worldly, contfact.

Matrimony to the Hindu is a union
between the two souls,.not merely
bodies. The practice of Sati or
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)Saha-gzimana, was a consequent of
this ideal. A story of two pigeons,
wife and husband, is related in the
Santi-Parva of our Mahabhirata,
where the wife-pigeon is made to ex-
press this ideal and contextually the
relation of wife and husband thus :—
Amitasyahi dataram bhartaram ka na
pitjayet
Nasti bhartri-samo ndtho, ndsti bhartri-
samam sukham,
Visrijva dhana-sarvasvam bhartd vai sara-
nam striyah.
Na Karvam 1ha me natha, jivitena tvaya
vina,
Pati-hinatu ka nari sati jivitum utsahet.

To us Hindus, who are believers in
the eternalness of soul, death means
separation of body and soul ; so that
when the husband is said to die, only
his body is dead (so to say) ; never
dicth his- soul. And therefore savs
Daksha, our Smritikara :—
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Mpyite bhavtari ya nari, samarohed hubasanan,

“Sa bhavet susubhachare, svavga-loke mahiyat?.

Vyala-griihi  yatha vyalam balad . uddhavate
bilat,

Tatha sa  patim  wddhritva ten aive  saha
’ modate.”

Not that by this we should be taken
as advocates of Sati, but as expon-
ents of the High Ideal of Hindu
marriage, so high as to stand even
the test of martvrdom. Queen Sita
herself passed through the ordeal of
fire, coming out unscathed. With
this Ideal in vogue, there could hap-
pen no incidence of widowdom. Now

Recently Dr. Stenson Hooker said. in
Bloomsbery Hall, London :—*“ One atom
cohering - with another in a magnetic union,
as in the case of the diamond, exemplified an
almost indissoluble marriage.” He said the
prayer-book should be_ revised, and the first
place in its marriage-ceremony accorded to ,
the Comﬁam'onship of Souls.
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that is stopped, precocious early mar-
riages must disappear with it, as a
prophylactic to early widowhood.

Widow-marriage is thus utterly
against the Hindu spiritual ideal of
marriage. Even Mrs, Besant who
was preaching “‘ social science” doc-
trines in England in her secularistic
days, joins now the Vaidika ranks in
India, to stoutly denounce the social
reformers’ attempt, as radically sub-
versive of the spirit of the Vedic
Religion.

Widow-marriage seems to have
been sanctioned in the early ages,
but in the Adi-Parva, Mahabharata,
- 104th Chapter, we read ‘of sage
Dirghatamas saying :—- -

Adya-prabhrits mm’yada mayd loke

- pratishthita,

Eka eva patir  naryd(: Jydvajjivam
pamyanmt
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This shows an advance in the spiri-
tual ideal of marriage between twq

souls, not two bodies, and that con-’

sidered so sacred as not to be al-
lowed to suffer violation at the hands
of re-marriage.

The miseries of Indian widowhood
have been exaggerafed.by interested
parties who hold a brief for their
cause. But considering the Indian
Ideal of widowhood, and how they
live and serve in their several house-
holds, they are comparatively but
spiritually happier than the married

women. Who have labour for the

so-called happiness of this world,
with husband and children—the mis-
ery of which is enhanced when

means to support them happens to be

_ meagre. The widows in Indian hémes
are treated as goddesses and mis-
tresses of the households - and the

<
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high spiritual education which is set
wpart for them lead them to eternal
bliss, even granting that their tem-
porary existence here is miserable.
The latter predicament has an edu-
cative and -disciplinary value, pre-
paring the soul, training and testing
its inhibitory streffgth to fit it for
eternal bliss. A passage from Sister
Nivedita’s * Lambs among Wolves,"
is worth quoting here. She says :—
as to the misery of Indian widows, it
is not too much to say that every
statement yet made by a Protestant
Missionary has been made in com-
plete ignorance of the bearing of the
facts. Hindus are a people amongst
whom the monastic ideal is intensely
lixing. In their eyes the widow, by
the fact of her widowhood, is vowed

to celebracy and therefore to pov-
’ 11
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erty, austerity and prayer. Hence
her life becomes that of a nun: ard
if she is a child her training must
lead to the nun’s life. 1t is not true
that she is regarded by society with
aversion and contempt. The reverse
is the case. She takes precedence of
~ married women as one who is holier.
‘We may regret the security of the
ideal, but we have to recognize here,
as in the case of monogamy, that it
indicates intensity of moral develop-
ment, not its lack. It may bear hard
upon the individual, but redress can-
not lie in lowering of standard, it
must rather consist of a new direc-
tion given to the moral force which

it has evolved.- Inour Mahabharata
Vidura Niti [Udyoga 33rd Adh}, it
is written :
Vrviddho judtir avasannah kulinah
Sakhi darvidro bhagini ch-anapatyi,
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Chatvdri ie tata grike vasantu-
*Srivdabhijushtasyva grikasya dharme.”
©e.  Among the essentials of hap-
» piness in a household, is a childless
or a husband-less sister &c.”” If the
life of a widow, as ordained by our
Sastras is a hardship, then the life of
a Sanyasin, of a Brahmacharin and
so forth are equally hard, In this
world what is not hard? What is
happy, except virtue? If happiness
can be assured by marrying widows,
the same may as certainly be secured
for the Sanyasin! This is what the
Asura-Kings Hamsa and Dibhika
plied with the Sanyésin Diirvasa and
others sitting in Tapas in the forests.
" [See Hari-vamsa, end].
Widows’' Homes are also another

institution which the moderns ima-
gine will provide bread for destitute
[ . . . .

widows. This must. be maintained
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by public funds. - If so it is far
more économical and convenjent té
let the guardians take care of their
own widows who to them are god-
desses, than to wean them from such
healing guardianship and expose
them to temptation and scandal
under costly supervision besides.
These ideals of Ind for women keep
the race pure and on the high road
of spiritual evolution, and eternal
blissful aim and end. All the promo.
ters as well as teachers of Hindu
Girls’ Schools, had better keep these
ideals before their view in managing
those institutions. As our brochure
is growing apace we must simply
refer our readers to Adele Cripaz’s
excellent book already  mentioned,
viz. Emancipation of Women with a
note by Mr. Gladstone ; Marie
Corellis Free Opinions and our fmrta-
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(97

tory monographs to the conductors
of the Maharani Girls’ College at
Mysore from time to time.*

We referred to the necessity of
bringing about an All-Brahman Con-
ference, like the Parishat of the old
days, sanctioned by the Sistras, in
our Part I of the Ideals of Ind. It
is for such a Parishat to take stock
of all the existing practices. and:re-
model them on new lines; and recast
them according to the demands of
- new circumstances brought about in
the train of changing times. For
this purpose, both the Vaidikas and
Laukikas must join hands, enlist each
others sympathy, not by the methods
of vituperation and recrimination,

>

“These we may publish as soon as we
know that our ¢ Tdeals of Ind" is appreciated
by the public.
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but by respectful and friendly co-
operation, cherishing in heart the
one thing, viz., the solicitude for the

- amelioration, elevation and unfold-
ment towards perfection, of the fine

- Aryan race inhabiting the Holy
Land cradling under the owning of
the Hoary Himalayas.

Readers througnout Parts I and I1

of. our Ideals of Ind, will have dis-
covered that the one main idea,
threading the whole subject,—which
we  have put together in a discursive
fashion—, is the hierarchic idea,. the
ideal par excellence of India, restoring
to it that only real bond of life, the
religious bond or the spiritual bond
. which shall knit heart to heart, wed
soul to soul, unite intéllect to intel-
lect, from which alone can sprout up

the real _Svadesi Spirit, which sh;ﬂl
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make 4 beautiful nation out of the
amorphous elements at present exis-
ting,—such making, the Pax Britan-
nica being given by God the last
chance for—, a Spirit which shall
establish every natural relation be-
tween man and man, between man
and woman, between elder and
younger, superior and inferior, and
between equals,—a Spirit which shall
exalt virtue, wisdom, gravity, age,
experience, altruism order and light
to its own natural pedestal, from
which to rule vice, ignorance, levity,
vouth, folly:, egotism, chaos and
darkness,—conditions which .unzer
the designations of anarchism, niis-
lisrp, socialism and democratism are
being tried in Western lands, bring-
ing in their train very bitter experi-

ence, and yet presenting to the In-
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dian mind as models for imitation,
but under the Spirit we are talking
of, destined to give place to the con-
ditions required by the Indian Model
of Hierarchic-monarchic-demotrac_y,
which we have poorly, desultorily at-
tempted to depict in our Ideals of
Ind. To have invoked this Spirit into
India, a very large share is due to
the Theosophists, notably Mrs. An-
nie Besant.

Peace Peace Peace.
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BOPLE often ask me why I do not ex.

plain the Bhagavad-Gitd chapter by
chapter and verse by
verse, instead of dealing,
as it were, in lump-sub-
jeets, and sending the breathless reader on
a wild chase after innumerable references
scattered all over the Book, as I have done
in the previous Volume.

A plausible Question,
and its Answer.

To show you why, the best is perhaps
simply to try—to try and stari explaining,
at all events. As for finishing, in ghis
Volume, ... well, we may perhaps finish
some ten verses, probably less. Bu#, by way
of eompensation, we shall have to refer
ineidentally—as wildly as ever—to all the
rest . of the Book, and to the previous
Volume of these Bssays as well, Whole
leotures will come in by way of explanation
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and in the end you will find that this
volume is simply the continuation of the
previous one, and really on the same lines;—
but dealing rather with another (com-
plementary) aspect of the teaching; pitched,
a8 it were, in & different key, more subject-
ive; throwing into greater relief the inner
changes in mind and consciousness which
constitute the inseparable subjective counter-
part of the practical Karma-Yoga so pro-
minently emphasized in Volume i.

As any reader can see, the Teaching
proper begins with:—

ii, 11.
AP SYIAAWTEA] AHAG WTH |
. ha
TargATaTEs AigHiatta qvean 1143

Shri Krshna speaks —three sentences :

a. ashochyan anvashochas tvam.

b. prajad-vadansch cha bhashase.

e. gatasin agatdsitnsh cha ma anushochanti
panditdh.

a. Thou hast been wasting grief over (tvam
anu-ashochal) things that are not worth grieving
for (a-shochgén).
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b. At the same time (cha) thou speakest (bhdshase)
wisdom-words (projiia-vadan). .

c. Pandits (panditah) do not waste grief over (na
anushochanti) the dead (gata-asiin) or the living
{a-gata-asin cha),

Which means :

a. The downfall of nations, civilisations,
races, worlds; the death of men and gods;
the lapsing back to chaos of “earths and
heavens—in brief, the breaking up of forms,
individual,! collective ; microcosmic, cosmie;
gross, subtle—all this, that Arjuna laments,
is ashochyam, not to be regretted, not worth
grieving for.

Rather strong ‘meat’ to start with, this;
but quite true for who perceives the
Deathless Life thai merely sheds at death
the forms which it assumes at birth,

b. At the same time (cha is rather
emphatic, here) Arjuna, so we are told, is
somehow uttering words

Words of ‘Wisdom’? .
of prajfidc—a term of

1. ‘Individual’ forms, when analysed, are always
found to be collective after all; and collective multi-
tudes are but the vehicles of individuals of some sort
or other, on a larger scale. See @L. i, C}):. viii,
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which the ecurrent English rendering is
‘wisdorn’, This has to be taken in a more
or less ironical sense, as who should say:
‘“Thy words no doubt sound very wise—
oracular, even——but they are really quite
the reverse—a sorry counterfeit, in fact—
since they miss the real essence of spiritual
Wisdom.”

With which interpretation I .somehow
cannot afiree ; for irony, here, in the presence
of Arjuna’s poignant
distress, seems to me
rather out of place. Also, reacting on the
previous verse (i, 10), it makes Shri
Krshna’s bhalf-concealed smile, in that verse,
sardonic. Now I, for one, cannot see it so.
The Master's smile is nof sardonic. There
is no lack of sympathy in Him!. He is
tempted to smile because He sees that all is

The Puzzle of the Smile.

well at bottom, wonderfully well; because
He sees right through Arjuna’s dark night
of sorrow to the dawn of deathless Joy of
which it is the herald. He does not laugh
outright simply because He knows that

1. Read xviii, 64.72.




VERSE BY VERSE, 9

Arjuna, in his present plight, would alto-
gether fail to understand Him?.

Wha.t, then, are we to understand, in this
passage, by prajidg-vaddan ?

Refer to ii, 54, 55, 57, 58, where the term
prajiia oceurs, and you will find that it is
merely a synonym of buddhi,® the synthetie,
spiritual Sense (missing as yet in most of
us) by which: alone® man comes to see all
things in mutual relationship within the
ONE, by which alone he comes to will
and act synthetically, as a channel of the
Common Will, an organ of the Common
Good.

1. 8ee GL., i, pp. 14348,

2. Which will be specially dealt with in Vol. iii.
But see Index, in all volumes, Art. ¢ buddhi’.

8. Read xi, 47, 48; “Foremost of Kurus (GL,
i, 82.88, 281), thou alone canst see.” Note the
patent contradiction between xi, -47, 48 and xi, b4;
and see how it vanishes, and how clear the sym-
bolism of those verses becomes, once it is under-
stood that Arjuoa is no mere ¢ person,’ but stands
for the incipient developement, the early Eudding
of the buddhic ®Principle’ in all Mankind. Its
culmination in Mastery is spoken of in ii, 52, 53;

[\
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Now what bhas Arjuna been giving vent
to, in the midst of his otherwise fufile
lament ?

Vairdgya,'—the unfailing symptom of a
soul’'s conversion?, of the death-throes of

The Herald of Tlumi- Separateness in mind

nation. and motive, and of the
secret birth of what we were just speaking
of, namely, the spiritual principle of non-
separateness,® the Child-Christ in the Cave
of Bethlehem—I mean, of the Disciple’s
heart. Lo ’

i 11, fivst half, explainea,  ronce this first half of
ii, 11, comes to mean:—

a. ‘‘Thy grief over the passing of mere
forms {of which the very essence ig to pass)
is futile.- Soon shalt thou come to see the
LIFE that passes through them into Freedom
as they pass. Then shall thy sorrow

melt to what night’s darkness melts to

what it has to accomplish in the interval, in iii, 37,
41-43.
See Note A, on the Meaning of ‘Arjuna.’
1. BG. i, 32, 83,35 ii, 8.
2. See GL, i, pp. 130-31, 143-50.
8. buddhi, see Index.

8
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when the Sun arises in his might.

“Death shall changeas the light in the morning
’ changes;
Death shall change as the light 'twizt moonset and
dawn.”

Ed. Carpenter.

b. ‘“At the same time, thy sad words
cannot but gladden My Heart,! smce they
bespeak the dawn of the Power of Wisdom
deep within the Heart of thee—the first
quieckening unto life in thee of that inner
gpiritual Sense which, as it grows to ripe-
ness, will interpret the Universe to thee
as thou hast never seen it yet, —the ‘Light
that never shone {for thee) on land or sea’'—
the righteous, gracious, godly Wisdom+Will
that maketh all things new, the ‘Yoga that
puts an end to painB” '

So much then, for the first half of ii, 11.

Now for the second half:

c. ‘‘Panpdits...”—What on earth are
‘Papdits’?  ‘Learned gentlemen of the

1. Refers to the prahasan iva, ‘Looking as
though He would smile,’ of ii, 10.

2. The ¢‘Wonders, ne’er yet seen’-—a-drshia-
parvani—of xi, 6, 7, 18, 15. 3. vi, 17,, 23.
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ii, 11, latter hal,’ The Hindu Brahmana caste,

Pandit—Who is he ?,, versed in the Hindu
Shastras ?...Cashmiri Hindus generally?...
Orthodox household-cooks? ...or what ?

Turning to the Bhagavad-Gitd as un-
questionable prime authority where its
own Teachings are concerned’, we find the
term elearly and carefully defined in two
distinet verses: iv, 19 and v. 18.

iv, 19, yasya sarve samdrambhdh—Of whom
all the undertakings

kama-sankalpa-varjitdh—of the fashioning of
deesire are devoid,

Jjhdna-agni-dagdha-karmanram—whose actions are
burnt pure in Wisdom-Fire,

tam ahuh panditam budhdh—Him do the
Awakened call a Pandit.

¥, 18, In Brahman wise...and humble, too,
In cow, and lordly elephant,
In dog, and dog’'s-flesh-eater, both,
The Wisdom-Eyed2 perceive the SAME.

[This is sufficiently literal, and requires’ no
further elucidation. It will be better uonderstood

1. Asin GL, i, p. 159.
2. pa;:diﬁdlz.
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when the dvandvas have been deslt with further
on.]

Hence, definition :—

1. (iv, 19) Pandits are men whose
actions are in no wise influenced by
motives of separateness.
They are impersonal,
synthetic, in all they do. Therefore they are
typical Karma-Yogis!.

Pandits, defined.

2. (v, 18) Pandits are men who see
the Common SELF, the Common Life, the
Common Purpose, one and the same, under
the most utterly contrasted outer masks
which It assumes in this its outer world of
Time and Space-relationships.  Therefore
they are true Sages, typical j7idnis’
embodiments of the sdttvic jaanam, ‘ unadul-
terated Wisdom ’, defined in xviii, 20.

Briefly, Papdits are men of synthetic
Action and synthetic Knowledge. Pandits
are Masters of LIFE.

Now these ‘ Pandits ’, we are told, * grieve

1. 8ee GL, Vol. i, Index,
8. Jiidninal tattva-darshinak (see further), iv,

251 i, 16 ; see also vii, 19, and elsewhere,
[ ]
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neither over the dead

The dead and the living. L. .
nor the living.

Which, to the ¢areful student of the Sans-
krit original, may serve to show that a
‘correct’ translation is nevertheless some-
times a ...'miss’-translation, when it happens
to miss some essential thing which the
original reveals to who can read.

For the Sanskrit terms used here (and
nowhere else in the Book, mind you) are
gata-asin and a-gata-
asdn, i. e., the ‘gone-life’
and the ‘not-gone-life’, respectively. Now
set them side by side with their English
equivalents, each couple in the form of
a fraction :—

Fractions.

gata-asw __ dead
a-gata-asu  ° living

The difference is obvious. ~ The two Eng-
lish terms have nothing in common: the
‘dead’ are not living
and the ‘living’ are not
dead. There is no relation, even, between
them, no communication ; else were the dead
not ‘dead’ but merely ° departed '—as they

€

A typical dvandva,. ..
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are, as a malbter of fact, for all spiritualists
without exception. The two English terms
thus assert a dvandva, or couple of exclusive-
ly contrasted notions.

The two Sanskrit terms, on the other
hand, destroy, or ‘solve’ that very dvandva,
positing, as they do, the
negation of the contrast,
the bridging of the chasm, asserting the iden-
tity of the Living Soul under both conditions.
For they reveal, as common factor, the real
Bssence (tattvam) of both ‘ life  and ‘ death "
asu, the ‘ Breath of Life’; the jiva sandtanal
(‘deathless Life-Spark’) without Which
neither life nor death could be.  For who
believes in this, the ‘life’
that excludes death can
no more ape the whole of Life; and ‘death’
falls into line as nothing but a phase of Life,
as yet unknown® This is the Living Soul?

.. and its Solution.

The living Soul, . .

1. xv, 7.

2. But not unknowable.

8. The term has been used by Wordsworth
(Tintern Abbey):

. we are laid asleep
In body, and become a living soul,,.”

(8ee @L, i, pp. 130, 182,) (turn over)
k]



16 POISE.

of which the very nature is to live, quite
as alive in ‘death’ as it could ever be in
‘ Life’ {or rather more s0.) This, the death-
less Pilgrim of the Aons, for whom death is,
to borrrow Tennyson’s emphatic testimony,
‘an  almost laughable impossibility!,” the
nearest approach to which is precisely what
we, in our blundering
blindness, miscall ‘ life’,
and sometimes consider as the whole(!) of
Life—to wit, its entombment (for excellent
reasons)? in its living, organie sarcophagus
of ﬁegh and skin and bone,

No wonder, then, that Pandits * should
refrain from grieving over dead and live

.. .and its Living Tomb,

Grieflessness, not call-  alike, since They, the
ousness. sama-darshinah®, jaana-

and by Tennyson (In Memoriam, ;q?):

“ 80, word by word and line by line,
The dead man touched me from the past,
And all at once it seemed at lgst
Th_e living Soul was flaghed on mine,.."’
1. See Tennyson’s Letter, quoted further, in
Note B, and referred to in GL, i, 147-48,
2. 8ee *‘GL’ i, pp. 228.31, 242-, 245-7, 9563,
8. Lit., ‘same-seers’, v, 18,

«
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chakshughah'; perceive the common under-
lying Reality (tattvam) of both life and death,
since they see the Living Soul in sll its
phases, under all the masks, or gross or subtle,
which it assumes in the course of its
fantastic sonian pilgrimage.

Or taking flight, or perched withip,
Or revelling, one with Nature’s Moods,
World-glamour’s victims see Him not:

The Wisdom-Eyed perceive Him well.
: ’ (xv, 10)

Read, I pray you, the whole passage (xv,
7-11) in my Translation, and you will begin
to understand (if you have not yet done so)
how impossible it is to deal satisfactorily
with the GITA ‘‘werse by werse.” For xv, 7-11
is emphatically the clearest and the most.
coacise commentary on this latter half of
ii, 11.

S0 mueh, then, for this first verse of the
Teaching. I cannot sum up bester than in
the very words of my
Translation, —derived, as
# is, from years of patient analytical-
synthetic study such as this. Its peculiari-

4

Conelusion.

f. ‘Wisdom-Eyed', xv. 10.
T, 2.
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ties : (as regards this particular verse) have
now boen to some extent explained :—
Though wastmg grwf where none is due, :
" Thy speech brings word of Wisdom’s ddwn. *
For Living Souls, or * here’; or ‘gone’,
The Wisdom-Eyed no longer grieve.

N. B. - a. Thbe Wisdom-Principle, pra-
A or buddhs, of which ‘the secret birth in
Ar]una.s nature is here announced bv Shi1
Kishya, will be dealt with at length further,
principally ‘in Vol: iii. See Index:
“‘b. The latter half of this' first ‘verse’ (i,
11) presents a tvpical example of a dvandva,
or _cduple of cé’nﬁraQted‘; mutually exclusive
notions, and its solution, or annihilation.
This all-iinportant-subject will’be fully ‘treat-
ed in the chapters that follow.

ii, 12
amargmaaanaan%m
T 9 7w wd T 9T NERI
I tra.nslate . R,
- na tweva: aham ]at'u na asam—For, z;;i,t;e;d
ghnever was I'not,
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1ne- fvam na ime. jana-adhipak-— or.:Thou; or
-$hese Overlords of men ; -
e cha.. eba.: na bhavighyamak — neither;
indeed, hall We not be,
sarve vayam — all of Us,

_atah param — hereafter.

It sf.a,nds to rea.son that the pronouns
I Thou, These, do not refer to the pensh :
The: - Meaning - of the able personalities which

Pronouns. we perceive out here
bred of the time and -tha-place, born to-day,

dissolved: to-morrow .

Nois
glonﬁed Spmts, o Egos » which eannot
survxve “$He ~ fall of cosmic nght “Cannot
“exist’, 4n'’ faict," wher; therg ‘dre H6* more
worlds, “or gtoss or subtls,’ for‘them to exist
iu:’(\‘w"iif”l'sﬂ'()’)*-

Therefore they ca.n only refer to the
Eternal Mona.d whlch s the real SELF ‘of
ea'h. of us; of which the other two é; .
thing but successxvely superlmposed maqks
assumgd respect1vely;-~m -the SWm-werlds
wbere a.]l evolves—-—tshe trlple Heaven ' of
enduring . foe, and ;thg triple * Ea,rtsh " oof

vefer to our immortal,
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perishable forms. The Monad which, in its
Essence, neither comes nor goes, but simply
is iv the Eternal NOW-HERE!, the ‘ Position-
less Sanctuary’ wher eof the Safi mystlo speaks.

N. B. This analysis of Manp into three funda-
mental aspects—perighable petsonality, immortal
Ego, Kternal Monad—will be fully dealt with
fartner, in Part iii. These three aspects are im-
plicitly referred to in three consecutive passages of
the Second Chapter : ii, 19-25; 26-30; 31-37 respec-
tively. .

Now refer forward to ii, 20, and you will
find the selfsame thought expressed almost in

the selfsame words: na

ayam bhitva bhavild v&
ra bhayah—literally) ™ Not this One, having
come into existence, can again not exist,”
i. e, " All that is predicated of the creature
{(bhatam) viz., that it has become, and must
also some day cease to be—all that simply
does not apply to this One, to Him, the real
SELF, the Monad (Who is certainly nei the
creature, yeb without ‘Whom the creature
8 not)’.

ii, 20.

4. - We need not he gteatly conoerned if the _prin-
- ter s ... angel happens to drop the hyphen for it is
equa.lly trua that 1T is neither * here ’ fror ¢ there'.
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In other words, * The rea! Self in Man
(and every creature) does not really ‘enter
into’ being, and cannot therefore ‘go out’. To
“begin to be' implies previous ‘non-being.’
Previous ‘non-being’ implies ultimate ‘ non-
being.” What has been ‘made’ must sooner or
later go back to its elements, must be ‘un-
made’, ‘

But let us not anticipate. Enough to note
that what is here expressed by “I, Thou and
these Overlords of men” is the same essen-
tial aspect of the Soal, called ‘ He’ or ° this
One (ayam)’ in ii, 20—tbe Bternal Monad, the
‘Ray of My very SELP (mama eve ansha,) of
xv, 7. Whereof more when we come to the
study of ii, 20 (See further volumes.)

It may interest you, by the way, to note
that we have here a direct answer to the

Katha-Upanishad, ~ question of questions put

compared. by Nachiketas in K°, i,
20, 29, and further precised by him in Ko,
ii, 14. Observe the quasi-identity between
B@,ii, 20, which we have just referred to,
and Yama’s own answer in K°, ii, 18,

The word jana-adhipa, ‘Overlord of His

3
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people;” ‘ Ruler:.of -His “Hierarchies,! -* Gon-
oae‘léeing with many ~ ‘troller of His Tnbes"

- Names. > whather ‘ mlcrOcosmlc
or macrocosmicl—is wel'“worth pondermg
It 1s, in fact; one of ‘the’ myrlad names " of
the Mohad, the mukhya proma, yyes-hthah clid
shreshthah cha—" Ruling Lifé:Breath?” ‘ Bld-
est and Best,’ of By°, I, iti, 7-23; ChAS T,
i, 7-14; V, i, 1.12 (s'h're,s'hého 'si—" Thou
art the Best'); Prask®, ii (varishthah—the
Best®?)., - Compare BG iii, 21: wyad -wad
&charats shreshthah tad tad evd itarah jandh++

“ Whatever lead the Best may take, .

T thHat miust &11 the rest conform ; I
and read in the same light the whole passage
iii, 21-24. -
There is a beautiful - passage in Brh°, IV,
iv, 13-22, of which I am tempted to share a

t. 8ee:GL, i, chapter viii.
"8, :The maricki of BG, x,.91.

8. “ Read ‘the magnificient’ hyiin - of praisé in
Prasho, ii, 513, and compare ephu ’gnis tapati-)i.
esha parjanya . . . sad-asat cha amptam cha yat with
BG, ix, 19: tapami aham aham narsham . .. sad-asat
cha aham arjuma.:

(3
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A Fragmens from the ~ fragment with you—— 3
B’h“d"“"y“k“‘ "' few lines in whxcb
seve [ of these eplt;hets oceur. Here, then,
is the begmmng of IV, iv, 22:—
8a v3@ esha mahdjana Gimd, yo 'yam vijiid-
‘namayah praneshu. ya esho *ntar-hrdaye Gka-
"shas, tasmin shete. sarvasya vashi, sarvasya
ishinah, sarvasya adhipatihl, sa na sidhund
-karmand bhityan, .o eva asidhund kamywn.
esha sarveshvara! esha, bhitadhipatirt  esha
bhutapala. esha setur vi hamna esham loké
'nam asambhedaya. _ "
“He, indeed—thl Masterful SELF—-wro gh?
of Consciousness” among “the™ lives %ifh that
.éffulgent Space within thé Heart, He lies! -
* " Qokittollér of 'all; Ruler of ‘all, L3rd ovef
calkkil, oy

< OHe feapsth no indrease from good deeds nok

through ‘evil deeds ‘oani Hé grow lesss.: :
He is the Hiilsr of ‘all, ‘Ho'is'the Ficrd 'over

cresturos, He, the Protector of creatures {. ;.

. 2T is: He. the All:retaining DAM.:but for

.Whom . thesa Worlds would crumble back to

chaos8™

1. Of. the term jana-gdhipa in our preseiit:verse.
3. BG, v, 15.. e

8. * OL Sufi-Letters, p. 21 &
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Which all applies equally well to You and
Your worlds, to Me and My worlds, and fo
the LOGOS (tshvare) and His Worlds, accord-
fng to the dtma-aupamyam spoken of in
GL, i, Chap, viiit

This verse (ii, 12) is much affected by
argumentative duslists (dvatta-vadinah) as
supporting their conten-
tion as to the ‘eternal’
existence? of the separate soul, the Ego. As
we shall see further on, the only eternal as-
pect of the Soul is the Monad (which does
not ‘exist’, but 18,) and the Monad is pre-
cisely non-separate. - Or, if yod prefer, it 4s
a separate (or, rather, distinct) Eternal Enti-
ty whose very Essence is the realisation of
its Bternal Non-Separateness. One might
call Tt & (self-imposed) distinction (in
BEING) without a difference.

As for the consciously ‘separate’ Ego,
the Pilgrim of the AHons, he is but & mask
yaté wicho nivariante assumed by:the Eternal

- —'Whence words Monad in the worlds of
fall back...”

A Bone of Contention.

Time and Space, or

1. Bee Index, 2. These two terms really canocel
(4
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sequential and spatial relations. People who
argue at all, whether dualists or monists or
what not, do not rise beyond the conception
of the separate Ego in Time and Spa.ce It
they did, they wouldn’t'.

As & matter of fact the Monads do eternal-
ly co-exist (I should say co-ARE) in GOD'S
Eternity, hence dualism is in a sense true.
But each Monad knows ITSELF non-separate,
eternally realises its Identity with...whatever
it does know. Heunce all monistic statements
of Soul-Experience, such as so 'ham asme¢-—
‘I am HE,” and the rest, which the dualist is
at such pains to argue away, are utter true
in all their naked simplicity. ~ But they are
not true of the separate Ego that utters them.
They tend to annihilate him for the time
being, to suppress him for a moment, tear-
ing through the Ego-veil®> to SELF-Realisa-
tion, if sincere; to damn him to painful
destruction if not. They are dangerous,

each other, KEx-is-tence is Non-Eternity,

1. Sci., argue.’ See Ko, ii; 23.- 3. Compare
Hafiz (midn ne asheq wo wmashiig hech hayal nist:
tu khud hijgbe khidt hafie az mian bay khez):—

‘' Between lover and Beloved _
Lies no veil at all, at all, [Z’ym over].

.
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aud-a frankly dualistic religion - is ‘a''protec:
tion badly needed by ‘souls yet in thé  selfish
stage.

"' Both &6uténding pdrtiesjjrii
as well be dismissed shoulder t6 shoulder,

aiid Teft f;o punch’ each other s (métaphysical)
heads ou‘bstde this book

Ex' Argument enter Para.dox

Il‘he eyrtain drops.

. ii, 13,
YRASRAT quT §F B e 7U
aur FErFaTATRCE @ gEly 1 23 1

a yatha dehmah—Just as, for the ‘bodxed ’
: the body-wearer, ' - -:.- - I

«asmin dehe-sin this [his present} body,

f'-""‘kaumaram yauvanam jord--[there 1s] child-
i-hood, youth, old a.ge, - 3

Thine own veil arf thou, O Hafiz—
. _Cease to stand in Thine Own Light,”
- Literally, *Get away from between.’!,

Sce also Sift Letters, p.60: *Whatis the
way to God [for me] ?"’—+When thou hagt vanished
on the" way, then hast thou come to Gop'™:

C
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. tathd—in the very same way.(i.e.,. equally
" without affecting his real Identlty)

deManMra-maptzh—[there 1s] ‘other-body-
777 attainment, i, o.; the passifig into other
- ‘bodies,
‘b, -dhirah~The :steady, self-possessed ‘oné’i b
that has attained to poise, ito balance
. amid all the confirasted buﬁeti‘ngs of life,.
to self-mastery; the Sage, the Pandit, the
' Master
. tatm—t,herea.t thereby, on that accounﬁ
na muhyatzq-ls not dxsmayed confused, stu-,,
pefied [as you,, Ar]una., seem to be at pre-v
*gent.] ' :
a. A child is one thing; an o'ld" péfs'éxi","
another,  -Clearly the child ‘isnot- an 'old’
Your many’ selves, “4ha person and the Old per-
T JOUROROSELE. -~ son is nof a child.

" Yot you-—taking you to be somewhere be-:
twixt a.nd between, as most of mv rea.ders‘
are—you, the same, have been a ohlld yo
the same, will be an old person by a.u& by
(utiless wanted': elsewhere - beforé): -
identical self- becomes, and- therfore zs thése‘
two opposite things (and a good many  move
besides). : '

1. Shveto, iv, 3.
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Again 4 typical dvandva—yourself, ‘in this
body’, its solution. : )
- Now this verse (i, 13) emphatically - tells
you that the shange from lee in this present
body of yours to ‘after-death’ life in subtler
ones, and from these again to re-embodiment
on Earth, can no more affect your funda-
mental Identity than does the change from
the boy or girl that you were, through the
grown man or woman that you are, to the
hoary, seasoned veteran that you will live to
be if my good wishes (which pray accept) are
of any avail. _ '

_ Note the correlative terms deha and dehin
(nom. dehi)—the body and the ‘ bodied ’, the
sheath and the ensheathed, the diverse
ot:ganism-fdiverse in time, diverse in
space—and the identical self that pervades
it, the pu.rusha (puri dehe shete) of GL, i,
Chap. viiil.

.b. dhira and muhyati are in themselves
somewhat vague terms, with many shades of
meaning. * But the context .defines them
clearly enough : '

1. See Index to Vol. i.
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() dhira is an equivalent of buddhs-
yukta, yoga-yukta, sthita-dhih, sthira-bud-
dhir asammohah, and
many other terms -deno-
ting Arjuna’s future state of Masterhood,
clearly predicted and defined, inter alia,. in
ii, 52, 53— to which plea.se refer.

Besides, K°, iv, 1 (kashchid dhirak pratyag-
d@tmanam aikshad...) makes dhira an exact
equivalent. of our jiidna-chakshuh, ‘ Wisdom-
Eyed,” of BG, xv, 10; therefore a synonym
of our ‘ Pandit ’ defined above (ii, 11).

dhira.

Also na muhyaté is exactly the opposite of
the wvimadhah of xv, 10—those who do
not see the SELF within

its ever-shifting forms.

Compare dhiro na shochati, ‘The Master
grieves no more,’ of K°, ii, 23. |

na muhyati.

(i) muhyati is therefore practically an
equivalent of shochats (na anushochanti pan-
ditah—ii; 11) referring specifically to the
stupefdetion whieh uncontrolled grief, such
as Arjuna’s, produces, leading to the aber-
rant longing for cessation of conscious exis-
tence, and thus to moral and even) physical
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- Notb: the - tendency ‘of Ar]unas
- 46, 477 1; 6, 8.

; ':geneml sense, -this equivalence -
remmds us ‘of the fact that to grieve at all,
ab-all, ini & Universe of Camic JoY, ‘implies
delusion bnohat)l '

suteide:
words in

In this partlcular connection, however “the
whoie sentence, dhiras tatra na muhyat'»
becomes a. sort of home-thrust ~‘addressed~“to
At]una. “who is—and confesses’’ himself” 6
be’laci;uallv stupeﬁed (samm12dha) Wlth un-
controlled grief (shoka). It is as though
Shri: Krshiia were to say to him; i
~*If you are thus unmanued, and recognise
it, and know it as an-evil from which you
Spmtual Dmgn;m . long and supplxcate the
: " Gods for-rescue, do not,
I pray you, lay.!the blame mpon your cir:
cumstances. . For the frue root. of the mis-
chief i is the la.ck of well developed spmtual

1, How to explain tha.t the Master, :while forever
past. BOITOW, kKnows-as Hig own -the SOrTOWS of all
whao have not yeb found, His JoY in t.helr own. SEL¥P?
(kas tim mada-amadam Jevam mad-tmyo Jﬁdtum
arhatz——Ko it, 21 y:

Lol iy 7 8.
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Poise! i you. Were <you the dhira® you
should be—and are ‘soon’ de.s'tmed’J ‘to become
through this dread Battle, of bltté “trial and
unrglenting exertion (wel] may. the progpect
make you flinch a bit, at, .out_s,et).;—,;bbe most
terrible of life’s experiences, the ~most soul-
entrancing ones likewise; corwld not--unsettle

S1y .,

you. ]

ii, 14.

R

AT ®ia TG =, |

FrTTARIsMaTEifaiiga wa o
mdtrd-sparshdlz—— [Tﬁéé;j ¢ mes'ssx;}ey ‘S‘Bé;ft.:.cts-i,

sy Matter-contacte, - sense-contactsiti..-e.,
o . expenences of embodled exmt

: :;.H‘l"

. mg the matter squarely home—t;he pre-

1. buddhz, in its Will-aspect (see Vol. m) ’I‘he
first qulckenmg of it makes him sense the evnl of hxs
condition (LP. 7, 20, Note: "*, ."\". ¢ ¢
found .v'» . ¥). Hence his petgn.mb distress, ’OnIy

by its full developement can that evil be ﬁnallx over-
come, 11 52; 53 56-8; iii, 43.

2. Master ) «3. kalpate, i
4 +.8ee GLoi, PP.. 111201854
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- vious two verses haviug been spoken some-
what impersonally—to Arjuna himself,
who is to become dhira in his turn, like
the Great Men of Oldl.)

kaunteya —O ¢ Son of Kunti', (i. e., thouz,
Arjuna, here, to-day, in thi¢ Present of
covcrete actualities)

shita-ushkna-sukha-dubkha-dih — ¢cold {and]
heat [and] pleasure [and] pa.in-givers'i,e.,
giving [to thee, the dehin,) cold and heat,
pleasure and pain, and (by implication)
all other similarly contrasted experienoces.

dgama-apayinak — coming and going,

a:-m'ty&iz — impermaneunt, ever-sﬁifting—-

_tan titikshasva ~ these do thou endures,
bharata — O Descendant of Bharata !

matrd-sparshah—This  little compound
would require an’ Essay to itself. The
subject has been briefly
" hinted at in GL, i, pp.
111-114, and will be more clearly worked

The Contacts of Matter.

out when we.come to deal with the senses?,
or modes of objective relation between

1. m 20, iv 15

2. Whoever cares to put hlmself in At]una.s
place, may take this as addressed to him.

3. Bee GL,1i, 118-115. 4. indriydni, see vol, iii.



VERSE BY VERSE. 83.
mind’ and ‘matter’, further on1.

Now these diverse relations, or modes of
contact, of man with the objective universe of
‘ matter’ or ‘measure ’ (relations of which the
sum total constitutes the very fact of his em-
bodiment, or incarnation in a given world)—
those relations, or senses, constantly modify
the mind into a bewildering variety of
petceptbs, into which the unredeemed, en-
tangled mind-man finds himself helplessly
transformed at every moment: “I am so
hot,” “I feel so cold,” “ How happy you
have made me!” ' What a miserable wretch
I am!”

“‘And these percepts, being always accom-
‘panied by a motive impulse of some sort,
whether attractive .or

The dvandvas block .
v repulsive? — towards or

" the way.
away from, two ways

only—fall into opposite categories: heat

1. In Vol. iii, or further booklets. -
2. Of course heat and cold, and the’rest, are apt
to change parte, as it 'were. “When we are oppre@sed
with heat, wa sigh for a cool breeze; when .we shzver
we yearn for comfortable warmth. 'I‘here are poople
T. 8.
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and cold, light and darkness, pleasure and
pain, good and evil, truth and error, saint
and sinner, friend and foe, God and devil,
heaven and hell, are some of them.!

Agaio those ubiquitous dvendvds !

Do you not think, Friend Reader, that we
had hetter frankly revert to the other
method and have a solid

lecture on the dvandvas

(which, by the way, may run to several

I give it up.

chapters) so as to have done with them

in this twentieth century, who have grown sick of
¢ God,’ and taken to the worship of the Devil.
Which simply implies, on their part, the daring
conclusion that the ‘God’ of most people is nothing
bub a very capable and very successful devil, and
that the corresponding ‘devil’ may well be a much-
wronged, dethroned God, who necds their loyal alle-
giance to regain his throne and . .. manage better.

. To what extent these IHssays are saturated
with the spirit of the Gifd and the Upanishade, the
reader may discover for himself in course of time.
These two paragraphs, for instance, written without
any reference to the Book, were subscquently found
to be a paraphrase of verse vii, 27, which see, See
also next Chapter.

'y
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once for all—after which the ever-recur-
ring references to this all-pervading subject,
throughout the GITA, will need no further
eommentary.



NOTES ON GHAPTER'I:

Note A.—ON THE MEANING OF ‘' ARJUNA"'.

The root ary, from which arjuna is deriv-
2d, means ““to procure, acquire, gain, obtain,
reach, attain &e..”

arjuna, in its outer senge, means ‘* white,
slear, bright, silvery.”

arjuni (fam.) means ‘‘a procuress, a go-bet-
ween, one who brings lovers together.”

What does all this point to, if not precise-
ly the missing link! (missing as yet-in most

Arjuos, asynonym of O s, that is) between
buddhi. the outer mind - man

and his inner Self — duddhd®, for lack of
which® manas, the mind, is practieally un-
related to dimd, its very Self — Which

1. Alluded to on p. 9, above.

2. Translated “spirit ” in BG, iii, 42. Cf. Ko, iii,
}-13; vi, 7, 8. This will come up for treatment in-
Yol. iii,

8. ii, 66; xv, 10, 11,
<



NOTES ON CHAPTER 1. ARJUNA, 37

pervades:it, illumines it, ‘18 it (and whatever
‘else’nif-takes the shape of, or conceives) yet
must: Yemain unknown, unrealized by it untii
theé spiritual: sénse is there, the power to dc
80!, the mysterious ‘'go-between’ that brings
together at “the cructal moment the severed
Lovers - of -¢his: Monian Drama, the Bmde
and Bridegroom of all mystie lore.

_This is Arjuna, the “ Reacher,” reaching
inwards to perceive the SELF? reaching
The Reacher, and What outwards to control the

., Jhercaches. mind and senses? in Its

24, bhdvana, ii, 66, the “power to cause [ourselves]
to BB”, to' orbate’ ourselves HiE—thé recoil of thay
divine fiat by which &® creates Himself All of Us—
the. poweri.t0 answer so’ham- to His -bahu syam.
See:my BG)1st £d4., p. 125, - ' o

'No’fm T amd prepatmg a special volume of Notes
o thé BEAGAVAD: GITA and the UPANISHADS, in whioh
all'that is of value 'in the Notes of the 1st Bd. will
bd incdrporated, and which' will- serve to weld inte
ong" ‘whole the expla.na.blons 80attered throughoui
theke Kaveral vol‘umeé *

‘3 drshyava vl bnddhy&, o {The SELF) it
ébeﬁ'.‘;!.": by'buddhi ™ — Ko, iii, 12, :
“8, buddhin .. sarathim viddhi, “ Recogriisr
bdddhE as'the-driver;® manah pragraham, mana?
as the reins which he grasps”; 'ihdri,ydp'i hayd;l
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Name!, while It (the SELF) sits actless (yeb
the Cause of all,) resting, weightless, on its
inner, central Seat?, sharing its own Reality
with all the rest, tricking us all info fancying
ourselves something, and this or that some-
thing, while 1T alone in very truth IS all that
is in our entire universe (or, if you prefer, is
the 1S-ness of it all.?)

dhub, “The senses they say are the horses."’—Ko,
iii, 8.

. LP, i, 14,

2. atmanam rathinam viddhi, “ Know thy SELF as
the Person in the oarriage,” the catriage being the
body, shariram ratham eva tu — Ko, iii, -8,

8. Wherefore 1, or BB (He laughs at genders) is
ticly called mdyin, the Arch-Magician, What & stu-
pendous imposition—and how impossible to resent,
or even grumble at, once we know we ARE THAT ONE,
and do it allt ( Isko, 6, 8). We are literally, ‘had’,
Friend Reader. HE has ‘done’ us. -And to think
that the only way out of this gigantio hoax lies in
aotually owning up to it ourselves—in confessing our-
selves (and all the rest into the bargain) nothing but
nul—vasudeval sarvam it (vii, 19). The strangest
of predicaments, this. Well may we trust that it
will end with a good laugh behind the scenes—and
on the stage as well. Read BG@, vii, 7-15, 18, 19,
20.26.

c
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“ We feel we are nothing—for all is Thou and in
Thee ;
We feel we are something—that also has come
from Thee ;
We know we are nothing — but Thou wilt help
us to be.

Hallowed be Thy name — Halleluiah { ”

X3 . X ..

“And if the Nameless should withdraw from all

Thy frailty counts most real, all thy world

Might vanish like thy shadow in the dark.”
Tennyson, pp, 533, 5481,

1. The first of these Upanighad fragments (for
tbat is what they are) was composed by Tennyson at
the request of Mr. Jowett, the Master of Balliol,
Oxford, who wanted an anthem to be sung in the
chapel. Wonderful! And to think that clever people
call Theosophists fools for saying that all religions
are one af bottom. Not that they don’t sometimes
gay it somewit foolishly—bu$ that is anothor affair
alvogether.

It is patent, by the wa,y, that Tennyson’s “Name-
less” is the same inmost Self, or atman, dealt with
here. These earlier lines of the Ancient Sage leave
us no doubs on the subject :—

“If thou would’st hear the Nameless, and wilt dive
Into the Temple-cave of Thine own self,

There, brooding by the central altar, thou -
May'st haply learn the Nameless hath a Voice..”

ves e ses Y]
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Now look up the other names of Arjuna:—

1. - dhanafi-jayah’-—Literally, *“ Wealth-

Winner "—He that wins for man the only

His other names: Wealth past losing: Self-

1. “Wealth-Winner.»  Knowledge,  Self-Mas-

tery. This seems a curi-

ous coincidence. It certainly does fit buddhz,

- defined above. L

2. partheh  dhanwr-dheral®—*‘Partha

the Archer.,” Well,
what of that?

2, “Partha the Bowman®

Let me translate for you four verses of
the Mundaka Upanighad, 11, ii, 1-4 — verses
just preceding those quoted in Vol. i, pp.
185-86.

1. Patent, deep-hidden, * Mover in the Secret
Place ” Its Name,
Almighty TEING Wherein this Al' together
hangs—whatever stirs, breathes, winks—
Know ye That All.Desirable AUGBT-NAUGHT
in oxg, '
For very Excellence past grasp of under-
standing by all things cieate !

f. ii, 48, 49, and many other verses.

2, xviii,(78. Compare LP, ii, 1-4.
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2. Full of Rays, than subtlest atoms subtler, ‘=

. In Whom all worlds inhere, and all that

dwell in worlds, ) .

" That, This is BRAHMA past all waning!
Life, HE,~—and Speech and Mind as well. )
The True is zHAT, TEAT Deathlessness:
The Mark worth bitting, THAT — O Dearest,

hit 17! -

3. The Mysteryl-Bow well.grasped—almighty
Weapon— . ’
Thy arrow, meditation-sharpened, fixed .
thereon— ‘
The Bow tight-drawn by Will intent on
THAT WHICH IS,
-Pierce -thou, O FPFriend, the Mark—that
Deathless ONF.

4. The Bow is ‘oM ", thyself the arrow;
BRAHMA That Deathless Mark is called.
Whose aim swerves not bids fair to hit.

" Like shaft in bull's-eye let hini merge in IT.

. Study this in conjunction with Light on
the Path, ii, 1-4, and you will find that an
A Parthian Shaft apparently aimless lite-
(xviii, 18).

rary verse, such as xviii,

78,—a sort of _perfunctory, complimentary-
leave-taking which nobody dares to "waste

1. ‘upanighad.
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thought over,— is apt to become suddenly
invested with a fathomless Wealth of mean-
ing. A valedictory verse indeed— nay, in

very truth a *‘ parthian ' shafs.

Partha, by the way, simply means ' Son
of Prtha ’—a name of Arjuna’s mother
Kunti-— and, curiously enough, the root prth
means “‘to extend, throw, cast, send, direet.”

3. kaunteya — " Son of Kunti.” Now,
Son of Kunti, curiously enough, the
masculine kunta means

“a lance, a barbed dart.”

“ Curiouser and curiouser!” as Alice (in
Wonderland) would say.

4. kuru-shreshtha, kuru-nandana, kuru-
pravira —"“Best of the Kurus,” “Giver of
Joy to the Kurus,”
“ Foremost Hero of the
Kurus.” . These become clear in the light of
GL, i, pp, 82-83, 281. See also the footnote
on p. 9, above.

5. gudakesho (gudaka-isha) — * Lord
of Sleep.” There seems to be no more con-
nection between this
‘and what precedes than

4. Best of the Kurus,

8. Lord of Sleep.

c
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»

between Theosophy and commonsense.
And yet ... remember that prajid is . a
gynonym of buddhil, arid -turn to the
Mandakya Upanishad, where pragid, ‘ Aware-
ness,” and sushupti, ‘' Deep Sleep,” are
curiously coupled together :~— .
s@lzupta-sthdna eki-bhiita prajhia-anaghana
eva gnanda-mayo hi dnanda-bhuk cheto-mukhah
prajias trityak padah
“ Deep-Sleep-seated, wrought to Oneness, spot-
less Awareness alone; Joy-formed, Joy-Eater,
Will-Headed, — He that is Aware is the third
State of Consciousness [in Man].”

Cap this with B@G, ii, 69;— + 3¢/

What for all ‘creatures’ is but ‘Night’,
[n that the Self-controlled awakes.

That State in which all ‘creatures’ wake
Is night, then, for Sage who sees.

1 Ly

and you will surely be willing to admit with
me that...there is some sort of method in this
madness, and that something more than mere
poetie phantasy presided over the choice of
the names allotted to the heroes in this most
peculiar of Epic Poems, the Mahabhdrata.

If you are not yet convinced, however, the

1. BG,ii, 54, 55, 57, 58. See pp. 9, 18, above.
b
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end of the Eleventh Chapter (BG, xi, 47, 48,
52-55) will suffice to convinge you...either
that “ Arjuna’ ‘means more than a mere le-
gendary hero of five thousand years ago, or
that the GITA is a mere jumble of inconsistent
nonsense—to either: of which opinions you
are welcome.

xi, 47,

xi, ;a.

mayd prasanneria—By My Graoce,
tava—to thee, for thee
arjuna—O Arjuna,

Addam param ridpam—this underlying [syn-

" thetic] Form
darshitam—[{bas been] shown
dtma-yogdt-—-t hrough sELr-at-one-ment,

through Communion with the
Organic BELP,—-

‘tejo~mayam—Glory-wrought,

vishvam—universal, cosmic, all-including,
an-antam—endless,

" ddyam—original, fundemental,

yat me—~Which [Form} of ME

tvad-anyena—by other than thee :

na drshta-piirvam—[has] never . [been]
_seen. .

Not by saerifices Vedic, texts of Seripture)
- Giftg, works.of merit, even penance fierce,
Am I thus to be beholden in this man-werld,
‘ Of any, ‘Best of Kurus, save thyselj ;
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xi, 82, (S8ee Translation.) The “very Gods" .re-
present the mind and senses, whether individual or
Cosmic {see GL, i, 252-54, and ¢f. Upanighad
quotations, Ibid., 56, 183-84.)

" xi, §8. " Of no avail are Vedic Rites,
: Git:, penance, formal sacrifice
For who would wake to Sight of uB
% .1 . Insuch a Wise as thow hast seen;

“xi, 5'1. But by Devotion ‘othet’ ess
b My Devotee can ever thus
Know m# and see M= as [ am,
And enter uE, O Scourge of foes.

..x1,58, Who does My Work, content with u=s,
Craves naught for self, ia gift to Mz, —
That guileless Friend of all that lives
Soon comes to uMB, O Pindava.

‘Is not this (xi, 54, 55) utterly inconsistent
with the definite statement that immediately
precedes, in xi, 47, 48, 52, 53 ?

- Shrt Krshpa says, in so many words,’ None
save thyself has ever seen or can ever see ME
thus,” and then goes on to add:

“Whoever forgets himself in ME (the
Common Good of all that lives) not only sees
ME as you can have seen, but ultimately
merges in ME, becomes one with M’E) a8 you
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shall do when your last battle has been fought
through.”

. Either this is inconsistent --nonsense, or
Arjuna must represent the man (no matter
who or where) in whom bduddhi, the spiritual
principle of synthetic perception and motive,
is being first quickened into birth. Put more
abstractly, Arjuna symbolises the first quick-
ening of the spiritual principle (buddhi) in
the heart of Man, no matfer when or where.

Before this event (the birth of Christ) there
can be no perception of the Synthetic (loka-
sangraha) SELF: (na drshta-parvam). So that
what the Missionary says is Quite true, al-
though he understands it all awry, As em-
phatically stated in BG, xv, 11, there can be
no perception of the True, Syntheti¢c SELF,
henee no Salvation (“Know ye the Truth, and
the Truth shall make ye free”) until buddhi,
the missing link in man, is being supplied.

yatantak yoginah cha—And Yogis, striving with
eﬁort,\
enam pashyanti—see HIM
dtmani avasthitam—in their own Seclves en-
throned.
yatantal api-—~Whereas, even striving,
€
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a-krta-dtmdnah—the unfinished ones, incomplete
souls, those in whom buddhi is
not yet born,
na enam pashyanti—do not perceive HIM,
a-chetasah— =a-buddhayak, being void of real
Awareness,
It lhe “3ye” be not “wholel”, how shall the Vision
be aught bat partial?

Enough of this for the present. The
‘Principles of Man’ will be dealt with in
Vol. iii..

NOTE. The meanings given are to be
found in Apte’s Dictionary.

NoTE B.—DEATH...AN ALMOST
LAUGHABLE IMPOSSIBILITY.

(na anushochants pandital)

TENNYSON'S written attestation of his
own experience of Yoga, and of the over-
Tennyson's written whelming reality of that
Testimony. spiritual Consciousness
into which he could enter at will, “quite up
from hovhood.” by inner concentration on

DG, u, 89,
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his Name ('the word that is the symbol of
my SELF.."—See Mund®, I, ii, 6, quoied
in GL,i, p. 188) is \'vell:'worbh quoting in
full. It occurs in a letter written by him in
answer to an enquiry by Mr. Beunjamin
P. Blood, who was collecting data anent queer
states of consciousness, and the action of
anesthetics on the buman mind. - I 'quote
from the Memoir, with a few additional
words, at the beginning, from Prof. James's
Varieties of Religious Experience: - (Footnotes
mine.)

“Bxperiences with anmsthetics I have
never had, but a kind of waking trance I have
frequently had, quite up from boyhood'; when
I have been all alone, This bhas generally
come upon me thro' repeating my own name
two or thiee times to myse!f silently, till all
at once, as it were out of the intensity of the
consciousness of individuality, the individua-
lisy itself seemed to dissolve and fade away
into boundfa@ being; and this not a confused
state, but the clearest of the clearest, the

1. Tais sets Tennyson in a clws apart, asa born
¥ogi, one hving won through to Rralisation in a pre-
vious life. "

€«
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surest of the surest, the weirdest of the
weirdest, utterly beyond words, where death
was an almost laughable impossibility, the
loss of personality (if so it were) seeming no
extinction, but the only true lifel.

I am ashamed of -my feeble description.
Have I not said the state is utbterly beyond
words®? But in a moment, when I come
back 0 my ‘normal state of sanity,’ I am
ready to fisht for mein liebes Ich®, and hold
that it will last for sons of ons.”

Memosr, Vol. i, p. 320.

Now see how this personal experience is
‘given out’ in his Poems, ecautiously, im-

1. This is clearer still in The Ancient Sage, quos-
ed below. Cf. BG, ii, 69, quoted in my previous
Note. The lower makes ‘Night’ of the higher by
interposition and substitution,.as a more or less
opaque could veils the sun.,* 'The higher. {of inner)
makes night of the lower by simply outshining it, “*as
sun to spark.” )

2. “Yalo vicho nivartante...Seé GL, i, pp. 56,
183-81, where identical passages of upunishud are
quoted.

“8, “ily biloved Ko (German). It certainly
will last for mons of sons, there 1s no doubt as to
tfka'xt';,‘ L

o T, 4

S

»
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Who is the ¢ Ancient personally, under the
0 1 (] neien: ",
cloak of a fictitious

Bage' ?
‘ Ancient Sage,’ and note

Tyndall's statement in this connection
further on — as to how this was only given
out in 1885, after more than 30 years of

literary work.

“ . ... for more than once when I
Sat all alone, revolving in myself
The word that is the symbol of my self,
The mortal limit of the Self was loosed
And past into the Nameless, as a ¢loud
Melts inte Heaven . . ,
. . . and yet no shade of doubt
But utter olearness, and thro’ loss of Self
The gain of such large life as match’d with ours
Were Bun to spark — unshadowable in words,

Themselves but shadows of_ a shadow-wor}d.”
The Ancient Sage.

And Tennyson’s hard-headed seientific
friend Tyndall, asked to contribute some
personal notes to the
Memoir which the pre-
sent Lord Tennyson was preparing after his
father’s " death”, seems to be poaitively
haunted {though somewhat late) by this very
same experience, which he unearths from an

Tyndall’s Evidence.
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old diary and dwells upon as though it were
the most essential fact of the Poet’s whole:
lifo. To which I can but say * Amen.”

I quote the main points of Tyndall’s Note,
a8 his opinion may bhave much weight with a
certain class of my readers.

“.... We continuned our conversation, It
presently became intensely iateresting, With
great earnestness Tenvyson described to me a
state of consciousness into which he could throw
himself by thinking intently of his own name,
It was impossible to give anything that coulé
be called a description of the state, for language
seemed incompetent to touch it .. .

Wishing doubtless to impress upon me the real.
ity of the phenomenon, he éxclaimed: “By God :
Almighty, there is no délusion in the matter
It is no nebulous eostasy, but a state of trans- -
cendent wonder asgociated with absolute clean
ness of mind.”, . . .

... The condition bere referred to appears

to be similar to that * uniod with God™ whickt .-

was described by Plotinus and Porphyry. Prom ..
this subject we passed on to the present condi-
tion of religion in thiz country. Tennyser -
looked with confidence to the developement of
Chrigtianity ; but the religion of our secte was
not Christianity. . .
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In the year 1885, that is to say 28 years after
the time here referred to, were published 7'ire-

" sias and other Poéms, by Alfred, Lord Tenny-

son. For a copy of this remarkable volume I
am indebted to its author. It contains.a poem
called *“ The Ancient Sage.”

e . ses DY

. Seven years a,ft,er I had firsy read [these
poems (i.e., in 1892, thlrby-ﬁve years after the
first interview described above) — F.T.B.] your

favher died, and you, his son, asked me to con-

ﬁxibute a chapter to the book which you contem-

‘ _plate publishing. I knew that I had some small

store of referenéés to my interview with your
‘father ca.refully written in ancient journals. On
the receipt of your request I loocked up the
account of my first visit to Farringford, and
there, to my “profound astonishment, I found
described that experience of your father’s which

" in the mouth of the Ancient Sage was made the

ground of an itiportant argument . . . eight and
twenty years afterwardse In no other poem
during all these years is, to my knowledge, this
experience once alluded to, I had completely

- forgotten it, but here it was recorded in black

‘aud white. If.you turn to your father’s account

of the wouderful state of consciousness super-
induced by, thinking of his own name, and

-.compare it with the argument of the Ancient

Sage, you will see that they refer to one and the
same phenomenon.
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“Which all goes to show ‘that Illumination
Conclusions. is - hardly amenable to
race. or-greed or language

frontiers, or to the era-almanacs by :which
we swear; and that the Mysteries are dark:as
‘Night’, not becauge they are hidden, but be-
cause (for who finds not their pass-word. in
himself) they are doomedto remain unper-
ceived though seen, ungrasped though hearg,
“elean forgotten’ even -though earefully
‘noted down ‘' in black and -white ”. at first
hand from the Teacher’s lips! by the greatest

1. And that Teacher no eccentric *bohemian’, bus
the most upright citizen in the Premier Empire of
the Modern World, the Poet Laureate and honoured
friend of Victoria the Good and Great. But no one
notices. Those who don’t care don’t care; and as for
researchers, they are too busy with their nose in the
furrow. When you disturb them they re-adjust their
spectacles with a fussy air and take out a note-book,
“Have you got really first-hand evidence??...4And
from someone reliable?...No congenital insanity,
eh??,...”

A ocurious lunatic asylum of & ¢ world,” this, that
we have tumbled into, Friend Reader....But exousa
me, I forgot I was speaking to...(the warden comes
up from behind with a strait jacket; in the nick of
time.)

-
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and most sagacious scientist of his day. If
we (latter-day) ‘theosophists’ claim to be
‘pioneers’ hewing out a road for others
shrough untrodden jungles where thera was
20 path, what of Alfred Tenuyson in the
England of 1855?? The times have changed,
opening up for us who want to spread these
Traths an opportunity perhaps without pre-
cedent in its magnitude, Tt is not we that
have changed themn. Hats off, I say {or
shoes) and let “us bow with thanks and
homage to a Soul so great, that we must
needs travel twenty years away from Him in
sime, to make Him out.



CHAPTER 1I.

o
WHAT ARE THE DVANDVAS?

0U have all heard about the dvandvas
(dvandvah), those contrasted pairs of
Popular Notions concern-  opposites that are said to
ing dvanduds,— constitute sl manifested
existence : birth, death ; pleasure, pain ; goods
evil; gain, loss; light, darkness; cold, heat,
and so on. Such polar couples have long
since passed from the utterance of the Sa.ge;
the lay of the poet and the dictum of the
theologian into the proverbs and platitudes
of the market-place. Most people here in
India have a vague, baunting idea of joy
and sorrow, fortune and misfortune being
equivalent, equally unreal things, inseparate
though seeming separate, mysteriously
linked together hehind the scenes so that
none can grasp ab the one without indenting’
the other, which sooner or later comes to’
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balance the #ceount. Popular pessimism?!
even seems inclined to give more weight to
the dark side, so that one can easily
understand people " taking life’s pleasures
more or less soberly, with an eye to the
inevitable trials of the morrow, while a man
whose phildsophy would eause him to put on

‘¢ Half-a-grin when I’'m sad, for I know I’ll be glad,”’

and to follow his only son’s body to the
burning-ground with a balf-smile of half-wel-
come for the inevitable half-joy of the
morrow, can hardly be imagined. As a
matter of fact, no ordinary person ever
thinks of ' ‘inevitable joy,” “ fatal ﬁriumph”
and so on. These would seem to be neither
joy, nor triumph, but something appointed,
hence not worth striving for.  Whereas

1. Not that the people of India are morbid or
morose in everyday life—far from that. But they are
80, a8 a rule, when they atiempt to pbilosophise—
probably because t.hey don’t attempt it except when
they feel out of sorts.

“They laugh without thxﬁhng, and thmk with a s;gh,
which is perhaps better, after all, than to think
with a ourse and a growl,..as elsewhere. Popular
‘philosophy’ is mainly an outlet (or an inlet) from the
dark side of life into...the dark side of wisdom.
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gorrotvs defeat, disappointment, appear nons
the less real for being regarded by most as
unavoidable; and even the most confirmed
pessimist does make some show of effort, if
but half-hearted, to ward them off.

The inevitable conclusion is, that wisdom
must consist in getting rid of both terms
and ‘equally? ’: of joy since
Liberation. it is but a herald "of
gorrow, and of sorrow since....nochody wants
it. Hence the widespread vague ‘idea of
Liberation, mukti, nirvana, considered as an
escape from conditioned existence (whether
in one sphere or in many) where sorrow has
invaded the whole of the background, half
the foreground and the wings, and even
holds a scarf of sombre gauze stretched
out between .the footlights and the lovers,
80 that they embrace in a pensive twilight
and pitch their love-song in a minor key.
The same with heaven and its transienmt
glories heralding the inevitable fall.?

1. Very wumequally, ‘as any thinking person can
see.

2. BG,ix,20, 21, (25); Mundo, 1, ii, 1,10; Chho,
V, x, 8-7. Also B@, ii, 42-45.
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The difficulty is that popular fancy easily
catches hold of this negative side! of true
Philosophy, buf cannot,
for lack of faculty?
grasp the positive, for
which the negative is merely meant to clear
the way, being nothing in itself. Hence

Popular Philosophy
and Pessimism.

pessimism, where too much undigested wis-
dom has filtered out; and ‘liberation’ an
imaginary leap from an adulterated counter-
feit of existence into ... an unknown Dark-
ness tinged with unacknowledged dreams of
hope.

For that is what it really comes to: A
pessimist without submerged hope at the
bottom of him could not even dream of what
he calls ‘ extinction’ - for real extinction is
the one thing no being - can consistently
think of. Who posits an END posits an
other side to it, whether he will or no. He
may turn his back on it in thought, but Ze
can't help having a back to his front. So
that who dreams of the end of anything
fatally implies the begimning of something
else. And who pretends to hope for that

1. BG, v, 22. 2. BG, xv, 10, 11.
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‘end’ deceives himself. He really hopes for
what he covertly dssumes beyond.

BEvery exit is an entrance!. Since we ocan
neither stop at any door +n Time, nor step

There’s no Way out of Time into ...,
out of it | something else, — which
would necessarily be nothing but the next
thing ... IN TIME (since who says ‘' next”
implies Time), and could therefore by no
means be ‘out of’ it — is it not, then, far
more dignified to put our best leg frankly
forward and step forth <nto the ‘nextdoor’
face foremost, and into the next, and the
next, and the next ... until, through long
acquaintance and deep-trusted Friendship,
Time Himself gives us access, at wiil, to His
great Breast where we can enter deep, deep,
deeper, past all the moving wheels, and
Wheels that move them, to find at last His
Own Still HEART, ETERNITY,.....and emerge
thence, new-born, upon a World, of ever-
welecome Change.?

3 - *® * *

1. BG i 2T.

2, “This journey through samsdra (creation)

becomes as voluntary play to Him.” — Yoga-Va-
sishtha.
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Now the BHAGAVAD-GITA is full of these
dvandvds, from the very first verse of the
Teaching.! Nay, such
importance does it at-
tach to them, that we
may be quite sure that unless we under-
stand them we shall misunderstand 72, You
will find some reference to them, whether
explicit or covert, in well-nigh every verse.

The dvandvds in the
BHAGAVAD-GITA,

Try a fow :—
ii, 11. Here, living gone, dead.
12, Was (past) shall be (future).
18. Childhood old age.

this form (present, | other form.
synthesizing the

past)

14. Cold, joy, coming heat, grief, going.

15. Pain ‘ joy.

16. “No” (non-being) “yrs” (Being).

17. Deathless death.

18. Bodies (dehdh), I ‘bodied® (dehin),
ending . ] permanent.

19. Slayer ' slain.

-20. Birth, becoming death, ceasing to be.

21. He, perishes not His body; is slain.

4, ii, 11, as we have seen in the previous
Chapter.
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That will do, will it not?

Not only is the BHAGAVAD-GITA full of
these, but, as already mentioned, it attaches
supreme importance to
the ‘“‘getting rid” of
them. In fact, it makes that the very Key
to Liberation when it tells us, ia v, 3, that
the man who has freed himself from the
dvandvds has practically nothing more to do.

“ We ‘do the Rest” v, 8.

“Let hem free himself from these,” the
World-Master seems to say, ** and We (T and
My Nature) do the rest. We thenccforth set
him free from bondage.”

* % * * * *

[* The bound man,” quoth the Saviour
yeb to come {who shall cast into the nether

i .
The Drunkarad, the Potato- pb both  saints and

Bag, and the merciful  ginners whose lives,
Friends. A Parable. . .
. from lack of lubricating

humonr-oil, shal!, to His trained . Mecl anio
Bar, sound ereaky...and from that pit who-

ever laughs shall be cast forth* —"* The bound

manl

1. SceVol.i, Chapter v.

is like unto a drunkard just awaking
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by degrees inside a large potato-bag to whieh
be blindly_tlings!, the while good-natured
but facetious friends are doing their very best
to shake him out. The more lustily they
shake the bag, the more mercilessly he is
shaken, until his life, or what he chooses te
eall by that name, is verily made a burden
unto him.

* But let him begin to wake wp in right
earnest, recognize his position, recollect him-
self, and Izt the shaking just go on, while more
and more declining to be shaken (is HE a
potato?)— and he will soon find out that
what seemed, up to then, a howling host of
demons sent to rand him limb from limb in-
side the ba.g—the trials, ca.la,mxbles, diseases,
hereavements that made his life a hell—are
really the liberating Angel- Friends sent forth
to rend the veils (I mean the potato-bag) from

1. Which he may do either through the spas-
modic clutchings of lust, or by the senseléss hand,
foot, kneée and elbow-thrust of hate—in either case
stuck fast (saktah), making himself vicariously
at-one (prakriim mohimim shritéh B@, ix, 12)

with every "pnsh and pull and sudden jerk
1mparﬁed to the bag by those who seek to shake
him free.
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him. Itis really easy work for them from
that time onwards: sukham bandhdat pramu-
chyate.”)

. .o .o .o

Here we see at once that, even assuming
for a moment that Liberation does mean

* Freedom escape Jfrom existence
from dvandvds,  (which it does not), free-
not Extinotion. dom from dvandvds can-

not possibly mean that, since it clearly bas

to be attained in exisience jirst, before the

bonds can be struck off by Nature's Law..
If the dvandvas eonstlbubed existence, and

freedom from them escape therefrom, how

could the Teacher say to Arjuna, nerdvandvo

bhaval, * Be free from pairs!”—Where? ... -
Qutside existence? — No, * Here, on the

battle-field ... and fight in that coudition!”

And what of the dvandva-atital?, the

“Man past contrasts?” Is He out of

existence ? — Beyond it He may be. But

that is no more “outside it than I am

“outside my skin.

The BHAGAVAD-GITA understands by free-

1. BG, ii, 45, 2. B@,iv, 2.
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dom from dvandvds. and by the Real
Liberation which it

The atter-positive N
heralds, something as

Outlook of the Wispon,
different from the ecre-

puscular  outlook of pseudo-philosophic
pessimism as Real Life is different from
fancied death; as different as tite birth
of a live chick is diﬁt"erent from the
death wof the spént egg-shell that out-
hatches it. One need not proceed farther
than the fourth verse (ii, 14) of the Teaching
to find popular {and even erudite) concep-
tions ol so-called “Eastern!” wisdom knock-
ed squarely on the head. TFor, speaking
precisely of the vicissitudes of conditioned
existence, instead -of hopslessly collapsing
like a punctured tyre with a sigh of ““ Give
it all up, O Bharata!’’(as current notions
might lead one to expect) it literally sets its
teath with "a tdngstitikshasva bharata which
smacks of anything but a resigned collapse .
into cosmic bankruptey, Pass on to ii, 15
and note the term used for the * Fad ™ in

. ¢ . Lo s L, Tivits
view. ‘“ Daath-less-ness,” amrtatvam —the

1. In the usual one-sided sense, of-course. ~.
[id ‘. FEEEER DS B e N
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end of death alone, and of nothing else,
“ w4+« .. that Lite which knows no age,
That blessed last of deaths when death is dead.”
Light of Asia, Bk, viii.
Sueb negative terms as nirvdv_ml,.however
indispensable to guard against positive mis-
conceptions, are sedulously avoided here.
More important still are verses vii, 27,
28, for they make matters absolutely clear by
using, instead of dvand-
vah, the Expression
dvanda-moha, ‘' the de-
tusion of dvandvas.”

The Delusion of
dvandvas.

vii, 27.

{EPTETAYU GFEHIEA WA |
eI §HE & qried 9@T 1 e

ichehhd-dvesha-sam-utthena—By the lust-hate-
co-arisen

1, Which, however, may be taken in more senses
than one. It is usually derived from the compound
root nir-va, and taken to mean * blowing out, extinc-
tion.” But analyse it directly, and it becomes “No-
Blowing ", a sheltered Place where no wind blows, -
lot, nivdtak, vi, 19), a Btate of Conseiousness ummo-

T. 5. ’
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dvandva-mohena .. .. dvandva - delusion,

. bharata S . .. O Bhiarata, 8on of.

i oo Bharata,
[Bharata (bharam tanoti); “the Burden-

‘Weaver,” clearly typifies the human mind evol-

ving from itself those endless

More names prospects of hope and fear,

of Arjuna, . . .
creating its  ever-shifting,

never-lifting burden out of its own fancy, and
groaning under the weight thereof. Arjuna, the
8on of Bharata, is, like Nachiketas, BUDDHI,

“Ahe Redeemer of his calculating, thrifty, ever-

" cheated father. Only Arjuna, in the GiTa, . is

incipient buddhi in the throes of birth; Nachi-
ketas, in the Ko, is full-fledged BUDDHI passing
into Masterhood. ]

sarva-bhitani .. .. all ‘creatures’
sam-moham . .. incomplete delusion
sarge yanti .. . .. wander in creation;
- (O!‘); Sih
sammoham yanti .. 7 .. attain complete de-

lusion, reach the

climax-of illusion
sarge.. . . <. in [this] creation,
parantopa .. . .. O 8courge of Foes.

[But really parantapa is paran tdim,ti, “He

dified by* Time and Space, untouched by all the
winds of Change. The eternal, changeless HEART
within each whirling compound vortex of transfor-
mation. - B ' ,
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that, burns up others,” the Consumer of Others,
the Destroyer of Not-8elf, the Seer of naught but
sELr in All, BUDDHI, the Knower of ATMA.
Really too bad, but I can’t help it, you see. Ar-
juna must be buddhi, and so I've got to make -
him so; and if the dictionary abets me, pray
take good Mr., Apte’s soul to task, and spare

me.]_

vii, 28.

ST TS G4 ST GUAHHAT -
¥ grEEg WSty At gesar |

jand@nam tw pupya- But as for those

karmanam

yesham ..
papam ..

pure-action Folk (no
longer motived by
ichchha-dvesha)

of whom, for whom
Sin, the state of 8in

anta-gatam .. .. [has] gome fo end, .
te .. .. . .. they,
dvandva-moha-ni ktah dvandva-delusion-

bhajante mam

-

drdha-vratdh

freed,

worship ME (sva-kar-
mand@, xviii, 45; ix, 4,
33-34), '

with unwivering con-
stancy (since they see
naught apart from
ME, the 8EL®.)
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Henee these dvandvds or confrasted pairs
are nof, as so many loosely think, pairs of
' things to be got rid of,
twin-constituents of ex-
istence to be escaped
from. They are a wrong notion about things,
n double complementary delusion concerning
exvistence. 1t is this delusion that has to be
got rid of, not existence.

Cap this with the pithy definition of the
Amrta-Bindn Upanishad which- forms the
motto of this Book, and you will find that all
the one-sided popular pessimistic notions and
‘pseudo-nirvinic extinctions,—all that the
superficial (however erudite) student has ever
{mis-)understood of Eastern Wisdom,—scat-
ter and vanish where the darkness goes at
sunrise, where the ‘demons’ scatter when the
Song of Life is heard!.

. For does it not strike you as ocurious that
even clever people, when they have seen the
light *“ go out” ten thou-
gsand times, but never
once the darkness, should still imagine them-
selves thinking that light and darkness, posi-
1, BG, xi, 36.

Not Things, buta Fallacy
about Things.

‘Where was Moses?
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tive and negative, are two equal and opposite
things? * Where was Moses when the light
went out?”—"In the dark, of course.”
“Very well. Now, where was Moses when
the dark went ... "' How can a question which
eannot be sanely put, be answered ?

However that may be, our Book clearly
shows that the importance of the subject
cannot be over-estimat-

ed, since it posits dvand-

va-moha as the cause of all sin and sorrow,
and defines the Key to Salvation as liberation
from dvandva-moha. In this it is backed by
the whole solid Rock of Upanishadic Lore.
What our Book calls
dvandva-moha the Amr-
tabindu Upanishad calls
paksha-patam, ** partiality! ;" the Chhandogye
(I, i) calls it papam, “ Sin”; the Brha-
daranyaka. (I, -iii) calls it pdpam wmrtyum,
“Sin [or] Death?”; the Katha Upanishad
(iv; 10, 11) calls it nand, *‘ Separateness’’ or

1. Literally, * The Falling to one side,” “one (of
two)-sided-ness,” implying mental separation and
antithesis,

2, That is why I have freely translated papam by
“Bin’s death-in-life” in B@, vii, 28,

The Root of Evil.

What the Upanishads
oall it.
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 Contrasted 'separativity ’—the -one greab
‘Herésy. Let me quote those twa ‘verses, sirice
the translationiis: not . likely ' (under . present
clrcumsbanees) to be ot for years.

KG, iv, Whate'er is Eidre is there ag well,
10,11, ' Whate'er is there is here ag well;
Death follows death for him that sees
This contrast-glamour here outside.

.Thy very mind must come to this:
No condrast here exists atall.’ =
Prom death to death goes he that sees
This contrass- glamour here outmde.

["But » you w111 ask, “if no contmst is'at all:
“what on earth is there here, where we $¢e contrast?”
o . ~DIFFERENCE, -that-is all,
D,_mel?nce’,b}“ ne vi-bhitti, “dif-ferentiation in

Antithesis. . .

o " Being,” “Do " not 'fancy you
can stand aside from the bad man or the fool-
ish man. They are gourself, though in a less
degree than your friend or your Master. ... (LP, i,
5, Note.) The whole of that: Note is well -worth
‘reading and meditating. Whoever wrote it, it was
the call that found me, Friend Reader, some twelve
‘years ago. In handing it on I but dlsch ge the
-debb ¢which is ne debt) contraeﬁed t‘.hen. p

T I really -do not know how- 0. make thls matter
clear enough, save by repeating it ad nauseam.
‘Divine wisdom does not consist in-'not" seeing this
Universe of endless differences. Tt consiste in see-
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ing both the differences ond the ONENESS in which
they all inhere: B@, xiii, 30 lea.ves us no doubt as
"to this. It consists in ceasing “t0 mistake the
myriad roots, trunks, branches, leaves, flowers of
the ONE WORLD-TREE for & chaos .of disconpegped,
antithetic growths—mto _which antjthetic chaos
:the very mind of the perceiver is unavoidably trams-
:formed ]

Whatever name they call it by, all these

World-Seriptures regard this antithetic dvan-

dva-fallacy as the root

e e, ofall misbi, the one

single LIFE. Original Sin of Mind,

the one unsound subjee-

tive basis in which all moral sin! inheres, the

“Tree of the knowledge of good and evil,” by

eating of the fruit whereof Man gives admit-
tance wn him to sin, sorrow, death.

Who then shall find that other Tree of
Deathless Life, and pluck and eat the Fruit

1. Buch as that spoken of in Vol. i., where I
have identified original sin with sasichita karma, the
=onian subliminal accumulation of separative tenden-
cy, doomed to emerge as separative impulse, sooner
“or later, whether to bear fruit after its own kind in
the bound man or be destroyed by ji@na-tapas in
the Yogi. Bee Vol, i., Index.
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shereof, and see, with Eye made whole, all
things linked up in ONE, no longer sundered
into warring pairs?

Woell may the Book' that gives us news of
that fair Tree, and of the Path that leads
thereto (tho’ we ourselves must walk and
pluck and eat) — well may that Book be call-
ed a GOSPEL OF LIFE.

B 1 § 14

1. The BHAGAVAD-GITA is meant here, of course.
I am only a showman.



CHAPTER III.

ON THE RATIONALE OF DVANDVA-HATIH, OR
THE SOLUTION OF DVANDVAS.

A. LIFE AND DEATH.

HE very first mention of a dvandva in the

BHAGAVAD-GITA contains the key to

thedr solution for who can

read ‘' not between the

lines, but within the words'.” It is literally

written within the word gatdsidn agatdsdn

cha, of which the current translation, ‘' the

dead and the living,” however correct in a

general sense, fails to convey to the reader’s

mind that which the Sanskrit words oclearly
reveal. ‘

“ Living” and * dead ” are bluntly opposite
terms, each negating the other without com-
promise. On the contrary, the words used
by the Book of Life elearly breathe the mes-
sage, ' Never say die.”

" Within the Words,

1. LP, Comments, i, 2nd para.
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dead
living
gata-asin ) a common factor,; asin, acc. plur,
a-gata-asin }o’f’ asy. i
asu—-“Breat;h of Life”, the “Ray” of xv, 7-11,
““Living Boul,” jiva.
.. gata=gone. ;
a-gata=not-gons, “here”

}no common factors mutual exoclusion.

“For Living Bouls, or ‘here’ or ‘gone’
The Wisdom- Eyed no longer grieve.”

" So that eséape from the dvandva “of life
and dea.th consxsts, not in the impossible task
The ‘gettmg 5 of e of getting rid of both life
*and death, and death, but in getting
o - "~ rid, by Kn ‘W]édge, of
the fanciful - notion that there is, or can be,
any such thing as ‘death’ at all — a thing
that excludes Life! How can that thing'bie?
How can that thing lve except; it be a- lwe,
instinet with life? . - Coieov smiw oo

We do get rid of ‘life’, thank God!— that is,
of the' aberrant notxon whlch we had of life
a8 & partial thing, hedged in, cxrcumscnbed
ousted from half its pwn reahn-—and more —

1. 80 much more, in fact, that, were we 'al;lie: to
see, what we now ‘see’ as life would seéem an almost
negligible fraction of the Whole. Yet it is not. It
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by an .imaginary entity. called ‘death’.: But
that:is not getting. rid of: Life, is-it? Quite
the.reverse. Tt is getting rid of the erronsous
aseription of life.to-certain particular .condi-
tions only, getting: rid of the limitation of
Life, the negation of Life. It is gatting rid
of ‘death’—which never was: axything, and
therefore can no more be ‘got rid of' {in the
ordinary sense) than the ‘snake’ whick'never
was 8 snake is ‘got rid of when 'the rope is
seen to be a rope'; than the darkness is ‘got
rid of’ when a light is struck. Where is it
stowed away? . Which
way has it slipped out?
Through the keyhole ?...or the crack of the
window? One thmg is clear: first we failed
to see the rope— then we saw it. What we
thought we saw in its place hardly matters.
It was mogham, " vain”’. First we could not

Vain knowledge. -

is perhaps the most important (like Tom Tﬁumfa)——
the inalienable residuum by voluntary restriction to
which Life becomes able to grasp and hold Itself in
defiliite Individual Centres (ahankdra, the circum-
fereénce, being hecessa,ry only for a time) and ceases to
lose. Itself - by diffusion in its very Vastness. See
Vol. i, Index, ahankdra and ‘Purpese’.

1. Bee Note A ,below.
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see, we were ‘in the dark'-—then we saw.
What notion our mind superimposed upon
our failure to see, whether a ‘‘solid wall”
of darkness, “ pitch,” * the pit"” * Erebus”,
or anything else......matters not at all once we
do see, however much it may have frightened
us before. It was mogham, * vain *’.

Thus we have :

a. Through partial b. By true Perception,
perception, or or tattva-darshanam:
dvandva-moha :

Fraction of Life e
perceived } =‘life

Remainder unper- Life.

ceived—and some ,
thing else imagin- } =‘death

od there.

or:

Life.

Life seen }

Life unseen

Let us then say: “‘Death’ is but my
failure to see the wholg of Life. I shall now
dry my foolish tears and
learn to see more. Liong
though the task may seem, there is no other
way. It is Life’s Way.”

Confession.
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The very words used by the Wonder-Book
in its first verse of Teaching (and nowhere
else) are quite enough to teach us this.

____.—o____

NoTE A.
ON THE SNAKE AND THE ROPE.

This is a time-honoured Vedantie simile.

A man enters a badly lighted room and
sees, on the floor,... something coiled. This
‘ suddenly, owing to pre-
vious assoeciation, sug-
gests to his mind a
snake, which he actually sees there, in a
flash,— with what vividness and detail,
nervous people can easily imagine. He
draws back in haste, makes a prudent circuit
round the room, opens a shutter for more
1ighb, snatches up a stiek in the corner and
comes back to find ... a guileless piece of
rope.

The Seeing of that
which is not.

Where has the snake gome 2...the snake
he saw. Has it crawled out through the
drain, or under the door,

‘Where has it gone?
...or found a rat-hole
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just in time, leaving a' piece’:of rope as subs-
titute ? -

The fact is, it basn’t gome at all, for the
simple reason that it never was. What s
not cannot go, any more than it can smoke,
or dance, or pare its nails. That snake was
asad-bhdva, a *‘ non-being-éxistence,” a non-
existent entity {see further).

Note that this abominable fallacy wholly
deperids_ upon the man’'s actually seeing
There is something init, - SOething, and  seeing

also to some extent
what it is like (else were there no suggestion),
yet failing all the time to see what that pre-
cious ‘something’ really ¢s, and being there-
fore bound to substitute something else for
it in his own mind in order to account for
the fact of his seeing. Had he been stark
blind, there would have been no perception,
hence no error.

Thus three stages appear, well-defined, in
the growth of all perception : non-perception,
false perception, true
Perception, correspond-
mg respectlvely to tamas, rajas: ‘and sattvam

- The three Stages.
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(see'Vol. iii). From the Cosmic view-point,
our present mind and sense-perception
belongs at best to the second category (BG
xvifi, 21) while the svutheblc pemepbxon of
buddhi is sdttvic (xvm _20) That is perhaps
why buddhi, in E°, vi, 7, is itself called
sativam. ) o
.._—_-0—_
8. COLD AND HEAT.

The next simple dvandva mentioned in the
BHAGAVAD-GITA happens - to be “cold and
heat” (ii, 14). Let us stu-
dy this elementary dvan-
dva, and its solution, somewhat more closely.
A schoolboy’s task, you may say, and without
bearing on such high philosophy as this. I
don’t know. Schoolboy’s work, done in the
right way, might well make the Path of High
Phxlosophv smoother,

Schoolboy's Work,

- Follow me patiently through thls lltble
class-lecture, and you will conglude with me
that the Master may well have placed this
elementary dvandva just here,, at the outset,
on purpose to smooth our path. For it is
the only one that is accessible to close praeti-
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cal study, and it may well give the key to. all
the rest.

What are heat and cold ?—*‘ Natural phe-
nomens,” some will answer. But whoever
' has learnt to think will
answer : ‘' Sensations.”
Had I asked, *“ What is
Heat? "' in a general sense, the first answer,
in the singular, might have been acceptable.
Taking my question as it stands, 1(; is not;
and we shall soon see why.

Sensations, not Pheno-
mena.

Cold and heat are sensations—sensations
produced in our senses® by the decreasé and
’ ‘ increase of temperature
in our body. Tempera-
ture is the intensity at
B glven moment, ina given body, of a certain
universal phenomenon oalled thermxc vibra-
tion, thermic energy, or Heat (in a general
sense). It is a certain internal mode of
motion, of molecular energy, present in all
‘physical objects, and subject to constant
fluctuations from manifold catises, Shock,
frietion, constantly occurring, inerease it;

Temperature and its
. Fluotuations.

1. Bee. Vol. iii.
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chemioa! combination and decomposition
may liberate it in an intense degree (com-
bustion, explosion); anythmg ovexcommg
resistance — say an electmc current -— genae-
rabes it; while eva.pora.blon, and certain
chemical changes, absorb or deaden it: and
coutagion transmits it, so that the contaect,
‘or vicinity — for it radiates) of two bodies
at unequal temperatures will tend to increase
the heat of the one that has less at the
exponse of the one that has more, or, as we:
say, to heat the one and cool (reduce the
heat of) the other, till they stand Ilevel.

It is this contact and radiation that affect
our bodies in the manner alluded to. Con-
tact with, or radiation
from a body at & higher
temperature, say, the beated atmosphere. or.
a fire (scene of brisk decomposition), or the
sun!, or hot water, tends to raise the tempe-
vature of our body. This induces -certain
organic changes, as the body, tuned to fune-,
tion at a cortain average temperature, seeks

Heat, general,

1, Which does radiate heat, we do not reaily
know how — certainly from some other cause besides
combustion.

T. 6.
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to right itself. Blood-pressure is increased
in order to bring about more rapid perspira-
tion and thus cool the surface by evaporation.
Hence the general sensation, whether plea-
sant or oppressive at the time, called “ heat.”

There is glso the local tvpe of seusation,

when we put our finger, say, near a candie-

] flame. This is the way

our senses have of inter-

pretmg the danger-signal of disturbance sent

on by the organised nerves from the spot in
question. ’

and local.

On the other hand a decrease of tempera-
t;ure below bhp normal, from contact with air
or water at a lower tem-

pera.ture, brings about

an abtempt afb a.d]ustment m an oppoelte

. Co]d.

wa.y, and our senses transla,te that for us into
the sensation called ' cold.”
Hence heat and cold (thus coupled) are
opposite sensaiions whereby our semses warn
L us (the dehin) of the
One fluctuating Phe- . .
o, disturbance in our hody
pomenon giving rise - - ;
to two Sensations.  Droduced by .the fluctu-
* ations of temperature,
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or of Heat-Enefgy in the general sense.
: . ) heat .
Two experiences, ?f,r&’ derived by us from

the fluctuations of a single cosmie phenome-
von, Heat. Is not this just like the two

. . life .
experiences, deEft'h’ derived by us from - the

fluctuations of a single cosmic phenomenon;
Life ? — Derived in both cases from our inti-
mate association, or ““eontact,” through our
own sense-powers, with our own bodies, and;
through them, with the world at large. Tt is
this intimate contact with (usually called
“incarnation in") a given body, that is pri-
marily meant$, in its several modes (acti‘;e'
and receptive) by mdtrd-sparshdh, * matter
or measure-contacts,” in ii, 14.

Now an ordinary ignorant man (vot that
we've particularly wise, are we?—but we
know it, ... or ought to,
like Socrates;) an ordi-
nary man cannot think of all this. God’s
Nature works for him,l and gives him fwc
different semsations. He ha.tumlly aseribes
them to.{wo different agencies.

The ordinary man,

Suppose ‘such a man were condemned to
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walk the streets blindfolded, and some.bod,v
were._ appointed to give
him as much varied ex-
perience as possible in that condition, with-
out any clue as to the agent’s identity. Al
sorts of adventures would befall him, bewil-
dering in their diversity: at.one time-a kind
hand leading him across a street or guarding
him against a fall; at another, a sly attempt
to trip him up; a sweet smell wafted in his
face; something sticky poured down his
back. He would never, of his own accord,
think of positing the same person behind all
-thesq} different phenomena. He would con-
coive so.many different agencies at the back
of the various recurring impressions, plea- -
sant and obnoxious, and would give them
different names. A good turn he would as-
eribe to some friend whom he had served (or
some fetish which he had propitiated); a
nasty trick, to some one with a grudge against
bim -— man or fiend.

~ So does the ignorant man imagine
two different e7ztiti¢s, two different powers
' in Nature, at the back. .
of his two different kinds

“ Blind Man’s Buff,”

dvandva-darshanan.
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of sensation. Heat is one thing to him, not
merely one sensation; and cold another
thing. He fully believes that in putting a
lump of ice into a tumbler of water to ‘‘cool”
it, he is adding to the water a certain real
potency, a something which it had not got
before, and which is possessed in a high
degree by the ice. He does not see that he
is merely deadening the Heat-vibration in
the water by contact with a body at a low
temperature, so that its temperature, with-
out ever ceasing to be temperature, comes to
be much lower than his own, and feels
“eold.” »

And as it happens that the two are never
found together in exactly the same spot
(how conld the texxipera.-
ture in any given spot
be at the same time both higher and lower
than his own ?) he makes of them a pair of
mutually exclusive categories in Nature (as
he concieves Her), a pair of antithetic - oppo-
sites, a dvandva. And that dvandva exists
only in his mind, which reflects God’s Nature
a8 truly as, a cracked mirror truly reﬂects"
your uncracked face, '

The ecracked Mirror.
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These two (fancied) opposite phenomensa he
classifies apart in endless gradations. On
the one side, slight
warmth, gentle warmth,
genial warmth, warmth, considerable warm-
th, heat, great heat, intense, fierce, blazing
heat — red heat, white heat, tlaming heat.
And likewise, slight coolness, coolness, cold,
great cold, intense cold, deadly cold, and so
on. Both actual, positive® forces (to his
mind). Himself the starting-point of both,
agssumed without question—the usual way of

Twa positive Infinitudes.

errov.

Moreover, since there is no conceivable
limit to the possible increase of a variable
positive quantity (e. g.,
distance, time, strength,
goodness, happiness, light, weight, knowledge
and no matter what else)——to posit a limit to
which is to posit simultaneously boih sides
of the limit, the hither and the thither side,

. Note that the two terms of a dvandva cannot
logically, from the dvandva staudpoint, be called
“gositive” and “negative”, That would be giving
away the whole show. To the dvandva-.darshin,

“geer of pairs”, (who ought rather to be 'call_led
dvandva-mohin, by the way) they are both positive:

The unthinkable Limit.
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apare and paral,—it follows that no final
limif can be assigned to either heat or cold as
conceived by him. There always may be (in
fact must be) imagined a heat greater than
any given heat, a cold greater than any given
cold. For, no matter how far a man may
count, you can always say, ' plus one.”

So that this man’s dual notion may fitly
be represented by the increasing lengths in-
' ‘ tercepted on a double
series of receding pa-
rallels by two intersect-

" A Diagram of dvan-
dva moha.

a pair of positive realities affecting bhim in opposite -
wa);s—the “devil” quite as positive as the “god” whom
he has ousted from hell (and more or less from else-
where too).

i, Our idea of limit, in three-dimensional space,
is surface. We perceive only volumes, and a surface
is the limit of a volume. It cannot better be defined
than as “a nothing with two sides to it.”

Our idea of limis, in time, is a moment, a ceréain l
particular moment. (Think “on, on, on, on, op, on,
on, on, on..., Oll..., OR..., st6p!”"—which you don’t,
for on it goes. The moment “stop” has just as much
apast and a future to it as any of the moments “on."”
This is again a two-sided nothing sandwiched bebween .
past and future, both indefinite (ii, 27, 28)-—an -
infinitely flattened Janus both-ways-looking.
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.ing lines AD; BC. Let O be their intersec-
tion. - Along OX we have a scale of heat, ab,
a1by, agba, asbs....representing increasing in-
tensities of heat: say, that of summer sun-
ghine, of boiling water, red bot iron, molten
metal, flames, the sun itself, ete.. Along
OY we have a scale of cold, with similarly
increasing  intensities ed, c1dy, cads ete.: say,
ice, liquid carbonic gas, solid ditto, liquid air
and so on. There may be a terminus ad quem.
but no final limit is conceivable.

Now what does science show us?

A single positive, real phenomenon, Ther-
mic Bnergy,.or Heat in a generﬁl sense, pre-
tattva-darshanam, o sent in varying degrees

true Perception. % 0ll bodies. It may

be raised. An indefinite
rise is theoretically possible: no final limit
can be conceived’. It may be lowered, on
the other band: down, down, ... less, ... less,

1. If the sun:is the Hottest object in our solar
system (or rather His, I should say,) there may be
other suns, somewhere in space——distant stars—as
much hotter than our sun as our sun is hotter than
a tallow dip,
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... from sun to flame (of many sorts), from
flame to molten metal, red-hot iron, steam,
(quite eool by comparison), ... the human
body (an average)—still’ cooler (but why
stop here ?—merely an item on the list) —

to cold water, ... ice, ... liquid carbonic gas,
then solid ; ... liquid, solid air, ...liquid, solid
hydrogen. ... Can it go on for ever?

Of course not, at least in theory, since a
positive decreasing quan-
tity has fatally o limit,

The fatal Limit,

and that s zero.

But it is curious to find that when we do
come to very low temperatures — the lowest
yet reached — the dis-
tinetive properties of
material substances, of chexx}ical ‘elements,’
tend to disappear. -Oxygen no longer be-
haves like Oxygen, Hydrogen no longer be-
haves like Hydrogen. They fall asleep, no
more declare themselves; and we cease fo
know what we have. 1n fact, .it seems that
Thermic Energy—Heat in a general sense
— is a necessary ingredient of all matter as
we know it, an indispensable eomponent of
that mysterious vortex of energy which we

Sinking into Chaoa.
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call the (chemical) atom. It seems that
without Heat we shoud have, #not matter!,
but something else. Shall we call it
" ohaos "' ? . i

Our Book perhaps alludes to it (or to that
of which it is one aspect) when it speaks of
avyaktam, ‘'the undis-
tinguished, the undefin-
ed ”’, a neutral Substra-
tam (which gives us at first sight a hazy
notion of absolute vagueness and absence of
all specsfic motion, therefore of utter dead-
ness—whereas it is in reality absolutely
unfetlered Bnergy, Life unrestricted, unham-
pered, wuninterfered ~with by the creative,
differentiating concept of ‘number and mea-
sure”. Bub we are even as still-born babies
being nursed to life by these our nurses, and
outside their kindly arms we sense no life at
all, clinging to the limitations of Life as to

The Alpha and Omege
of Matter.

1. Taking the word in its ordinary sense, of
course, when it invariably conveys to the mind the
idea of some kind of matter or other; whereas this
thing we are approaching is indeed Matier (for all
‘matter’ is at bottom nothing but it), but of no
kind, if you can coneeive such a thing.
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Life itself, and fancying that outside the limi-
tations of Reality which we at present sense,
Reality .is not)—a .neutral Substratum
whence all distinetive properties (what else
do we perceive?.) emerge, and into which
they merge again®.

So that the real zero is not reached, can-
not be reached anywhere within the confines
of physical manifested
matter. To reach it
would be to decreate. If anywhere, it exists

The un-reachable Zero.

" 1. BG, ii, 28; viii, 18,19. Note the deeper avyaktah
(mase.) of viii, 20, 22,— permanent (sandianah),
unmodifiable (na vinashyati) i, e, untransform-
able. Whereas the former (avyakiam, neut.) isre-
curreutly transformed info creation (its destruction,
as building is-of the quarry) whereby the latter mani-
fests; and again restored to virgin purity, leaving the
latter nudisturbed by the breaking up of all forms
(sarveshu bhuteshu nashyatsu)—the deeper avyaktak,
identification with waOM (yam prdpya) means being
beyond transformation(na nivartante)whatever cosmic
tasks one may assume in manifested worlds (sarva-
karmani sadd kurvdpah, xviii, 56). This (avyaktah)
might perhaps ‘be ocalled “super-conscious,” as the
aother is, in a sense, “sub-(or is it super?), material”’,
Anyhow we lose ourselves both ways, and .caonot say
whether they do not meet behind the veil. - Two poles
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in ‘empty (?)' space alone!, and all attempts
in it8 direction involve the contriving of some
apparabus ~ wherein conditions approxima-
ting as far as possible to ‘empty’ space are
brought about.

And from the practically unreachable, yet
logically necessary*’ absolute zero?,”the scale
of temperature rises up, up, from solid,

which may well be two aspects (essential and non-
essential, brahma and mdyd) of one thought-annihila-
ting AcTUuALITY—Immutable Stability somehow con-
ceiving, and partly assuming the part of, its own
antithesis, and playing at creation with ITsEL®,
Two poles, aud everything between. ii, 28 has of
course many senses: Time and Space yield two,

. But if anything whatever be puf in empty
space, that space will ipso facto cease to be ‘empty’,
and whatever is there will receive radiated heat, no
matter in what infinitesimal proportions, from the
most distant suns. . -

2. I altogether leave out of account the conven- '
tional *zeros” adopted as the starting-points of the
various scales in use, e.g., Centigrade, Fahrenheit
etc. They are like the time-zeros of conventional
historical eras such as Shaks, Salivihana, Vikram.
4ditya, Christian, Hijra etc.—indispensable for tabu.
lating data, but irrelevant to our present subject.
Neither time nor temperature starts from them.
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" liquid gas to ice, cool water, the human
-bfody (merely an item like any other on the
seale, intensely hot compared with solid air,
for instance} on,...on,... through steam,
flames, sun, without concetvable limit, though
there must. needs be an actual maximum

-(pro tem) at any given time within any given
area of the universe. '

This scientific perception may be repre-
sented hy two lines, M P, NQ, diverging up-
' wards like the preceding

The true Perception .

of the ‘single’ Egye. ones, but conver gIDg

downwards by slower
and slower gradations ad infinitum, so that
they do not actually meet anywhere. Such
lines are well known in mathematics, aud
may be called ‘ asymptote’ to one another or
rather to a vertical straight line equidistant
from both. The meeting point is posited

Sfurther than any given point, so that it in-
definitely recedes, while the two’ lines' draw
ever closer by infinitesimal and ever lessening
degrées. Thus the hyperbole with regard
to. the two intersecting straight lines
(asymptotes) which, with the foci, serve to
determine it. Here also, as in the preceding
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diagram, the various known temperatures
are represented by a series of intercepted
horizontal parallels, pq, pia1, p2qs, psqs; but
they form ome series only, instead of two.

Now superimpose the
two diagrams, and com-
pare. What do we see?

The two compared.

The ignorant man’s scale of sensed ‘heat’
is indeed somewhat similar to the scientist’s
scale of comparative as-
certained temparature,
or Heat (in a general sense). The two be-
eome practically parallel in their upper ren-
ches; and the further we rise above the aver- -
age temperature of the .‘human body, the
less proporbiona.té difference there is between
them. ab is only a small fraction of psqs,
whereas aths is almost equal to psgs. The
higher we gb. the nearer they draw to prac-
tical equivalence. The ignorant man will
say of a blowpipe flame, ‘It is intensely
hot 1" — which the scientist will ditto, mere-
ly leaving out the note of exclamation.

Similitude above.
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As we come down, on the other hand, .the
difference between the two poinis of view
increases steadily until,
at O, the definite aver-
age temperature of the human body, pigs,
which is, for the scientist, a powerful mani-
festation of thermic energy, is fatally past
comparing with' the total lack of either
‘beat’ or ‘cold’ sensation unwittingly regis-
tered as zero ‘his own normal body-contact,
mdtrd-sparshal) by the ignorant man.

The growing Gulf.

Push still further down, and what
happens?

While the scientist, saved from partiality,
_in this instance, by the impersonal nature of
his insbrﬁfnents, which
redeerns him from the
pakshapdta-generating glamour {mdyd) of his
own mdird-sparsha (sensation), still observes
only degrees of the same positive Reality,
Heat, continuing to decrease ad infinitum to-
wards an unattainable zero, the ignorant man
now observes degrees of a quite distinet phe-
nomenon, ‘cold’, beginning to increase towards
mfnity. Mow, for the secientific tativa-dar-

Discrepancy below.
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shin!, this new, distinet entity, * cold ', does
not exist.- Cold, as an entity apart from Heat,
The Non-existence  PaS no existence what-
{asadbhavam) of ever. - There is some-
‘eold’. thing there, of course,
wherever the sensation of cold occurs (the
so-called phenomenon ‘cold’ of the ignorant
man) and even further down where all sensa-
tion would be killed. There is something
there—but that something is no more ‘cold’,
an entity distinet from Heat, than the snake
seen for the rope is ‘snake,” an entity distines
from ‘rope’. As long as there is any pheno-
menon at all, Heat, the one real thing in this
line of manifestation, in this department of
Nature, is still there: actual Thermic Energy,
the same as in steam, the same as in fires the
same a8 in ‘sun, only decreasing, dwindling,
slowing gradually down towards a zero which

1. Meaning “essence-seer’’, i. e., one who sees the
thing as it is, who does not mistake his own impres-
sions for the thing itself, who therefore can recoguise
unity even where he senses difference. Therefore also
called sama-darshin, sama-buddhil etc, See BG,ii, 15,
16, 48; v, 18, 19; vi, 9, 29-32; xii, 18; xiii, 27, 2§;
xiv, 24. o
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must theovctically exist, but is nowhere
attainable within the field of matter as we
know <t. Tt marks the limit of the whole
area of physical manifestation, and where
that ceases, we huave ceased, and cannot make

experiments’

To sum up, the dvandva of ‘heat’ and
‘cold’ consists in seeing #wo where there is
only one; in seeing, because of our inability

to detach ourselves from

Bumming up.

our own sensations and
view things impersonally?, two different
categories, %fl%t, where Nature shows but
infinite gradations of a single category (vi-
bhats, x, 7,16, 18, 19, 40, 41; ix, 16, 19),
namely, Heat. Our own body, being some-
where on the cosmic scale of Heat, is affected

{. What lies beyond the limit of fbe area of
manifestation shared with his Fellow-8uns by Him
*in Whom we live and move and have our being,"”
He may know. If we wish to know, there is a Way—
one only—through Him, via Those who are already

_ at-one with Him (iv, 34, 35; vii, 18, 19; xviii, 49.56.)

2. A question of growth (ii, 14, 15, 52, 53; vi, 45;

vii, 18, 19, 27, 28.) The first perception of unity by
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in two opposite ways' according as its own
heat is increased or reduced by contact with
objects at higher or lower temperatures.
We fail to see that these two opposite effects
are produced by the fluctuations, in our
body, of one and the same Force, and so we
imagine fwo different forces where only one
exists. The dvandva is thus a wrong notion
superimposed upon reality by the undevelop-
ed mind positing two things where gradations
of a single thing exist. To get rid of the
dvandva consists, not in getbing rid of the
universe of hot and cold ‘things’, but in get-
ing rid of a mental fallacy which distorts
that universe for us, and thereby distorts. . .
us, as we shall see further on.

It is essential to note here that there is no
equality whatever between the two terms of
a dvandva. They are neither equally real(as

The total Inequality the ignorant man con:

of the two Terms, ceives them) nor equal-

ly wunreal®> (as the pessimistic pseudo-

the newly. awakened buddhi is described in Arjuna’s
Vigion (xi, 13.)
- 1, Contracted and expanded, as it were.

2. Which really means the same thing.
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philosopher would have them.) No doubt
they are both erroneous, but in totally
different degrees and ways. ‘Heat’ is the
partial perception of a true thing; ‘cold’, the
gratuitous assumption of « non-eristent
‘other’ thing, a fallacy invented by the mind
tio take the place of those grades of the real
thing which we fail to recognise as the
same simply because they produce a different
impression upon our senses.

‘Heat’ is thus a partial trath, ‘cold’ a
wholesale fallacy; and the solution of the
dvandva, far from involving the unnatural
The Solution a positive effort to get rid of bOl’rhl,

Process. consists on the contrary

in extending and extending our perception of
the one, ‘heat’, until it occupies the whole
field allotted to it by God’'s own Nature, and

1. This would imply the gesting iid of both
sensations, and ultimately of the physieal body,for the
protection of which (against excessive fluctuations
of temperature) they are indispensable. The GITA
goes straight against such misplaced ambitions.
Callousness to sensation means devolution (xvii, 5, 6)
not evolution, The same with moral callousness,
which some confuse with the solution of the dvandva

« of good and evil, (See further, in this Series)
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we see it as it truly is: no longer partial ‘heat’,
but universal Heat. When that is done
—a purely positive process—the negative
term, ‘eold’, has literally no more room to be
{in our minds, that is, for it never -was else-
where). Once Heat is seen as it truly is, in
every atom, cold is seen to have never been
at all. It vanishes, both objectively and in
retrospect, as the well-worn snake when the
rope is seen to be a rope.

This clear finding of ours, to which the
study of the elementary dvandva of heat
and cold has led us,
may be enunciated in
the form of a theorem,

The Theorem of
tattva-darshanam.

thus :

“Cold has no existence as an entity.
Conversely, Heat has no non-existence.
This final ending of the pasr (antithesis) is
seen by the scientist, who sees the thing as
it is (and not merely as his senses feel it.)”

And you, Friend Reader who know your
GITA, will have already found out that
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A mere Translation of this strictly scientific

i, 16. Theorem is no mere
new-fangled invention of mine, but a literal
translation of verse ii, 16 of the BHAGAVAD-
GITA, applied to the particular dvandva with

whicb we have been dealing here.

The way being thus made clear, save that
the pleasure and pain dvandva of ii, 13, 14
will require special treatment further onl,
let us push on our “VERSE BY VERSE” two
verses further, since the passage which we
were explaining in Chapter ii deals exelusive-
ly with the subject of our present Essay.

* * * *
THE VERSE BY VERSE (Continued from p. 35,
COMMENT RKSUMED, above )

ii, 15.

% ff 7 squTda gad IEIN |
qA7-EgY @i disgaam S99 Neall

yam hi purusham—For the purusha whom
{Remember the definition of purugha:

1. In a subseguent Number of this Series.
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yoah puri dehe shete ‘*He that pervades
the body-city.”” 8ee Vnl. i, Index.]

ete —these (dual) pairs

na vyathayanti— do not a,giﬁate, distarb, un-
- settle,

sama-duhkha-sukham— ¢ pain.pleasure-same’’,
unaltered by pain and pleasure,

dhiram—masterful, steady, poised,

sah—He, that Man, that purusha—

amriatvdya—ior Deathlessness

kalpate--is being prepared, trained, fitted, or is
fit, destined, bound, ‘booked’ etc.,

No further explanation is needed.

Here, asin v, 3,

nir-dvandvah— the ‘“free from pairs”.

sukham— easily

bandhdt— from bondage

pramuchyate-- is set loose.

Freedom from ‘‘pairs’’ is made the condi-
tion. Compare with all the elaborate list of
counditions for Discipleship—and ultimately
Mastery—given in various books!, and see
that this sums them all up.

1. See The Path of Discipleship and The Ancient
Wisdom by Annie Besant, and Invisible Helpers by
C.W. Leadbeater. The Disciple has been briefly
defined abovg, in Vol. 1 See Index.
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As a matter of faet, the life (or rather
lives) of the Disciple may aptly be describ-
ed as a prolonged series of graduated
shakings. He who ecan stand them all is
dhira, and passes into Masterhood. The
Parable of the Potato-Bag (p .61, above)
chimes in with this.

ii, 16.
qraar gy WE ey fga aq; |

SHATR TEISFARTANETATOT: 1)

na asatah—Not of the non-existentl [ negative
term of a dvandva, e,g., death, cold,
devil ete.,]

vidyate—is known, or ‘is’ [to right Perception]

brdvah—any existence [ag an entity;]

na a-bhdvah vidyate—nor is any non-exigtence
known

satah —of sat, of what is there, of the real thing
(i.e., the positive term, Life, Heat, God
ete.]

ubhayol api anayoh—of these twain, verily (i.e.,
of their antithesis, of their independent

existence.)

1. a-sat is, literally, a.san, not-being, mnon-
essentia.
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drshiali—is seen .

antah tu—the end indeed, the real, final end
[not the fancied getting ‘rid’ of the one
and the other, but the vanishing, once
for all, of their fancied two-ness]

tativa-darshibhih—by tattva-darshins, by those
who sece the oneness of Essence beneath
the semblance of contrast or antithesis.

* * * * *

“The dvandva-mohin,” quoth the Saviour
yet to come, Who shall . . . (see above) . ..
“is like unte a householder sore pestered by
the visits of two cats. The one is very
white and pretty, and he likes him for a time
and péts him. But mistrust creeps in by
and by as he gradually finds out that pretty
puss’s attentions are really for the butter,
not for him.

The black cat, on the other hand, is an
unmitigated nuisance, not to be tolerated at
any cost, but gifted with a mysterious knack
of getting into the kitchen somehow, even
when doors and windows are all closed. And
that the butter . . . goes without saying.
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The two cats, by the way, are never seen
together; but our good householder is not
particularly observant.

Wearied of the one and sick of the other,
the poor man one fine day screws up his
courage to the sticking point, determined to
be rid of both these noxious pests.

So, when the pretty white puss ecalls
next, and squirms against his legs with a
purr which sounds “I love you”, but means
“Butter” for who can understand, he ruth-
lessly grasps it by its furry tail and flings it
out of the right-hand window on to the lawn.
“I am well rid of you,” thinks he. ‘‘You're
not likely to call again in a hurry after this.”

When next he opens the kitchen door
{where all had been securely closed) the
black cat is found there, inside, horrid as
ever, making a mess of things. A wild chase
round the room ensues, which, from the
standpoint of the quiet kitchen-gods, might
be described as a genuine Messina pot-and-
pan-quake; and then, with a blood-curdling
shriek, a black something is seen flying
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swiltly out of the left-hand window, along
an elongated parabolic trajectory, in the
direetion of the pond.

The householder, breathless and perspi-
ring, retires from the wreckage-strewn batile-
field, pensively contermplating his two hands
that are not only bloody with scratches but
black with soot. ‘“‘How on earth...?” he
muses, and goes upstairs for a wash and a
call upon the medicine chest.

A prolongled litany of miowling wails
sends him down to the front door ere he has
done, leaving the arnica-botble to evaporate
and the medicine-chest open for baby’s ins-
peetion. And there he finds ...8 dirty,
dripping, draggled, half-drowned, wretched-
looking mud-besmirched white cat, that
looks at him with the soul-gearching eyes of
an Egyptian Sphinxg, and a tail like a hote of
interrogation.

.

And then the truth begins to dawn on

him, and he returns to the medicine-chest

just in time fo ... prevent Baby swallowing
something labelled “For External Use.”
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Having put things to rights, be philoso-
phizes :

“ Well, well, ‘Live and let live,” says L.
T is worry worried me, not the cat. The
poor brute can’t well help being what God
has made him, and ... I can have a grating
fixed inside the kitchen-chimney to-morrow.
After all I have got rid of the two cats,
haven’t I, since ... the black cat never was
anybhing but the white cat that had crawled
in through the chimney-pot and got himself a,
coat of soot.”

“This is the ‘antah tu' the GlTa speaks
of,” the Master added, with a half-suppressed
yawn. Whereupon his disciples gracefully
withdrew, knowing that he wanted to be
left alone. )

* »* * * * *

" Here I stop, having decided not to run
into big volumes for some time.-

The effect of this Synthetie Realisation
on the mind-— how the mind; which reflects
the Universe, is itself divided as long as it
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sees the World divided, and grows whole by
realising the Wholeness of God’s Living
Universe'—must be deferred to a - fultber
booklet of equally modest dimensions.

The attempt to work out in greater detail
the application of this fundamental Principle
(of tattva-darshanam or dvandva-hatih?)in the
case of still more important dvandvas— such
a8 Good and Evil, Pleasure and Pain-- must
likewise be deferred.

May all who read reach forth to Whole-
ness in their fellow-selves. ' '

May their minds, by contemplating the
one-in-many-ness of ‘their own body-selves?,
be slowly wrought to Oneness in Sound
Knowledge® of God’s Body.

As in our Body no schism is,’ so let there
be no schism in mind.

1. Katha Up. iv, 11 ; GL. i, pp. 283-84.

3. “i.e., Essence-Seeing’’, or “‘The slayving of
{apparent] antithesis,”

8. adtma-aupamyena, GIL, i Index.

§. BQ@. xiii, 80: xviii, 20.

8. (St. Paul, GL, i, p. 291.
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“Let me not cut off the WHOLENESS,
lest the WHOLENESS cut off me.

Liet cease all cutting off by me: let cease
all outting off for me!” (Peace-Chant,

Chhandogya Up. and elsewhere)

‘Forgive us our trespasses as we forgive them
that trespass against us.”

For as we deal with what THOU showest us, so
does Thy Justice deal with us.

Il ¥ Frrfea: 0
PEACE!
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PREFACE.
R
ANY of rhe papers collected together in
NI this volume originally appeared in the
Brahmavadin and in the Indian Review, while some
others were delivered as lectures or written as
papers by ths gentlemsn under whose names they
appear. They have not been arranged with a view
to any completeness of presentation, but it is hoped
that the various aspects of the subject presented
herein will stimnjate the reader to an appreciatioh ]
and study of the eternal principles of the Vedanta.
The publishers desire to express their obligations
to Mr. M. C. Alasingaperumal proprietor of the
Bralmavadin for having kindly permitted several.
of the articles from his journal to appear in this
volume,
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‘Schopenhauer :—* From every sentence (of the
Upanishads of Vedsnta) deep, original, smi
sublime thoughts, arise, and the whole is ppr-

_ vaded by  high and holy and earnest spirit. .
the whole world there is no study..so bene-
ficial and so elevating as that of the Upanishads
(the Vedanta)..(They) are products of the
highest wisdom It is destined sooner or later
to become the faith of the people.”

Dr. Paul Deussen :—“ The Vedanta is, now as
in the ancient time, living in the mind and

heart of every thoughtful Hindu. ... .. "This fact
‘may be for poor India in so many misfortunes
a great consolation; for the eternal interests
are higher thap the temporary ; and the system
of the Vedanta, as founded on the Upanishads
and Vedanta-sutras and  accomplished by
Sankara’s commentarles on them,—equal in
rank to Plato and Kant—is one of the most
valuable products of the genius of mankind in
 its search for the eternal truth.

Dr. Goldstucker:—“The Vedanta is the subli-
mest machinery set into motion by orxental
thought »



THE VEDANTA IN OUTLINE.
BY PANDIT SITANATH TATTVABHUSHAN.
-—»-Q-o—o}-a—v-
TWO MEANINGS OF ¢ VEDANTA.

HE term * Vedanta ’ is a compound of ¢ Veda’
and ‘anta’ (end), and means, in its primary
signification, the latter part of the Veda or

Vedas. The Vedic literature is divided by the
expounders of the Vedas into twe main kandas or
sections, the first or pérve portion being called the
karma-kanda, that is, the section treating of
karina, actions or duties ; and the second, ania or
uitara portion the jnana-kanda, the section on
knowledge. The division is not clearly represented
by distinct books or even chapters of the
Vedas ; but roughly speaking, the Mantrasand the
sacrificial portions of the Brakmanas represent the
karma-kanda, and the treatises called Upanishads,
attached mainly to the Brakmanas, represent the
jrana-kanda, This jrana-kanda of the Vedas is
the Vedinta in the original sense of the word.. As
apart of the Veda,the Veddnta is sru#i or scripture.
Assruti or scripture, therefore, the Vedanta is iden-
tical with the Upanishads, The use of the term * Ve-
danta ’ in this sense will befound in the Upanishads
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‘themselves, for instance, in the Mundakopanishad
IHI. 2.6 and the Svetdsvataropawishad, V1. 22.
Sankardcharya, . the greatest authority on the
Vedéanta, uses the word in this sense everywhere
in his writings. However, the word ‘anta’in
‘ Vedanta,” from meaning ‘end’ or ‘latter part,
came gradually to mean ¢conclusion,” ‘gist’ or
¢« purport.” The composers of the Upanishads
claimed that they bad discovered the gist or pur-
port of a]l Vedic teaching in the knowledge of the
Absolute, of whom the gods worshipped by the
"authors of the Mantras, as well as all objects in
creation were, they taught, names, forms or rela-
tive manifestations. The final end of all Vedic
disciplines were,they thought, union with Brahman,
the Absolute Being. In this latter sense, there-
fore, in the sense of the gist or purport of the
Vedas, it was the Upanishads, again, which were
called the ¢Vedinta’ or *Vedantas.” But the
term came gradually to mean something quite
_.different from, though closely related to, the
Upanishads, As the Upanishads treated of a
large variety of subjects, both essential -and
non-essential to the spiritual life, and .as the
teachings of the different’ treatises were appa-
rently, if not really, conflicting, it becams
necessary to have systematic statements of the
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main doctrines taught in them,—statements backed
by ressonings where necessary; and regonciling
apparent discrepancies in the original teaching.
Thus arose what is called the Veddnta Philoso-
phy, that is the Philosophy of, or based on, the
Vedinta or Upanishad. This philosophy, or the
body of aphorisms which is its chief éxponent,
oftner goes by the name of “Vedanta’ than the
Cpanishads,’ the original Vedintas and the basis
of all later Veddntic teaching. The distinction,
however, between the Vedanta as srusi or scrip-
ture, and the Vedanta as Darshana or Philosophy,
must never be lost sight of.
TeE VEDANTA-SRUTI.

The Vedinta as scripture consists, as I have
said, of the Upanishads. Their traditional number
is one hundred and eight; but modern scholars
have found out that there are no fewer than one
hundred and fifty bearing the name. Al of them,
however, are not genuine parts of the Vedas, nor
do all truly represent the spirit of the original
Vedantic teaching. Practically twelve are recog-
nised as forming the Vedantic canon and the
basis of the Vedintic Philosophy. They are the
Isa, Kena, Katha, Prasna, Mundake, Mandukya,
Taittiriyae, Aitareya, Chhandogya, Brihadaranyaka,
Kaushitaki and Svetasvatara U panishads. ~ Of these
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the Aitareya and the Kaushitaki belong to the
Rigveda ; the Kena and the Chhandogye to the
Samaveda ; the Isa and the Brihadaranyaka to the
- Sulila or white Yajurveda ; the Katha, Taittiriya
and the Svetasvaigra to the Krishna or Black
Yajurveda ; and the Prasna, the Mundaka and the
Mandulya to the Atharvaveds. The otber Upani-
shads, such as the Ramatapaniya, the Gopalata-
paniya ar:d Nrisinhatapaniya, are mostly ¢ Sampra:
dayike,’ .., sectarian, and not content, like the
twelve named above, with teaching of the Infinite
and Absolute Being, extol historical or mythical
heroes as incarnations of the Deity,
Toe VEDANTA-DARSANA.

The most honoured exposition of the philoso-
phy of the Vedinta is the body of aphorisms as-
cribed to Vyasa or Badardyana. Badardyana him-
self is named in these aphorisms as one of several
teachers of the Veddntic Philosophy ; so that Veddn-
tism as a philosophical system must have existed
and been widely taught long before the composition
of these aphorisms, however ancient they may be,
and possibly there may have been previous com-
pendiums of the Philosophy on which they were
based. Bat as a fact we possess none more ancient
than they. Some of the names by which these
aphorisms are called deserve to be mentioned
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and remembered by the student of the Veddnta

" Philosophy. They often go by the name of the Ve-

danta Darsana, though all expositions of the Philo-
sopby of the Upanishads may claim the name. They
are called the Uttare Mimansa, bacause they are a
mimanse or reasoned exposition of the Uttara or
latter part of the Vedas, i.e., of the Upanishads.
They are so called in distinction from the Purva
Mimanse ascribed to Jaimini, which expounds the
Purvg or earlier parts of the Vedas, é.c., the Man-
tras and the sacrificial portions of the Brahmnanas.
They are called the Brakma Suiras, aphorisms ex-
pounding the nature of Brahman, in distinction
from the Dharma sutras or aphorisms expounding
the nature of Dharma or duty, the subject matter -
of Jaimini’s work., They are named the Sariraka
Sutras or Sarirake Munmansa, because they treat of
the true nature of the Sariralka, the embodied
soul, Other names are the VPyasa Suiras, the
Badareyana Sutras, the Vedanta Mimanse and the
Aupanishadi Mimansa. This great work, divided
into four chapters and sixteen sections,” consists
of five hundred and fifty-eight pithy utterances
meny of which contain the concentrated gist.
of a ‘grent deal of meditation and reasoning. This
fact makes the book almost unintelligible without
a commentary. Various commentaries on it;
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howerver, are extant, commentaries which repreéent
- the various scheols of the Vedénta Philosophy. Of
these I shall speak later on. . Besides the Vedanta
Sutras, there are various works expounding the
Philesophy of the Upanisbads. But they all be-
long to some particular school or othér, and shall

-

be noticed when I come to speak of these schools. .

Toe TaREE VEDANTIC INSTITUTES.

Besides the twelve Upanishads, and the Fedauta
Sutras, another work, the Bhagavadgita; is held by
all Vedéntic schools as embodying Vedéntic teach-
ing of an unsectarian nature, and this in spite of
the apparently sectarian character of thie book—in
spite of the fact, that Krishna, the incarnation of
Vishnu, ie thercin represented as the Supreme
Being. So it has bappened that ever since the
time ¢f Sankardchdrya, and perhaps since a time
anterior to him, the Upanishads, the Tedaute
Sutras, and the Bhagavadgita have been beld to
compose the complete Vedantic canon. They are
called the three prasthanas or institutes of Vedan-
tic teacbing, the Upanisbads being called the Sruti
Prasthana or scriptural institute;.the TFedanita
Sutras the Nyaya Prasthana or logical institute ;
and the Bhagavadgiia the Snwiti Prasthana ot in-
stitute of duty. All the great founders of the
varions Veddntic schools have commentaries on
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these three mstxbutes and their mutual differences
consist in the different ways in which they inter-
pret the fundamental teaching cunta,med in the
Prasthanate w/a M.
UNSUCTARIAN VEDANTISM. »

This fundamental teaching, if it could be
gathered from the canonical books without the aid
. of the founders of the Ved4ntic schools, or without
being biassed by theiv peculiar views, would be true,
unsectarian Vedantism, not identified with the views
of any particular Veddntic teacher of later times,
But, as a fact, Ved4antisiz, as a system, does not exist
in such a pure and unsectarian form in any of its
various representations. As I have already said,
all the various works i which the philosophy is
expounded, belong to sowme particular school of
other. If an independent exposition were xipw
attempted, it would, no doubt, bear the stamp of
the expounder’s habitual trend of thought and feel-
ing, and would be set down as sectarian. It would
perhaps even be identified with the one or the.
other of the existing schools. Perhaps'this is in-
ovitable from the very nature of things. Realism,
Idealism, Monism Daalism, Hedonism, Legalism,
Rationalism &c., are not so much ‘opinions identified
with particular philosophers as they are phases or
stages of thought which commend themselves to the
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mind of man according to the peculiafities of his
nature and , education. The t‘ea(;hings“ of the
Upanishads. and the two other Vedantic institutes
are so various, representing so many . phases and
strata of thought,that it is possible to find anthority
in them for all the forms of speculation named
above. T am indeed far from thinking that the
pr'incipa.l teachers of Vedantic doctrine were not
agreed as to a number of fundamental principles or
that the highest teaching contained in the three
institutes is notuniform. But I must confess that
this highest and uniform Vedantism exists, even in
the institutes, not to speak of later works, side by
side with a good deal of lower or tentative teaching
representing various stages of culture in the teach-
ers, If, however, this Jatter ¢lass of teaching is
held by some Vedantic teacher as essential, and
embodied in hig system as such, his metbod may be
‘blamed as defective, but the claim of his system to
be called Vedantism cannot justly be denied. The
difficulty of deducing from the canonical books
a system that would be recognised as Veddntism
pure and simple, is, therefore, patent. But 1 shall
nevertheless try to enumerate 2 few principles of
a most general nature which are to be found in
all Vedintie systems, It is the less difficult to find
out some such principles from the fact tbat though
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differing from one another in the interpretation
they respectiv:ely give of particular Veddntic doc-
trines, all Vedintic schools are opposed as one
tiniform system to the other schools of the national
philesophy, for instance the Charvika, the Bud-
dhjst, the Pirva Miminsa, the Sinkhya, the Yoga,

. the Nydya and the Vaiseshika school. Their points

of difference from these schools are points of agree-
ment among themselves. Thus, then, to begin
with, the Charvika doctrine of the material and
destructible character of the soul is rejected by all
Veddintic schools. The Veddntic doctrine of the
soul is that it is immaterial and indestructible in
nature. Then, the idealistic or rather individua-
listic doctrine of certain Buddhist philosophers,
the doctrine that there is no world independent of
the ideas of individual minde, is opposed by the
Vedédnta. It gives to Nature an existence indepen-
dent of the individual soul, however dependent that
existence may be on the Universal Soul. The same
opposition iz offered to Buddhist Sensationa-
lism, the doctrine that thers is nothing more real
and permanent than perishing sensations, the
Vedintic doctrine being that the Self, with its
permanent ideas, is an unchangeable witness of
the past and the present. _So, in opposition to the
Sdnkbya Duslism, the doctrine of Purusha and
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Prakriti as the dual cause of the world, the Vedin-
tic teaching is that the cause of the world is one,
namely Brahman, the Supreme Intelligence, whois
both the regulating or occasional (nimitta) cause
and the material (upadéna) cause of the universe,
having ‘made the world out of his own will or
pature without the help of -any extraneous sub-
stance. In this respect the Vedinta is opposed
to the Vaiseshika conception of eternal, uncreated
atoms as the material cause of the Universe. -
Then again, the Yoga doctrine of a God existing
apart from ‘the individual soul is rejected by the
Vedanta, the Vedintic doctrine of the relation of
the individual and the universal self being that the
Universal exists continually in the individiral, sus-
taiping and regulating it. In the same manner
the Nydya doctrine of Nature, God and the indivi-
dual soul as independent realitiss, is refuted by the
Ved4uta as incounsistent with the infinitude of God,
the Vedantic teaching being that everything is
comprebended in the Divine existence. In prac-
tical matters, the Veddnta holds, in opposition to .
the Purva Mimansa, that ceremonial observances
have no absolute value, their importance consisting
only in their being disciplines teaching the mind
to look beyond the immediate objects of sense and
purging it of the grosser desires. The Vedinta
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attaches great importance to devout meditations on.
Brahman, of which the Upanishads contain nume-
rous samples, and the Bhagavadgite lays -speeidl
stress on the culture of bhakti, the reverential
lave of God. In brief, karma or duty devoutly
-and disinterestedly performed, and wupasena or-
devout meditation carried on with bhakti, leading
to juana, the knowledge and constant conseious-
ness of the Supreme Being, constitute the ethical
scheme of the Veddnta in its essence. The supreme
end of existence is indissoluble union with Brah-
man, which' may be realised in this life or -another
according to the quality of one’s  spiritual efforts.
Ae¢ to the future life, the Veddnta teaches that
the individua! soul, which is an eternal, uncreated
part or manifestation of the Supreme Soul, goes
through a countless series of inc¢arnations till iy is
freed from’' the fetters of physical embodiment and
blessed with conscious union with God. - These
fetters are, the Veddnta teaches, five in number, and
are called koshas or sheaths, since they hide from the
soul, in its ignorant state, its true spiritual essence.
1n the various stages of calture previous to the
highest enlightenment, the soul ignorantly iden-
tifies itself with one or another of the following?
the first or the most gross, the annamaya kosha or

the gross material body ; the second in order of
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grossness; the pranamaye kosha or the vital ‘powers
the third, the manomaya kosha or the sensorium ;
the fourth, the vijnanamaya Losha or the under-
standing ; and the fifth, the anandamaeya kosha or
the pleasurable emotions. Beyond these, but
illumining all with the light of its consciousness,
is the pure self, whose trus nature and relation to
God must be realised before moksha or liberation
can be attained. However, baving a subtler body
than the visible, namely that consisting of the
subtler sheaths, it is easy to see how the soul passes
at death from ore body to another or fromr one
region of the universe to a higher or lower one.
As to the details of the future life,vthe Vedinta
conceives three very different states for the three
classes into which it divides all moral beings. For
those who have led vicious or merely natural lives,
without subjecting themselves to any disciplines,
it anticipates no less horrible  a destiny than
transmigration into inferior organisms, at best to
the bodies of the lowest class of human beings.
It seems to consider the lower animals also as
moral beings, and admits the possibility of their
gradual elevation to humanity. The scientific doc-
trine of the evolution of the higher animals from
the lower, seems to favour this view, though no
scientific evidence in the true sense is possible in
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the matter. As for the pious, the Veddnta awards ’
two different destinations to them according to
the nature of the disciplines they have passed
through. The followers of the karma kanda, those
whose worship consists in offering sacrifices to the
gods, are destined for the Pitriloka, the habitation
of the manes, where they pass through a way call-
ed the Pitrigana and figuratively described as con-
sisting of a number of phenomenal objects such as
mist, dark nights, clouds &c. Through this way’
they pass to the moon, which either contains the
Pitriloka or is associated with it: There they dwell
in enjoyment of the fruits of their good works
until they, the fruits, are spent out, when' they
have to retrace their steps to the earth and be
re-born according to their merits. On the other
hand, the followers of the jrana kanda, the spiri-
tual ‘worshippers of the Infinite, are destined for
the Brahmaloka, the world of Brahwman. They also .
have to follow = parti.cular path called the Devayana,
the way of the gods. This also consists of a num-
ber of elements which are altogether more auspi-
cious than those composing the Pitriyana. The
most prominent -are the rays of the sun, which
perhaps represent spiritual enlightenment. TLed
through this path to the Divine regions, painted
in gorgeous colours, but in language which is evi-
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dently figurative, the spirits of the pious are said to
live in perfect beatitude, in constant communion
with  God and in the ¢ompany of the devas, and
never return. to any mundane state of existence
unless at their own will. Whether this Brahma-
Joka is the final goal of all rational beings, or there
is a.higher state of existence, is a matter of contro-
versy among the various schools of the Veddnta
‘Philogophy, of which I now proceed to glve a short
account. ‘
THE VEDANTISM . OF THE SCHOOILS,

It is in the detailed interpretation_of the funda--
mental principles -enumerated above that the
Vedanta Philosopby branches out into schools.
Of these, three ‘have the largest following, those
of Sankara, Ramanuja and Madhva, the followers
of the first, again, outnumbering by far those of the
other two. These three perhaps are the-only
schools that may be called living, and are also im-
portant as representing three poles of thought to
one or another of which the mind of man paturally
turns. To these, I, as a native of Bengal and
knowing more of this province than others, shall
add the school of Baladeva Vidyabhushana, to
which. the followers of Chaitanya belong, and that
of Raja Rammohan Ray, the founder of the Brah-
ma Samaj, who, f:nthful to. the instincts of a
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true- Indian reformer, wrote - commentaries on-
the Prasthanatrayem, and whose school, though
not sticking - to traditional methods in all matters,
is yet important as representing a fusion of ancient
Indian thought with the thought of the West.
That there were mere or less opposed schools-of -
Vedintic thought even before the foundation of
the earliest of the existing schools, namely that of
Sankara, appears evident from the mention of
Veddntic teachers in the Sutras, with the points
in which they differed in their interpretation of
the scriptures. That there were at least two main
currents of Veddntic thought before Sankara and
Ramanuja, is also evident from these two teachers
professing to follow. two ancient traditions—tra-
diticnal methiods I mean—in their tespective
commentaries, and from the formér’s anticipating,
in substance, the views of the latter severai centu-
ries before his actual advent, and refuting them in
his commentaries. To indicate, however, a few
lines of difference followed by the different
schools. Though agreeing in the opinion that Brah-
man is the sole cause of the universe, the sehodls
'differ a good deal as to the method of creation and
the nature of the power with which God creates.
Sankara holds that creation is not real if the
same sense and in the same degree as the creator.
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The creation of areal world, of a world really
different from the creator, would affect his infini-
tude by placing 2 reality outside the limits of his
existence. Nor could creation be the creator’s
assuming a particular form, for-that would militate
against his perfeet and nnchangeable nature.
Nature and the finite soul, therefore, Sankara
concludes are not real as such, but only passing
appearances of the one only Reality, Brahman, and
the power of creation, though eternally existing in
him and containing in it the germ of all created
things, is -in fact a mysterious and inscrutable
power, called Maya or Avidya, producing the pase-
ing illusions of finite intelligences and material
worlds without at the same time subjecting the
Supreme Being: to these illusions. Thus Sankara
is a-Mayavadi as to the method of creation and an
Advaitavadi or Monist as to the relation of erea-
tion to the creator. As the power of creation is a
power of producing illusions and not realities, and
as the finite does not really exist, but only seems
to do so, Sankara conceives that the Divine nature
has no necessary relation to the finite and is there-
fore an absolute or unqualified unity. His Advai-
tavada is therefore called visuddha, i.c., pure abso-
lute or unqualified. Very different is Ramanuja’s
ides of creation and its relation to the creator, If
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created objects, he says, were independent of the
creator, their real existence would indeed be incon-
sistent with his infinitude ; but though distinct
from him, they are dependent on him and are, in
that sense, comprehended in his infinite being.
They are, in that sense, his Prakara or modes,
and as such real and not illusory existences.
They are mnecessarily related to bhim and
exist in him eternally in a subtle form before
creation and in a developed form in the state
of creation. The method of creation, according
to Ramanuja, is therefore a parinama, change
or evolution of the cosmic form of God from e
subtle to a developed state, leaving the extra-cosmic
or divine aspect of his nature untouched and un-
changed. .The necessary relation of the world to
God introduces, in Ramanuja’s opinion, an element
of difference in the divine nature, which is conceived
by Ramanuja as a qualified unity——a unity not
related to anything outside of it but diversified by
relations within itself, Hence Ramanuja’s Monism
or Advaitavada is called Visishie. or qualified.
Madhva, otherwise called Anandatirtha or Purna-
prajna, was 8 defender of common sense and con-
demned Monism in both the .unquslified and the
quelified shape. Though holding matter and the
individual soul to be devendent on God, he con-
2
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ceived the Infinite in such an abstract manner,
that he could see no -unity between it and the
finite. " He put particular emphasis on- the ex-
pressions of duality and difference in the Upa-
nishads and the Vedanta Sutras, and explained
-all utterances of an opposite drift in the light
of the former. -His system, therefore, is called
Drvaitavada or Dualism, and is really the return of
Philosophy from the heights of speculation to the
uncritical conceptions of common sense hallowed
with a glow of reverential faith, The same remark
applies to the system of Baladeva Vidyabhushana.
Raja Rammohan Roy follows Sankara.in_tbe main,
but interprets him in a way that modifies to a
certain extent scme of the features of .his system
that are rvepulsive to common sense. Of the
systems of Baladeva ‘and the Raja, I shall, how-
ever, for obvious reasons, confine myself to this
brief mention. Returning to Sankara and Rama-
nuja, we find the ethical and spiritual philosophies
of these thinkers deeply affected by their differing
conceptions of the world and the Divine naturs..
Sankara, looking upon all differences as ultimately
" illusory, regards all actions, éven the highest, s
consistent only :with a passing state of ignorande,
since they all proceed upon a distinction of agents,
things acted upon and the fruits of-action. On
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the other hand, Ramanuja, to whom disﬁnctions,
when rightly seen by the light of Reason, arereal,
regards the higher duties of life as of permanent

- value. For the same reasou, while the latter sees

no incompatibility between the highest enlighten-
ment and the householder’s life, the former extols
detachment and regards the anchorite’s life as an
essential condition of Iiberation. Again, contem-
plating Brahman asﬂImpersonal Inteiligence, San-

-kara conceives: even the highest reverential wor-

ship as a transitional s:tage of culture and xegardé
a consciousness of absolute unity with the supreme
as the goal of all spiritual discipline. To Rama-
nuja, on the other hand, Brahman is a Personal
Being, and even in the highest stages of commu-
nion, the worshipper feels that he 1s distinct from
his object of worship. As regards liberation, like-.
wise, the two schools differ .3 great deal. The
finite soul’s ascension to Brahmaloka, as deseribed
in the Srutis and the Sutras, is accepted by Rama-
nuja as its-final liberation, while Sankara, finding

" that the description of that state of liberation.

leaves several points of difference between the
individual and the Universal Sélf, teaches that it
is only partial or relative liberation that is thus
described, and that there is a higher state of

absolute liberation indicated in certain passages of .
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the canon,—a state involving a complete merging
of the individnal self in the Absolute, Madhva,
the Dualist, agrees with Ramanuja in the main as
regards ethical and spiritual matters.

LATER VEDANTIC LITERATURE,

Besides the cominentaries on the three insti-
tutes written by the great founders of the schools,
a good namber of handbooks expounding - the
philosophy have been written by the founders
themselves and their followers. Unfortunately it
is only works belonging to the school of
Sankars that are well-known throughout the
country. Madhva’s Tattvamukiavali is read in
Bengil, but Ramanuja’s Vedantasangraha and
other minor works, and even his commentary on
the Upanishads are only heard of. Of works of
"Sankara’s school, the Upadesa Sahasri and the
Vivekachudamoeni ascribed to him are well-known
and so are several smaller tracts said to be written
by him, but probably composed by later writers
belonging to his school. The Panchadasi by Ma-
dhavacharya and the Vedantasara by Yogindra-
Sadananda are among the best known of minor
works on the Vedanta, and have been translated
into English. Somewhat less known but still im-
portant is the Vedanta Paribhasha by Dharmaraja
Advaeindra. One of the most ancient books of
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this class, but not strictly philosophical in method,
is the celebrated Yogavasishtha Rawayana. For
English readers I may mention the translations
of the Upanishads by Professor Max Muller, by .
Mr. Roer and others in the Asiatic Society’s
Edition, by Messrs. Chatterji and Mead of the
Theosophical Society, by Pandit Sitarama Sastri
and Ganganathjha and by the present writer.
The edition done by the two Pandits last
mentioned has the singular recommendation of
containing translations of Sankara’s commentary.
The Vedanta Sutras with the commentary of San-
kara have been trauslated by Professoi Thibaut and
the Bhagavadgita by Professor Telang and many
others.
THE VEDANTA AS A BASIS OF POPULAR
‘RELIGION.

In this article I have had no opportunity to say
what I think, as to the philosophical basis and the
logical strength of Vedantism. My aim has been
to give a most general and unbiassed statement,
untinged by sectarian predilections, of the funda-
mental principles of the Vedanta. Butasa Ved-
antist I may perhaps be allowed to say at the
conclusion of the article that I believe Vedantism,
in its essence, to have a very long life before it,
as it has had a long life behind it in the past,
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" as 8 system of Philosophy and as a  basis of
popular ‘religions, Every system of Hiunduism
worth mentioning has built upon it, for it is oppoged
to none, and it has been alike the ideal aspired
after by the novice and the backward in religious
culture, and the solace and delight of the advanced
devotee. As I understand the Vedanta, I find no
authority in it for image-worship as it prevails in
the country at the present time. But the early
Vedantists believed in orders of beings higher than
man and some of them were in favour of honouring
them according to the methods laid down in the
ancient rituals, though others regarded such wor-
ship to be consistent only with jgnorance and
unworthy of the wise. Howevepr, the Vedantic
discipline of concentrating the attention in parti-
cular objects of Nature and contemplating them as.
Brahman, since they are his relative manifestations,
seems to have given a sory of countenanece to
Idolatry and so we find Idolatry and Vedantism
closely leagued together in various sects both
in ancient and modern times. But we also find
schools, like the followers of Nanak, who shook
off Idolatry but adhered to the Vedanta. The
Brahmasamaj movement of the present day was
inaugurated as a purely Vedantic movement, and
if some of its later leaders loosened the Vedanta
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connection on account of their defective scholar-
ship and denational education, the Sainaj seems to
be now, in its latest developments, tracing back -
its way to the old affinify and feeling after the old
foundations beneath its feet. The Theosophical .
movement is largely Vedantic and the Ramkrishna
or Vivekananda movement professedly so, Muham-
madanism and Vedantism meet in Sufism and other
esoteric systems of Islam, and there is no reason
why the enlightened Mussalman of the présent day -
should be blind to the claims of his Hindu
brother’s revived Vedantism. As to Christianity,
appearances point to a not very distant fusion of
the most liberal forms of this faith with the most
advanced and reformed forms of Vedantism—a
fusion far more glorious and fruitful than
that of Neo-platonism and Christianity in the -
early centuries of the Christian era. These ap-
pearances are not confined to Europe and America,
but are to be seen in this country also in the
growing interest of certain Christian converts in
the study of the Vedanta and in the attempt made
in certain quarters to establish o newly conceived
Christian Theology. on the basis of the Vedanta
Philosophy. There is nothing to prevent the
success of such an aitempt. The Vedantic doc-
trine of incarnation, rightly conceived, is so ration.
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-al and liberal, that if the holy Jesus can be histori-
cally proved to have said and felt, as well lived in
the consciousness of the truth—¢1 and my father
are cne,’ no true Vedantist can refuse to accept
bhim as an incarnation of the Deity, as much 2s
Vamadeva of the Vedic days and Sri Krishna of
the Bhagavadgita.®

* Reprinted from the Indian Review for August 1903.



THE VEDANTA—SOME REASONS
FOR ITS STUDY.*
BY Mr. N. VYTHINATHA AIYAR AVERGAL, M.A.
‘ s :
HE Vedanta has been described as being bosh
% a philesophy und a religion. And it has
' been thought that this combination of the
two into one marks a low stage of civilization.
But any sharp separation of the ope from the
other is logically impossible; and it these stand
united in the Vedanta, it is bectuse the two are so
intimately connected, that we caunot possibly:
investigate the one without being inevitably drawn
into the other. Philosophy js the science of
sciences ; its subject-matter is the whole range of
scientific phenomena ; and its aim is $o combine
all these into a consisteny whole, to dive deep into-
the verities undérlying them and to decide upon:
. the First Principles which form the bases of scienti-
fic certainty, Thus Philosophy is uecessarily
drawn into the problems of ultimate realities, their
nature, origin and mutual -relations. It is the

*4 lecture delivered 1o the Presidency Cojlege Lites
rary:4 Society by the late Mr. N. Vythinatha Aiyar Avergaly
' 2a
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handmaid of science, for science depends for the
justification of its methods and of its premises upon
philosophy. It is also the twin-sister of religion,
for in giving a verdict on the foundations of
science, it decides the nature and scope of reli-
gion as well. The question of the origin of the
world and of its phenowena is only another
form of the question regarding the existence
and nature of its Creator, be it a blind force in
independent control of the force-manifestations
in the perpetual stream of causation, into which
science has resolved and is resolving the march of
cosmic events; or be that Creator of the world
an intelligent, omnipotent, and benevolent Being,
who is immanent in the world, or who watches.
and controls its process from the outside. The
philosophy of the phenomenal cosmos, of its nature
and origin, leads us unavoidably to the regions of
religion, and the inherent connection between cos-
mic facts and events on the one hand and their
metaphysical explanation and divine origin on the
other accounts for the dnal character of Vedantism.

It may be thought that we of the nineteenth
century, enriched as we are with the intellectual
harvest of so many ages can do better than go
back to the thoughte of the primitive minds of
India. Our intellectual inheritance is the ever-
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growing accamulation of the mental activity of
many centuries and of more than one continent,
We are masters of the distilled knowledge of
thousands of generations, of which each bas sat in
judgment over its inheritance from the past and
has passed that inheritance through the searching
crucible of intellectual ¢riticism. Physical science
was literally unknown to the thinkers of the
Vedanta ; and a reasoned concatenation of the facts
and doings of pature was not theirs. They had .
not therefore that discipline of the intellect which
comes of our logical search into the ways of nature :
and it may he asked whether we are to sit at the -
feet of the antiquated Rishis of the Vedic times,
while our intellect has received such training and
wbhile we are in possession of such stores of rea-
soned knowledge.

But a deeper investigation into the vature of
the human mind on the one hand and of the pro-
blema here taken up for solution on the other’
cannot but give us a pause in this fancied pﬁde of
intellectual growth. The province of Reason is.
not unlimited and illimitable ; and even within its
legitimate sphere its sway is not absolute. The
whole body of classified and well-arranged facts,
in their particular or in their generalised form, and
the whole body of inferences from those facts, or
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priefly, what we call science is eonfined to human
experience; that is, to the interpretation by the
subjective mind of the perennial currents of sensa-
. tions and ideas, Our reasoned knowledge is limited
to the contents of our minds, and to the sphere of
our conscionsness, It is true that of these contents
" of our minds we project more than one-half into the
imagined void which we conceive to lie outside our
consciousness, We erect the material world upon
the basis, one may say, of our mental states. Bat
in any view we may take of the scope of Reason,
it must be granted that the mind is ever making
irrational leaps into the unknowr which lies beyond
the province of Reason and of Science. There
are aleo phenomena, mental and volitional, which
are ultra-rational, or irrational if you please, which
as phenomena must be amenable to scientific en-
quiry, but as irrational, break loose from the legiti-
mate moorings of science. At the one extreme
stand the well-ordered sciences of objective nature,
and at the other, the apparently chaotic phenomena
with which the name of metaphysics is connected.
The external world of nature is observed and exa-
mined ; its several nspects are abstracted; and
there arises the heirarehy of the sciences, And
these same experiences when looked at from their
subjective side melt away into sensations and
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idear, and reason is irresistibly led to furnish them
with a substantial basis in the eternal- realities of
metaphysics. In building up the elaborate system
of the objective sciences, the material world is
assumed as a reality ; and this reality glares us in
the face in the machinery of modern civilisation,
and in its social and political movements. But
these same phenomena, so vast in their multiplicity,
are all contained in some mysterious fashion with--
in the four corners of the human mind. Reason
is the nume given to but a change in the form of
the presentation of the contents of the mind. The
sciences are all of them but ewanations from the
contact of the mystery known as the human
mind with the metaphysical entity which has been
supposed to stand outside the mind and contradis-
tinguished from it. Thus, for our resgoned knowledge
a metaphysical basis at each one of its lmite is
required. It is connected on the one hand with
an unknown but assumed matter and on the other
with an equally unknown and unknowsble mind.
Its vision abuts on every side on metaphysical
pre-suppositions, which go under the seversl names
of matter, mind, causation, space, &e.

- These metaphysical realities or assumptions are
thus required to round off the dominion proper of
Reason and Science. And we should also remember
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that all our boasted intellectual advance is as
nothing in regard to them. They now stand and
have always stood, outside the pale of what we
ordinarily understand by the term knowledge. The
blaze of intellectua] light that has grown in inten-
sity and depth with the progress of civilization has
been strictly confined to this side of the impene-
trable veil drawn over mataphyrical entities. All
that reason has done in regard to what lies or may
lie outside the range of sense-perception is only
this-—the declaration that it is unreachable by
sense and that it is hence uwnkuowable. Of what
lies thus beyond the reach of reason, even exis-
tence, it may be thought, cannot be rightly pre-
dicted. But Spencer and Huxley, while confessing
to the impotency of reason to penetrate into the
recesses of the eternal realities of the universe,.
will not yet push their agnosticisin so far as to
deny even their reality. *Though as knowledge
approaches its culmination,” says Spencer, “ every
unaccountable and seemingly supernatural fact is
brought into the category of facts that are accoun-
table and natural; yet, -at the same time, all ac-
countable and natural facts are proved in their.ulti-
mate genesis unascountable and supernatural.”
Now Philosophy ventures to pry into what is
thus screened off from our empirical . vision. The,
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~ empiricist resolves all knowledge into sensations,
and this leads him logically to agnosticism. If we
accept that our knowledge is limited to what is
revezled to our mind in its commerce with the.
external world ; it we confine our vision, as the
empiricists - do, to the Krowable revealed to the
perceiving mind through the agency of the senses,
then indeed should we declare that the ultra-sen-
sua] region claimed as its peculiar sphere by meta-
physics is impassably shut off frem us ; agnosticism
proclaims this and this alone ; its dogma is that
- the sphere of knowledge is limited to the world of
sense-perception ; and that non-Knowledge -or
ignorance is the right frame of mind in regard
to what lies or wmay lie beyond that world of
sense-perception. But there is one important
fact that empiricism seems to ignore. Science.
under its guidance has brought or tries to bring
within its sphere, the whole range of phenomena,
physical and psychical. And its grasp of "the
physical half of the phenomenal cosmos is
thorough-going and secure ; but its work in regard
to the other half of its snbject-matter—the
psychical, is not equally exhaustive. - It does not
"seem to have even a comprehension of the whole
range of psychical phenomena.  And it is exactly
that portion of these phenomena. which it ignores,
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or-of which its view is half-hearted and halting, that
is, of the utmost importance to. man. Among the
phenomena most characteristic of wan are his
religious convictions and beliefs, These with his
ideas regarding his moral responsibility fill no small
space of his life. In no country and in respect of
no nation ¢an it be said that these phenomena re-
lating to religion and morality are insignificant or
that they are unimportant. They oc¢cupy not only
muach of the time and attention of all nations, in-
clading those who are the most civilised, but exer-
cise also a considerable amount of influence over
their conduct, through life, as sons, fathers, citizens,
&c. Tt should not be suppesed that in modern
times the influence of religion has waned. It may
be that the fire of the Inquisition and the slaugh-
ter of the crusades have disappeéréd; and in India
the cruel pike may bave forgotten its function.
Our age has learnt to be tolerant in matters of
religion, but not thereby to lose sight of the exis-
tence of a craving for something other than empi-
ricism and its teachings. These moral and religions
phénomena ‘have changed their form of external
manifestation, but their springs in our innermest
nature yet run {resh and full. And these inherent
tendencies that draw us towards the super-sensuai
now act mainly upon the ethical side of eur natare.
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Their force is now as strong as ever, but it is felt
mostly in the shaping of our socisl deportment.
The extended vision of modern times has served
to extend the sphere as well of our ethical
sympathies. .

Now it is this side of our nature, these religio-
ethical phenomena so strikingly present in us and
so potent over our feelings and actions, that
modern empiricism has failed adequately to grapple
with. If Science is to take under its wings the
whole range of pbenomena falling within our
observation, the neglect by it of these is by no
means justifiable. It is not a scientific explanation
of the.ethical side of man simply to state its
psychological origin and development, Our con-
science may have come .into existence in the
particalar manner described by thé empirical
moralists ; our religious instingts and beliefs may
have been developed out of some of the primitive
elements in-our nature as the sociologists assert.
But the question of their growth is not the ques-
tion of their authority. And there is the further
question of the nature and origin of those primi--
tive instincts themselves from which our notions
on - Religion and EBthics are said to have sprung
up. It is here that modern science has failed in
its mission ; and it is exactly here that the meta-

3
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physician comes in with his ultra-physical data to
emancipate the Scientific Reason which stands
eutangled in the meshes of First Principles and
primitive instincts.

It should not be supposed that in going back
to the Vedic times of India for a solution of
these metaphysical problems, we are seeking
refuge in darkness from light. ‘The thoughts of
our ancients have lost none of their wisdom and
weight because of their antiquity. It is not sim-
ply because, as has been pointed out above, these
thoughts refer toa de[iartment of our nature on
which modern Seience has not and cannot shed
any light that was not within the reach of the
ancient sages, This is true no doubt. But there
is a stronger resson for this search into the past
than this mere lack of advance in metaphysics
since the deys of our Upanishads. It is that the
sages of ancient India have brought to bear upon
these questions an acuteness and strength-of in-
tellect which is surprising in itself and is almost
unequalled even by the foremost of modern minds.
You should not suppose that I am asserting a
mythical impossibility in claiming for the ancient
Indians a vigour of intellectual perception match-
less in its degree. There has been jmmense pro-
gress, indeed, since their time., But this progress
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has not been in the perspicuity of intelectual
comprehension, “The secrets of the universe
have indeed been plumbed, and with the kuow-
ledge so obtained, man has turned the world into
a vast workshop where all the powers of nature
work submissively in bondage to supply his wants.”
The almost universal tendency has been to regard
the intellectual factor as the ruling and dominant
one in the advance made by modern nations. Bat
quite recently attention has been directed to a
comparigon of the average intellectual development
in the old civilizations, with the average mental
development under modern civilization; and the
result of this comparison is found to be ggainst the
latter, Although Western civilization of recent
centuries has “developsd a strength, a magnificence
and an undoubted promise which overshadows the
famd and the achievement” of the civilizations of
ancient Greece and Rome, * the fuller knowledge
and the more accurate methods of research and .
examination of our own time” says Mr, Benjamin
Kidd, “have only tended to confirm the view, that
in -aversge mental development the moderns are
~ not the snperiors, but the inferiors of those ancient
people who bave so completely dropped out of the
buman struggle for existence. Judged by the
standard of intellectual development alone, we of
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the modern European races who séem to have been
80 unmistakably marked out by the operation of
the Jaw of natural selection to play a commanding
part in ‘the history of the world, have, in fact no
claim whatever to consider ourselves as in advance
of ancient Greeks, all the extraordinary progress
~and prowess of the modern world notwithstanding.
The marvellous accomplishments of modern civili-
zation are not the colossal products of individual
minds amongst us; they are all the results of small
accumulations of knowledge. slowly and painfally
made and added to by many minds through an in-
definite number of genérations in the past, every
- addition to this store of knowledge affording still
greater facilities for further additions. It must not
be assumed, even of the minds that have from time
to time made considerable additions to this common
stock of accumulated knowledge that they havebeen
separated from the..general average or from the
minds of other races of men of lower social deve-
lopment, by the immense intellectual interval
which each achievement standing by itself wolld
seem to imply.” The great strides of modern
civilization bhave been -the products of the time
rather than of individuals. Even those nations
which are generally. styled the lower ruces do not
appear to be lower than the so-called higher races
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in point of mere intellectual -power. This applies;
to the Maories of New Zealand as much as to the.
natives of this country. Of our countrymen,
Mr. Benjamin Kidd, from whose remarkable book
on Social Evolution T have already quoted, says :
“These natives kave proved themselves the rivals
of Europeans in European branches of learning.
Indian and Burmese students, who have comg¢ to
England to be trained for the legal and other
’professidns have proved themselves not the inferi-
ors of their European colleagues; and they bave,
from time to time, equalled and even surpassed
the best English students against whom they have -
been matched.” _ o
If this be the verdict of modern scienece even in
regard to the degenerate race now inhabiting India,
degeneraf:e» through centuries of Moslem invasions
and anarchy, what necessity is there to press the
argument in favour of the intellectnal greatness of
the ancient -authors of Indian philosopby and
Indian metaphysics? .And asin this pegion of
ultra-sensuous perception, modérn researches have
proved inefficient and ineffectual, and as.in conse-
.quence the perception of truth depends necessarily
upon our innate powers, it stands to reason that
the philosophical thoughts of the ancients endowed
as they were with an extraordinarj acuteness of



88 THE VEDANTA—REASONS FOR ITS STUDY,

mental vision, may be studied to advantage even
after the lzpse of 8o many centuries.

. What is this philosophy. and this metaphysics to
which so much importance is here attached ? This
high estimate of its value should not be imagined
to-be due, in any the least extent , to the uncon-
scious predilection in us for what belonge to our
country. ‘Ociental scholars enjoying & wide reputa-
tion and accepted as undoubted authorities on the
subject ate unanimous in their praise of the Ve-
danta as a philosopby. Professor Max. Miiller’s
views on the subject are too well-known to need
repetition here. - [n his lectares on the Vedanta he
says, for instance: “ Such speculations are apt to
make us feel giddy ; but whatever we may think
gbout them, they show at all events to what a
height Indian philosophy had risen 1n its patient
climb from peak to peak, and how strong its
lIungs must have been to be able to breathe in such
an atmosphere.” *The system of the Vedanta”
says Professor Deusson “as founded upon the
Upanishade and Vedanta Sutras and accom-
panied by Sankara’s commentaries upon them,—
equal in rank to Plato and Kant—is ene of the
most vainable products of the genius of mankind
in its search ' for the eternal truth.” And itis
not too much to claim the right at least to a
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respectful hearing for that which has evoked such
feelings from European savants.

As a philosophy the Vedanta inquires into the
ultimate bases of phenomena, We interpret the
material world and the world of mind, so. mys-
teriously joined to our bodies, through our sepse-
impressions. Matter is to us coloured ; its sounds
are caught by our ears ; we perceive its surface as .
hot or cold, rough or smooth, plane or spherical ;
and we enjoy its smells and tastes. The forces
that sway . matter, both melar and molecular, we
ponder and study. In these and other ways we
grapple with the material world with the senses as
our instruments, and it is through these alone that
we can reach that world. Now the question arises
as to the existence of a semething behind these
attributes, as the substratum of which colours,
sounds, smells, tastes, &c., are but appendages and
belongings. This substratum, if it exists, cannot
be known through sense-impressions. For then
it will become a colour, a sound, a taste, &e., and
thus will be brought down to the category of attri-
butes. The Vedanta declares therefore ‘that the
sternal eannot be known through the transient,
This eternal substratum of the -world, not thus
accessible .to our senses, we yet believe to exist.
We may go the whole way with the philosopher



40 THE VEDANTA—BBASONS FOR ITS STUDY.

who would [resolve all our knowledge into sensa-
tions; it may be a matter of rational conviction
to us that what is inaccessible to the senses
must necessarily be beyond the sphere “of know-
ledge. Anditis but reasonable to say that we
are not entitled to speak of what is unknown
and unknowable. Yet the. conviction of the
. existence of a material world is too strong to be
;got rid of by such arguments, cogent though they
appear to be -when looked at from the analytical
‘point of view. It is insufficient to say that the
mind has built up a world of its own from the
‘materials supplied to it by the senses. The repeat-
ed experience of sensations by us in particular
groups and in particular successions, it has been
said, explains the growth in us of the ideas of
‘material objects and their orderly arrangement.
But whence this possibility of experiencing them
repeatedly ? 'Why should the same group of sensa-
tions recur to us and to others in a&ny particular
order or arrangement? Why this perdurability
among the groups of sensations? A waterial
. object is not simply the summation of a2 number
of sensations. ‘These sensations are permanentiy
bound up togetber into inseparable bundles. What
is the explanation of this permanent bond among
these attributes of matter # Is there a nucleus
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corresponding to our idea of matter around which
these experienced attributes cohere ? Or, is it the
mere play of fanecy to ascribe to them a perma-
nency which does not belong to them?

Here is a question before which science along
with reason stands discomfited and spell-bound ;
and in despair, it would destroy and deny what it
eannot comprehend, The perceiving mind is no
less mysterious than the perceived matter; and
Nihilism has solved the m yétery by destroying the
former as well as the latter. The existence of
these mysteries both in the sphere of sensations
and in the sphere of the external world does not
in the least affect the practical concerns of life, .
The objects continue to be what they are and
continue to serve the usual purposes of life even
though we may be unable to comprehend their
innermost texture. They may be but aery combi-
nations of sensations, tangible to the muscular
sense, coloured to the vision and-so on. Or they
may be substantial realities of which these attri-
butes are only the outside varnish. So also in
regard to our minds; There may be- nothing in
the back ground of our consciousness corresponding
to our notion of mind and self. The I of our-con-
viction may be an illusion built on ne logical basis.
The fleeting experiences of the mind have, it is
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trus, 4 bond\ of union, which bond is a mystery
unsolved by sense-experience and - rationalism.
Here also what js insoluble has been destroyed and
the Gordian knot has been cut by an easy proeess.
But these ghosts of a material world and a mental
world cannot be so readily allayed. Nor can we
rest satisfied even with a simple negation of the
possibility of knowing them. The Vedantic philo-
sophy fully recognizes this element of permanency
in our psyehological structure of a material world
ai:d of a mental world, To the knowledge of these
two departments of experienceresolvableinto sensa-
tions, we have to add the notion of permanency.
The attributes of matter are permanently bundled
up together in various ways ; and so also the attri-
butes of mind, And whatever explanation may
be attempted of this notion of permanency as due
to variations in our experiences, such an explana-
tion cannot do away with the fact. A residium
“there is, all must admit, which sensations do not
and cannot account for; and of this residium
Western philosophy does not seem to have sattain-
ed to.a clear vision. It bas either rest contented
with the assumption of a gross material world as
present to our ordinary vision or it has destroyed
it comipletely. It has not sifted its contents with
care and laid firm hold of their ultimate meaning.
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Even Mill, whose analysis of matter is so striking
and acute, did not see that the permanency or
perdurability which he asserted as the residual
factor both in bis analysis of matter and of mind,
required a fuller recognition as an ultimate ele-
ment in the philosophy of perception than he was
willing to accord to it. This element of perma- .
nency in the material world of perception and in
the mental world of self-consciousness is set up as
an ultimate fact of philosophical analysis by the
Vedantins; and they call it Mida prakriti or Maya.
The term Mdya has no doubt came to mean illusion ;
but this was not its meaning in the text of the
Vedanta as originally expounded. The word Miya
occurs but very rarely in the Vedas ; and it means
in them not illusion, but Divine power. The same
~ is true of the signilicance of the term in the few
passages of the Upanishads where "it is used.
‘When the Lord is said in the Brihad4ranyaka-Upa-
nishad to appear as multiform through the Mdyas;
the referenceis clearly to His creative Sakti. The
Lord is represented as careering rapidly through
the appearances of the world with “the horses
yoked.” The mind has the horses or the senses
under its control ; and with these yoked or control-
led horses, it proceeds to its work of creative know-
ledge. " But in the ultimate analysis, the horses,



44 THE VEDANTA—REASONS FOR IT§ STUDY,

the .world and all resolve themselves .into the
Brahman. ¢ This- Atman is the horses, this is the
-ten, and the thousands, many and endless.” In the
Svetasvatara-Upanishad, it is said that * the sages,
devoted to meditation and concentration, have
seen the power belonging to God Himself.” The
sages * meditate on the river whose water consists
of the five streams, which is wild and winding with
its five springs, whose names are the five vital
breaths, whose fountain-head is the mind, the
course of the five kinds of perception.” The five
streams here referred to are the five percipient
senses which wind about the material structure of
the world ; and the river of the phenomenal runs
along the course of mental perceptions. It will be
seen that here again the idea of illusion is entirely
absent. . And when the student is called upon to
identify Prakriti or nature with Maye in the same
Upanishad, and the Lord is spoken of as the Mayin,
the reference is, as Professor Max Miiller observes,
only to the creative power of the Lord.

The Vedanta corrects the popular netion of the
material world and contends that it has no essence
independent of mental perception—a contention
which is amply sustained by modern science. That
material existence is to us known only as percep-
tion is & doctrine of the Vedanta, as it is a doctrine
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of the modern theory of knowledge, The former
is perhaps more empbatic in maintaining the unre*
liable character of sensations and appearances—
- uoreliable as implying anything more than what
they are, as contrasted with noumenal realities—a
doctrine that has the full support of modern psy-
chology. To revert to the Vedantic doctrine of
Méya. Now this Midya is the Sakti or power of
Grod and is anddi—beginningless. It is divine in
its origin but is not eternsl, for it may come to an
end. Reserving this latter aspect of the question
for the present, the significance of the statements
that Miya or Sakti is divine and that it has endur-
~ed from the beginning should be attended to. We
found that beyond and hehind the phenomena of
perception, underlying the attributes or bundles of
possibilities of sensations, constituting the objects
of the material world, there is the important fact of
their permanency. Sensations viewed as elements
in our experience are fleeting; one sensation fol-
lows another in rapid succession and no one. sen-
sation endures continuously for any appreciable
period of time. Buat when these same sensations
are projected out of the mind into the eXternal,
they are viewed to be the attributes of material
objects or in philosophical language, as bundles of
sensations—they lose their fleeting character and
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‘ acquire the opposite characteristic of permanency.
It is this that requires a full recognition and ex-
planation, ‘And we ciaim for the Vedanta the
elearness of amalytical vision to have recognised
this residual element in our experience after making
the fullest allowance for the flceting sensations in
whichi it is embodied. Through our consciousness,
whether centred in self or directed out of it, there
runs in a perpetual current this conviction of per-
-durability ; and the philosopher has therefore to
fix his attention on this and to take its bearings as
an element of the universe. The Vedantin declares
it to be a power of Brahman, that is, he declares
that it is an ultimate fact. Whether this declara-
tion amounts to a confession of his ignorance of
the ultimate nature of this fact or whether we can
clothe this statement with a realizable significance
is another question. But we need pot seriously
object even to the former alternative, for we may
then seek refuge in the observation of Protessor
Max Miiller that '

“ there is a point in every system of philosophy where
a confession of ignorance is ingvitable and all the greatest.
philosophers have had to confess that there are limits to
our understanding the world; nay, this knowledge of the
limits of our understanding has; since Kant’s Criticism
of Pure Reason, become the very foundation of all critical
philosopby.” :
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The doctrine of Maya is the Vedantin’s view of
cosmogony ; Brubman, the supreme, is associated
with a certain power called M4ya or Avidya to
which the appearance of this universe is due, Why
is this power called by such names as Mdya, ne-
science, ignorance, illusion ? It is beeause in the
view of the Vedantin, this pewer and ite effect,
that is the world and its belongings, stand in the
way of our reaching to a knowledge of the ultimate
truth. Now knowledge is either of phenomena
or of noumena. And engrossed in the former we
are unable to rise to a knowledge of the latter;
and as a knowledge of the eternal realities affects
our destinies most intimately, whatever operates
to screen them off from us must be viewed as
darkness keeping us away from light. . Remember
that science in its soberest form bae made no decla-
ration hostile to metaphysics; and God has yet a
place in the universe. If so, a knowledge of God,
of the relation that subsists between Him and our-
selves, and also of His relation to the material
universe ought to be admitted to be indispensable,
or at least desirable. And if the phenomenal
knowledge that comes to .us through the sen-
ses tends to withdraw wus from the search
for the underlying principles of existence, we
may well term this phenomenal knowledge Avidya
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~—ignorance, not because it is valueless in itself,
but because of its self-centering hostility to the
higher kind of knowledge: The Vedantin confines
his attention to the highest problems of life ; and
viéws with disfavour whatever tends to obscure the
" philosophic .vision. And the phenomeial has this
tendency ; and receives hence such names as avid-
va, illusion, &e. These names have given offence
to many, beth in this country and elsewhere, but
it will be seen that they have done so without
reason. For in the first place we must allow ghat
the problems of metaphysies have important bear-
ings on human life. If our life-time here is but
an instant in the eternity that belongs to us, if in
cansequence our temporal concerns are as nothing
in the balance when weighed with our concerns in
the hereafter, if these premises, in no way rejected
even by agnosticism, be granted, then indeed it fol-
lows indisputably that the problems of the future
have a higher value than those of the present.

This absolute superiority, if once admitted, justi--

fies fully the language adopted by the Vedantin
in respect of the material concerns of life, These
concerns are paramount, it is true, to physical
science and to us as denizens on this earth. Science
endeavours to make the best of the present; and

it is but just and proper that it should do so. ~ But
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that is no reason why we should forget that the
concerns of science are after all subordinate to the
higher concerns of philosophy. .Children -when
engaged in their engrossing pastimes may not
have the remotest glimpse of the serious problems
. of life that await them in the future, and yet the
latter are more important than the former. And
we should pot q\mrrel with childrer . for securing
the utmost pleasure from their .pastimes while
engaged in them. The same applies to the relation
betwesn philosopby and science.  The latter
eugrossing as it is and, we may say, engrossing as
it ought to be, has yet ‘to yield to the other in
intrinsic worth ; and may be called Avidya, Mdya,
in comparison. To show that the statement,
that even agnostic science has not brought its
good sense into peril by a complete negation of
metaphysics, is not gratuitous, permit me to refer
to a remarkable passage in the writings of Huxley:
“ The student of nature, who starts from the
axiom of the universality of the law of causation,
cannot refuse to admit an eternal existence; if he
admits the conservation of energy, if. he admits
the existence of immaterial -phenomena in the
form of conscionsness, he must admit the possibi-

. lity, at any rate, of an eternal series of such phe-
nomena ; and, if his studiés have not: been  barren

4



50 THE VEDANTA—RBASONS FOR. ITS STUDY,

of the best fruit of the investigation of nature, he
will have enough sense to see that when Spinoza
says, ‘ by God we understand an absolute infinite
Being, that is an unchangeable Essence, with infi-
nite attributes,’ the Grod so conceived is one that
only a very great fool would deny, even ia his
heart, Physical science is as little Atheistic as it
is Materialistic.”

The material world then is a recognised reality
and has its origin in Brahman, The Vedantin ad-
mits the knowledge of perception to be right
knowledge, but such only in its relation to this
world and its concerns. But this knowledge and
these worldy concerns he distinguishes from the
knowledge of philosophy, of God, creation, &e.
This latter knowledge is possible to man, in his
view. But to reach it, he must not forget the
fact of the existence of the verities of philosopby
foreshadowed even in perceptual knowledge. We
have already said that these abut us on every side
even in our dealings with pheneminal appearances.
This recognition of their existence as distinguished
from the knowledge of their manifestations and
effects, is the first step in the processs that is to
lead us up to a knowledge of Brahman. But this
‘recognition is not sufficient by iteelf for the suc-
cessful arrival at the final goal. When standing
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on this side of the vestibule of God, when study-
ing the multiplex' manifestations of the complex
machine of the universe from the outside, bardly
able to enter into its revolving wheels and flying
belts, the true spirit of scientific investigation
would have felt the insignificance of the inquirer
in the presence of the vast conglomeration of
energising matter. The man of science may then
say with the poet, that he feels;

A presence that disturbs me with the joy
Of elevated thoughts; sense sublime

Of something far more deeply interfused,
Whose dwelling is the light of setting suns,
And the round ocean, and the living air,
And the blue sky, and in the mind of man.

If this be the right frame of mind even in regard
to the inquiry into the material- manifestations
of God’s Mdya, what should be the preparation
of mind required, to render us fit to approach
nearer to the tkrone of the Eternal ? The Vedantin
rightly insists upon renunciation,- tranquillity,
seli-restraint, and sraddha or faith, as the necessary
conditions antecedent to the commencement of the
inquiry into Brahman. For what is it that he is
in quest of ? ‘It is not the phenomena of the
world which he should observe and examine and
dissect with vigilant eyes. It is not simply an
enumeration, nor even a classification and analysis
of his mental phenomena. This world is the world
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of action ; and in it alone is there room for the
play of the senses. If we would get at the truths
which lie beyond and behind it, we must suppress
our action and suppress our senses. However
valuable these are when dealing with the world
and its phenomena, though their work as mind-
builders should also be recognised, yet when we go
to dissect the contents of the mind, our senses and
activities are hindrances and not helps in our re-
searches. Even Professor Max Miiller fails to grasp
the full import of the logic of the Vedanta when
he says that * the object of the Vedanta was to
show that we have really nothing to conquer; but
ourselves, that we possess everything within us, and
that nothing is required but to shut our eyes and
our hearts agsinst the illusion of the world in order .
to find ourselves richer than heaven and earth.”
It is true that the search for the truths of the
Vedanta must be into ourselves, and that we must
shut our eyes and hearts if we would engage in
that search undisturbed by them. But the riches
higher than those of heaven which our Self is to
reveal, is not to be the exclusive result of this
shutting up of our eyes and hearts ; nor should it
be said that the Vedantin. requires every individual-
among us 8o to stand unaffected by bis «ense-
organs and by his sentiments and ewotions. If
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you seek communion with the Brahman enthroiied
on your inner Self, yo'li should approaéb Him with
singleness of purpose aud exclusive dévotion. The
Vedanta is jealous of rivals and would stand alone
in the intellectual embrace of its devotee. To
understand God, to comprehend the process of
. creation, the nature of the human sou! and its
past life and future destiny, the Self must be
grasped in its entirety and in its inmost nature ;
and to do this the student must abnegate whatever
is calculated to disturb him in his absorbing sub-
jectivity. The tranquillity, misnamed apathy and
quietism, is this indispensable impertarability by
external calls without which the mind -cannot
possibly soar up the peaks of the Vedanta. This
is not any dreamy imagination that the Hindu
mind specially indulges inj; it is.no indication of
any absence of a genius for system and order in the
Hindu intellect ; "nor is it the hurling of thought
‘“as a venture into the nature of ~metaphysical
conceptions.” It is the only path open for man
to win what knowledge he can of the realities that
ever elude the grasp of the unthinking mind. The
Vedauta ignores the phenomenal, not because the
phenomenal is unimportant, but because it is be-
yond the special sphere of investigation which it
marks out for itself ; it is subjective, because by.
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being subjective slone can it accomplish its task;
and it would forget the world and withdraw the
mind from all temporal calls, as then alone there
is a chance of man reaching to a knowledge of its
teaching, <

The Vedanta requires :—

That blessed mood
In which the buarden of mystery,
In which the heavy and the weary weight
Of all this unintelligible world
Is lightened ; that serene and blessed mood
In which the affections gently lead us ov,
Until the breath of this corporeal frame,
And even the motion of our human blood
Almost suspended, we are laid asleep
In body, and become a living soul;
While with an eye made qniet by the power
Of harmony and the deep power of joy,
We see into the life of things.

The mind, thus withdrawn from the phenomenal
and also from the cravings of the body with which
it stands associated should approach the question
of the Vedante in a spirit of true faith and devotion,
and not inthat of cavil. The faith here insisted upon
may be said to stand at the basis of all religions ; and
the Vedanta does not stand alone in this respect.
But it is no blind faith that is demanded of the
student. In that case, there is no room for en-
quiry or for conviction or knowledge. The demand.
is negative rather than positive. Tbe Vedanta
will bave no determined atheist as its disciple, but
demands thai - the inquiring mind should approach
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it in a spirit of -meek reverence. -Reason should
be the guide, but not the tyrant of the philoso-
pher.  There is so little which Reason, divested
of all emotional and instinctive supports, is able to
" prove to our satisfaction that & sceptical aridity is
likely to take poasession of the soul.” The menta;
mood should not be that described by Wordsworth
in the rollowmg lines :—

ill, demanding formal proof
And seekmg it in everything, I lost
All feeling of conviction ; and, in fine,
Sick, wearied out of cont;rarlemes

Yielded up moral question in despair.

“In this mood all those great generalised con-
ceptions which are the food of our love, our rever-
ence, our religion, dissolve away.”

1 said above that the Vedanta demands faith
from its disciple. It is only when*the student
goes to the subject with faith that his eyes open
into the vista of divine truths: “ A man who is free
from desires and free from grief ” says the Katha.
Upanishad “ sees the majesty of Self by the grace
of the Creator. The Self cannot be gained by the
Veda, nor by understanding, nor by much learning.
He whom the Self chooses, by him the Self can be
gained.

Few there are who feel an inclination for such
inquiries ; and of these but few understand what
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they are about. . We all know that death is the
portion of usall. But how many even of those
brought to its very doors can bring ‘themselves to
attend to its significance? In the heyday of life,
when the blood leaps along-our veins, it is but ex-
cusable, nay it iz reasonable, that we should make
the most of the world for which we are then best
adapted. That is then our duty to ourselves and
to the past and the future generations. But when
the best part of our wordly mission is over, when
we have contributed our mite to the smooth. flow
of life amidst its rugged paths, it is but natural
that the phenomenal: should loosen its hold upon
us and allow wus at times at least .to_look at the
fundamental facts of the universe..:It no doubt -
occasionally happens. that- this philosophic mood
comes upon us unexpectedly sven- when young, as
was the case with Nachiketas, of whom it - is said
that ¢ faith entered into his heart,” even when he
was a hoy. o .

‘The faith that we here speak of is not subver-
sive of Reason and it is viewed only as a frame
of mind that is to lead us up to knowledge. Know-
ledge, not faith, is according to' the generally ac-’
cepted doctrine, the ultimate requisite for the true
comprehension of the Brahman. The Brahman who
is * hidden in ‘all beings,” that is, who is %o be re-
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vealed to "our vision only: by a deep search into
our own innermost héart, is seen * by subtle soers .
through - theic sharp and subtle intellect.” ' I
where the- Br:@hmah is, ‘ the sun does not shine,
- nor the moon and the stars, nor these lightnings,
much less this fire,”. if He is such that *“ when He
shines, everything shines after Him ; by His light
all is lighted,” how can we- apprehend Him but by
the light of- graee and : knowledge shed: by Hlmsel‘
on_onr minds ?: - S
" T.eannot-within the short comp'a‘s- of a lecture
explain, éven”if I -had the necessary ability and
knowledge, the doctrines of the Vedanta, regard-
ing the nature of the Paramatman, the nature of
the jiva, of its life in this world ‘and of its passdge
to the next; and the other: connected questions. I
have endeavoured only to offer some reasons to
show that the Vedanta deserves our caveful atten-
tion and that one may set down those dabblers in
philosophy who will: speak . of it in & spirit of su-
percilious contempt, as persons who have no claim
whatever to approach the subjeet. The: Vedanta
- which gives us a knowledge of the true God, which’
preaches “ as with a- voice of thunder” the virtues
of self-denial, charity ahd universal benevolence,
which induced ‘powerful. sovereigns among us to-
descend from their thrones and abandon their pala- -
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ces to meditate in solitary forests on its problems
and teachings, and which promises Immortality as
the final outcoms of its knowledge, can this be
to the thinking mind a subject for contempt or
ridicule ? “ In the world of nature to reveal things
hidden, to sanctify things common, to interpret
"new and unsuspected relations, to open a new
sense in man ; in the moral world, to teach truths
hitherto neglected or unobserved, to awaken men’s
hearts to the solemnities that encompass them, to
despen our reverence for the essential Soul, to
make us feel more truly, more tenderly, more
profoundly, te lift the thoughts upward through
the shows of time to that which is permanent and
- eternal, and to bring down on the transitory
things of eye and ear some shadow of the eternal,
till we :— ' '

t feel through all this flushiy dress
Bright shoots of everlastingness’—

this is the office” which the Vedanta shall not
cease to perform as long as it is approached in the
proper spirit. We may say of the Vedanta what
the critic has said of the poetry of Wordsworth,
that * the more thoughtful of each generation will
draw nearer and observe it more closely, will as-
cend its imaginative heights, and sit under the
shadow of its profound meditations, and in propor-

N
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tion as they do so, will become more noble and
pure in heart.” I feel no hesitation therefore in
closing these observations with the appeal address- -
ed to us Hindus by a foreign admirer of the
Vedanta : . : :

“ So the Vedanta, inits unfalsified form, is the
strongest support of pure morality, is the greatest
consolation in the sufferings of life and death,—
Indians, keep to it !”



THE VEDANTA RELIGION.*
By PROFESSOR M. RANGACHARIAR, M. A, .

ST S

Vedanta is a name which is generally - given to
the Upanishads. 1In this connection it is interpret-
ed to mean the end of the Vedas, that is, the last
portion of the revealed scriptusal literatuve of the
Hindus. 1t is alsv used as the name of a well-known
system of Indian philosophy which is mainly bassd
or the teachings of the Upanishads. The word
may, however, be more appropriately understood
as the end of all knowledge. 'What, then, is really
the end of all knowledge? Even the physical
sciences have been said to be like the kind mother
who, when asked merely to give bread, gives also
the invigorating milk of ideas, So, the immediate
practical utility of knowledge is certainly not the
best part of it. In that transfiguration of man’s
wind, which is brought about by means ot grand,
noble, and all-comprehending ideas, consists largely
the value of knowledge as an aid to human pro-
gress. ¢ The ultimate problem of all thought is,”
it has been wel! remarked by a writer in the latest
number of Mind, “the refation of the Finite to
the Infinite, of the Universe to the Primal Source

* Reprinted from the Brahmavadin, September 1895.
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of Being fromm Whom all existence proceeds.”
There is certainly nothing higher for the human
understanding to try to know than the nature of
this relation. 1t is an ‘““open secret ” which very
tew persons are able to . read -intelligently at.ally
and even among the gifted few, who read it in one’
way or another, there is much room for wide -
differences of opinion. This relaticn between the
Universe and its. Primal Source has not been; at
all times, understood anywhere in the satme way ;_
nor have the different peoples of the earth Jooked
at it from time to time in the samse light. Never- -
theless man has had, all along in the course of his
history, to live out his life froni day to day relying
upon some sort of belief in regard to- this all«
important relation between the Finite and the:
Infinite. Indeed the history of man’s apprehen-
sion of this relation everywhere determines the
history of his religion ; for, religion is nothing'
other than the knowledge of this relation and the:
consequent adjustment of human thoughts, feel-
ings, and activities in accordance with that know--
ledge. '
While the Upanishads and the Bhagavidgiia
form the sciptural foundations of Vedantic thought.
in India, the formulation of the' Vedainta-philoso--
phy is to be found in the Aphorisms (Sitras) of
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Badarayana ; and therein it -is declared that the
object of the Vedanta is to know the Brahman,
which is the cause of the birth, existence, and
dissolution of the Universe. It is clear from this
that the Vedinta does not at all question the exis-
vtence of the Infinite, and also that it derives the
Finite itself from the Infinite., Materialism is
beginning to be already so completely discredited
even in the West as almost not tu deserve the
nawme of philoscphy ; and in the history of Indian
thought it never had any really serious and impor-
tant place assigned to it. The Indian mind has
been too logical and too coatemplative to assert
that the Finite isall in all. It cannot be denied
that a few Indian men of learning have occasionally
played with materialism ; but India as a whole has
never been able to shake off the awe-inepiring and
ever-present - steadying weight of the Infinite,
Therefore the Vedanta, while taking into conside-
ration the rvelation between- the Finite and the
Irfinite, -has had only the choice between three
alternative views to adopt, which views may be
characterised as (1) mechanical, (2) vrganic, and
(8) monistic, The first view holds both the Finite
and the -Infinite to' be real, _and conceives the
relation between them to be. more or less akin to
that between an engine and its maker who is also
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its driver. This may be said to be the view of
the Dwaita Vedanta. The second view algo holds
toth the Finite and the Infinite to be real, but fuses
them together into a single organic whole by con-
ceiving the relation between them to be like that
‘between an organism and its life or *vital force*®
This is the Visishtadwaita- Vedanta, The third view
holds the Infinite to be the ouly rzality, and con-
ceives the Finite to be merely an illusory reflection
are vepresentation thereof, Auvd this is the Adwaita
Vedanta. In none of these schools are we led to
apprehend the Infinite merely as a distant God ; in
all of them we may easily notice the belief in what
has been aptly called the interpenetration of the
spiritual and the material worlds, for the God of the
Upanishads is all-pervading and is both far and near
at the same time. Further, the Vedanta how-
ever understood, knows only one God, only one
Infinite; and man is called upon to see that the
purpose of life is to help to fultil the -purpose of
nniversal creation by himself realisiog, and enab-
ling others to realise, the divineness of human
nature and its goal in the God-head, 'There is,
however, no agreement between the various
schools of the Vedanta as to the details of the
exact nature of the ultimate condition of the Jiber-
ated human soul. There is ne exclusiveness about:
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the religion of the Vedanta; the gates of its temple
are open for ali to enter. The enlightened Ve-
dantin is expected to make no distinction ~betwoen
8 Brahmin, a Chandala, 2 cow and -a dog, between
friends and foes, as well as between the virtuous.
and the sinful.  One of the excellent. features of
the Vedanta is its open recognition of the ethical
and spiritval oneness of man’s nature.

To the Mouistic Vedintin the way of knowledge
is tho way to Moksha—to liberation frorm the tram-
mels of ever-recurripg - births and deaths. Ac.
coeding to him God is alsogether inaccessible to
human thoughts and words, -and all forms of-
worship and prayer only go to make the nncondi-
tioned appear: as conditioned.  Nevertheless,
Upasand. o worship is recognised as a necessity
even to him, as he holds it to be of great value in
* preparing the human soul to receive with calm
illumination the great truth of its oneness’with
the Divine. The fallowers of the other two schools
of the Voddnta kee:iny God:thé barmonious syn-
thesis of .the .most:iperfect ideals of: truth, good-
ness, aud beauty. . "Po:s them; religions worship:is:
an inviolable duty, 4nd . the way of worship is the:
way to Moksha. Then, what- is the kind of worship-
that is enjoined-on 4ll those who follow:in some:
way or.other. the teachings. of the . Vedinta-?.: The
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old Vedic way of:worship consisted in offering
prayers and cacrifices to the deities. “Itis no
exaggeration to state that no nation appears‘at
the dawn of history so full of prayer and praise as
the Hindu Aryans,” says s Christian Missionary
in a recent work of his on. Vedic religion. When,
however, this profusion of prayer ceases to flow
from the abundance of genuine feeling in the
heart, and when sacrifices lose their original sig-
nificance in the way of establishing the wished-for
kind of communion between the worshipper and
the deity, then prayers get petrified into mere
formule, and sacrifices become altogether mean-
, ingless rituals. Worship which is, on the practi-
cal side, the essence of religion becomes the shield
of hypocrisy and deceit, This does nct take place
befors the old ideal of religion and of man’s duties
is felt to be.more. or less inadequate in the new
circumstances, and a new one is slowly beginning
to get itself established. We find clear signs of
such a change even in the Satapatha-Brékmans
wherein it is said :—‘ He who sacrifices to the
Atman, or the Self, is superior. One should say,
‘ There is he who sacrifices ‘to the gods,’ and also
*There is he who sacrifices to the Atman’ He
who understands that by such and such a means
such and such a one of his members is. rectified,
5
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and that by sich and soeh another means such
and such another of his members is restored,—he
is the person who sacrifices to the Adiman. Heis
freed from this mortal body and from sin in the
same way in which the serpent is freed from its
worn-out skin ; and acquiring the nature of Rik,
Yajush, and Sdman, and of the Sacrifice, he attains
to heaven. On the other hand, he who under-
stands that gods are to be worshipped with such
and such an oblation, and offers it up to them,
is like an inferior who pays tribute to a superior,
or like a Vaisya who pays tribute to the king.
This person does not conquer for himself so great
a world as the other does.” Do we not here see
that the religion of self-discipline and self-culture
is already trying to assert itself as against the old
religion of sacrificial rituals ? It is indeed far better
for a man to fortify bimself against temptations,
and subdue the evil that is in him, than perform
rites and offer numberless saerifices of various kinds
to various deities. The object of all true worship
must be not so much to please God as to make
man worthy of His love. Even in the Code of
Manu, which distinictly enforces caste, ceremonial
laws and ritualistic religion, we find evidence
enough to indicate the existence of a strong
partiality in favour of the Vedanta. * The man,”
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says Manu, “ who, recognising himself in all
beings and all beings in his own self, sacrifices
to the Athum, enters into-absolute freedom.” In
all probability the freedom that is referred to here
is the freedom irom the bondage of the "Law, that
is, from being subject to the operation of ceremo-
nial and rituslistic regulations eoncerning society
and religion. It may mean Moksha as well.

In the Upanishads there are many passages
which clearly set forth this _very change in the
ideal of worship, The second Kkanda of the
Mundakopanishad emphatically declares that all
those, who believe in the saving efficacy of
sacrificial rituals and perform them, are foolish
ignorant, and self-sufficiest men, going to ruin
and destruction like the blind that are led by the
blind. In the place of elaborate rituals it enjoius
austerity, faith, peacefulness, retirement into the
forest, and living by the begging of food. In
the very last Anuvdka of the Nirdyeniya portion
of the Taittiriyopanishad, we have a passage in
which the various elements of the sacrificial ritual
are replaced by the elements required for character-
building, obviously with the object of pointing
out that Vedantic Worship is far different from
Vedic Worship. The same Ndrdyaniya portion
of the Taittiriyopanishad speaks of truth, austerity
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temperange; . ;. peacefulness,  liberality, - duty,
upbringing “'of children, worship in the way
of kindling the sacred fire, &c., mental con-
templation, and resignation, as things of the
highest importance without which no man would
be able to realise for hjmselE the glory of
God. The Vedantic religion is distinctly not a re-
ligion of mete ritaals but one of righteousness; and *
in another - Upanishad self-restraint, charity, and
imercy are naturally regarded as being very much
better materials of worship than forms of rituals,
In this age of individualistic self-assertion the
Vedantic discipline of self-denial . may appear too
rigorous, cold, and uninviting; but the seeds of
salvation for individuals, as well as for communi-
ties of individuals, are always to be found ouly
in the faithful practice of difficult self-denial.
Self-assertion strengthens the bond of Karma,
while self-denial leads to the frecdom of the soul—
that blissful freedom from the bondage of matter
which comes tc man only when he deserves it.
Every soul that is bound to matter has to work
out its -own liberation, and nothing can show
better, than the Vedantin’s theory of Karma, how
what a ‘man does here makes or mars his here-
after. The unborn and immortal part of man;
namely, his soul is alone responsible for the
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acquisition of Moksha either through the knowledge
of truth or by deserving the grace of God. The
soul alone is the friend of the soul, the soul alone
"ig-the foe of the soul. Man’s sense of -moral re-
sponsibility can in no way be made stronger. 1t
is but proper to point out that with the Vedadntin
self-denial does not necessarily ‘mean either quiet-
ism or asceticism. According to the Gita it implies
the willing performance of the duties incumbent
upon us without attachment to the results flow-
ing therefrom, whatever may be the rank in which
we are placed to fight out the battle .of life. AH
forms of worship are good, according to the author
of the Gita so far as they go to-aid us in combin-
ing, in the conduct of our lives, honest and
earnest work with sincere resignation and dis-
interested self—sacriﬁce, and indeed one of the
best forms of worsblp is declared fobe the worship
of silent contemplation. :

The Gita recognises that all are not capable of
baving the same knowledge of truth and of sub-
mitting to the same discipline of self-denial and
adopting the same manner of worship, and thus
takes it for granted that all cannot be of
the same religion. * The religion of .the many
must necessarily be more incorrect than that of
the refined and reflective few, not so much in
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its essence as im its forms, not so0 much in the
spiritual idea which lies latent at the bottom of
it, as in the symbols and dogmas in which that
idea is embodied,” This remark of a thoughttul
English writer is so true that it needs no cor-
roboration, and ocur own Vedantic Scriptures.
wisely refrain from all particularisation of forms,
symbols, and dogmas. “In whatever way people
come to me,” says Sri Krishna, “in that same
way do I accept them.” Forms and symbols and
dogmas are not at all essential to the true
Vedantic Religion. But it does not despise them,
seeing that many of us cannot do without them,
even when they are not of the best kind. It is
said again in this our Divine Lay—* Those who are
devoted to other gods, and offer worship with
faith, even they, Arjuna, worship me in reality ina
-way that is not law-ordained. I am indeed the
lord and receiver of all worship; those who do
not know measI am fall in consequence. The
worshippers of the. gods go to the gods, ancestor-
worshippers go to the ancestors, spirit-worshippers
g6 to the spirits, and those that worship me go
to me. Whosoever with devotion offers to me
a leaf, or a flower, or a fruit, or water, that I
accept as an offering brought to me with devotion
by one who has a well-disciplined soul. Whatever
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you do, whatever you eat, whatever you ofter as
sacrifice in the fire, whatever you give, or what-
ever austerities you praetise, O Arjuna, purpose
it for me,”

The Vedantic Religion,  accordingly, believes in
one and only one God, i His omnipenetrativeness,
as it has been aptly termed, and in the spiritual
oneness throughout of human nature and human
destiny. It is not exclusive, and has no peculiar
rites and symbols and dogmas. But it does not
object to any form -of worship, as long as such
worship is in barmopy with the aspiring heart of
the worshipper. It enforces self-discipline and
self-culture, and teaches man to realise the life of
righteousness as the best ‘means of wc»rshipping
God and of obtaining deliverance and bliss. Itis
in this manner truly catholic and wisely tolerant.

B e " g e



THE ETHICS OF THE VEDANTA*
BY THE LATE Mz. N. VYTHINATHA AIYAR, MA

aotafomt

HE doetrine of Karma is, in all its essential,
features, the same for the three systems of
the Vedanta philosophy. Whatever ‘may
be the conception formed of the ultimate nature
and lot of the mdwldual Jiva, whether they regard
it as the supreme soul in temporary obscuration,
or as & distinet entity now and for ever, and what-,
ever view they may hold regatding its relation ta
the Brahman, Hindu philosophers are in entire '
accord on the question of the force that determines
for the individual hia career upon this earth. The
life of each man is shaped for him in the main by
Larma or conduct. But what is this karma, which
is so potent over our lives? A bare statement
of the theury in its extremest outlines seeras to
bring it perilously near to fatalism. But the
two are quite distinct and even diametrically
opposed. The latter is destructive of all respon-
sibility in man ; it reduces him to a mere antoma-
ton moving along grooves cut out for him by an

"* Reprinted from the Brakmavadin for October 1895,
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inexorable power. The Hindu cenéeption of the
human will and human responsibility is far different’
trom this. The question of the Liberty of the Will,
originating in most'parb in the tnfortunate applica-
tion to the Wiil of the term Liberty, a term that
- has no more connection with it tham any other
term like whiteness, sweetness, &c.,—this contro-
versy seems to be unknown to Hindu Philosophy.
But the doctrine of karma leaves to the individual
will the maximum amount of freedom that may bs
claimed for- it ; it makes the individual and the
individual alone responsibls for the whole of his
career here. He is not under the control, in his
voluntary actions, of any irresistible power erter-
nal to him ; he has not to suffer vicariously for
the sins of others; and he cannot hope for re-
demption through the vicarious expiaticn of
another. He knows that he has to bear the whole
burden of his conduct himself. ’ '

Yes, all the deeds that men have done,
In light of day, before the sun, .

Or veiled beneath the gloom of night,
The good, the bad, the wrong, the right,
These, though forgotten, re-appeat, )
And’travel, silent, in their rear.

This escort of karma which thus ushers the in-
dividual into this world is the aggregate of his
deeds, good and bad in his past lives. This is his _
sanchita karma, the aggregate of past deeds. Of
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this total aggregate, each particular deed works out
its results on the individual in its' due course. When
a Jiva enters upon its ‘career of life in a particular
animal frame, it dves so in expiation of some one
of its deeds in the past, This, of which each one
of us is now experiencing the result, and which
has given us this particular physical and mental
configuration, is known as Prarabdha karma—the
commenced deed. The deeds which we may per-
form in the future form the Agdmi karma. The
entire exhausiion of the aggregate karma of the
individual would be tgntamount to final liberation
from the bonds of life and death, and herce would
mnean salvation. To this exhaustion the individual
has to work his way ; and destroy the accumulated
karmae of the past with the aid of his conduct in
the present and in his future. But the course,
already entersd upon by him under the influence
of what is known as Prédraebdha karma, must be
gone through to the end. Our present life belongs
to it ; and we cannot shake it off in the middle.
But while undergoing the effects of this much of
our deeds in the past, we may also be working our
way to the final liberation from the sway of Larma,
and to Salvatiqn, by means of a virtuous life.
Here, at this stage of the argument, arises the
question as to the nature of virtue. Te a life of
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virtue the Vedantin ascribes tbe important result-
of relieving the human soul from its burden of
karma. Virtue or good works lead to knowledge,
and knowledge leads to salvation. A blind obser-
vance of the dicta of religion is useless; and
knowledge without works js still worse : “ All who
worship what is not real knowledge, (who are.
engaged in works, good though they be), enter
into blind darkness; those wbo delight in real
knowledge (without the practice of virtue) enter
into gr'eawr darkness.”™ It is only those who
know “ at the same time both knowledge and non-
knowledge "t (virtuous works) that. can overcome
death and secure salvation. We should realise in
the first place the fact that this body is perishable
and that virtue alone can lead to ¢ true knowledge.”
But we must also remember that the attainment of
true knowledge does not take away the need for a
virtuous life. Sages like Janaka did npot deem it
proper to abandon their duties and responsibilities
sven though they had ascended up to the highest
steps of wisdom. *“My body ends in ashes, Om!
Mind. remember! Remember thy deeds! Mind,
remember ! Remember thy deeds!”1 Sugh is the
solemn adjuration of the Vedantin to his mind. Ii’

e ———

*Isa. Up. 9. t ibid. 11. t ibid. 17..
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is not to forget itself ; nor is it to forget its deeds;
and all the while, it should also remember that the
“body ends in ashes.”

‘What are the deeds which ‘the mind is thus
adjured to remember, and the man to perform ?
The beliovers in a personal God bhave -an easy
answer to this question. The commandments of
the Divine Ruler of man form the bases for the
distinction of right and wrohg. The followers of
Sankara on the other hand to whom the Brakman
is not a personzl entity distinct from the individual
soul, may be supposed to be in a fix in answering
this question. . Where are they to seek for the
foundation of ethical distinctions? The world is an
illusion ; the human soul is but a temporary so-
journer in the physical surroundings of its own
creation. But the bonds of kerma must be severed;
and this can be doue only with the help of know-
ledge. and knowledge can be attained only by good
deeds. And it becomes incumbent on them to’
explain how this is to-be accomplished.

' We confine our remarks in this article to the
teaching on this subject in the Isavdsya Upanishad,
which gives a'brief statement of the Vedanta
“doctrine of ethics. It consists of but 18 slokus ;
but in this short compass it gives a clear account
of the ethics, acceptable equally to all the three
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branches of the Vedantic school of thought. It is
unnecessary, as we have said, to dwell upon the
ultimate foundation of ethical distinctions in the
case of ‘the Delievers in a personal God. Let us
see how the Adwaitin also- can secure an efficient
basis for the inculcation of virtuous conduct in
life.

The Iasvasya Upanishad teaches that man should
live, work, know and attain salvation. Lite is not
£o be thrown away by him. The human soul has
a goal to Win; that goal is, in the view of the
Adwaitin, the recognition of its oneness with the
Brahman. Though the Jiva is to all appearance
only a deluded and shackled toy of the pheno-
menal world and of Larma, it is yet the all-em-
bracing and all-pervasive spirit of the Universe.
Into the logical basis of this doctrine it is not our
purpose to enter at present. Its ethical aspect alone
concerns us here, There is an aspect of the
Adwaita theory that places it in a position of
advantage ethically. It is the eminence of tower-
ing grvandeur to which it raises the human soul.
It is not simply a spiritual entity exalted above the
Universe to the region of eternaf bliss. It stands
alone aud has no second ; it is greater than the
greatest, and swaller than the smallest. We shall
quote here a few of the expressions in which the
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Hindu philosopher endeavours, to express his
conception of the self : “ That one moves not;
but is swifter than thought. The senses never
reached it. It walked before them.” Each man
may say unto itself: *“I am the generator and
the destroyer of the entire Universe. Than me
there is nothing higher. On wme all this Uni-
verse is woven, as gems are strung on a string.
T am the flavour in the water, the light in the sun
and moon. By me the Universe is pervaded. Iam
the Supreme, the Highest, the Eternal, Unborn
and All-pervading.” Man is not the mere creature
of a God ; he is God Himseif. He has not simply
the image impressed tpon him of his Creator ; beis
himself the Creator. He is she Lord of creation
in a sense higher and nobler than that assigned
to this expression by the religions of the West.
Will one imbued with such a lofty conception
of his soul, condescend to contaminate it with
evil in thought, word or action 7 Wil he defile
his Atman with base deeds ? Nobility of charac-
ter cannot but come of necessity to a man with
so noble an ideal of himself. But as man is
constituted at present, before his eyes are opened
by true knowledge, when he is not fally conscious
of the true glory of his soul; and when “the
door of the True is covered with a golden dise,”
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how is he to get inty the other side of the gates
of Heaven? ‘How it he to see the nature of the
true ? He believes in' a good path which would
lead him to the attainment of true knowledge ;
and he believes that virtue and knowledge would
lead him on ultimately to Bralma-Sakshatlara.
But this life into which the Jiva is thrown by its
Karma is not to be despised as it furnishes us
with a sphere for the practice, of good works, and
hence for the destruction of the aggregate of past
Korma.

The injunction to the-mortalis that *“ ever doing
works bere,” he should ¢ desire to live a hundred
years.”™  But he performs the works not fer his
own benefit. “ Works will net cling to a man”
when he performs them in the right spirit. He
secures enjoyment, not by seeking it by means of
works, but only by a complete surrender of him-
self and of his works. ‘ Wher thou hast surren-
dered all this, then thou mayest enjoy. ™+

The Veddntin * beholds all ‘beings in the self,
and the self in all beings ;"% and the buman race,
nay, all animate existence has its true beings in
Brakiman. The self should, therefore, be merged
in this conception of the oneness or solidarity of

*fisa Up. 2. tibid. 1.t ibid. 6,
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all beings. * Verily, a husband is not dear, that
you may love the hasband; but that you may
love the self, therefore a husband is dear., Verily,
a wife is not dear, that you may love the. wife;
but that you may love the self, therefore a wife s
dear.”* Here is a vasis for the practice of virtue
in universal love, before which the injunction
that we should love our neighbours as ourselves
dwindles into insignificance.

But the main source of ethical light to the Ad-
waitin is this own inner self. In himself he hasan
infallible guide along the right path. “ Who-
soever knows that person, whose dwelling is love,
whose sight is the heart, whose mind is light,—
the principle of every Self, he indeed is a teacher,”$
"The heart of every man is tuned to the promptings

of righteousness; he needs no light other than
what fills his own mind, and so teacher in virtue
other than bis own self. Here is the ethical
basis in the innermost conscience of the individual
for the Vedintin. But human conscience full
of ‘self-enlightenment as it is, is yet capable of
being thwarted by the bodily environment of the
soul. The True abides in the heart. “ With
the heart we know whtis trne. . . . The heart
. indeed is the Highest Brahman”.| But knowledge

* Brib. Up. 2, 4. §4bid 3,9. | ibid. 4,3
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is not virtue. The Jiva, selt’-enlightgmed as ha is,
is yet entangled in the trammels of Advidya. The
Jiva consists of desires, ** And as his desire, sois
his will ; and as is his will, so his deed ; and what-
ever deed he does, that he will reap.”* Self-abneg-
ation, the sacrifice of what binds or individualizes
the jiva, the undoing of desires which enter the
heart, this is the road to immortality. * When all
desires which once entered his heart are under-
done, then does the mortal become immortal, then
he obtains Brakinan.”t 'The subjugation of the
misleading impulses in us enables us to oveércome
evil. Without this self-discipline, knowledge and
virtue cannot be possible for us, and evil is
not destroyed. *“ He therefore that krows it,
after having become quiet, subdued, satisfied,
patient, collected, sees Self in self, sees all as
Self.”t The -perception of the oneness of human
_nature, Which is to the Advaitin the ultimate basis
of universal love, and hence of ethical conduct,
is impdssible to the man who is not subdued and
collected. “ Evil does not overcome him, he over-
comes all evil. Evil does not burn him, he burns
ail evil. Free from evil, free from spots, free
from doubs,”§ he attains to the Brakmas. ’

* Brih, Up, 4, 8. } ibid. 1ibid. § ibid.
: 6
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The innate guidance relied upon by the Advaitin
should not be taken to mean a disregard of our
sacred writings, These are the outward embodi-
ments of the breathings-of the Soul; and as such
serve to help the blinded Jiva to an easy realisa-
tion of its own sclf-contained light. The fire is
there ; but it is obscured by the covering of ignor-
ance. And the contact with the lizht that burns
sternally in the Sastras imparts an electric stimu-
lus to the inner spirit of man, and rouses it up to
the height of its intrinsic greatness. “ As clouds
of smoke proceed by themeelves vut of lighted fire,
thus verily, O Maitreyi, bas 'been breathed forth
from this great Being what we have as the
Vedas, &e.,”*

. The life as a whole should be regarded as a
<« gacrifice.” The conquest over temptations, which
have root in our bodily cravings, is man’s
Dicksha,—his preparation to entér upon the life-
sacrifice, Its fruits are penance, liberality, right-
eousness, kindness and truthfulness., And the
yagra is completed with deash, which is the
avabhritha, the cloting cecemonial of the sacrifice.
A person who enters upon the path laid down in
our sacred booke, evensthough he begins with
faith alone, s eventually led up to knowledge.

* Brib. Up. 4, 4.
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Anc when good works and knowledge are com-
bined, he is in the right road te salvation,

This is the ethics of the Vedantin built upon
the solid foundation-of bis ianei self, strength-
ened as it may be by a knowledge of the Sastras.
The Vedanta philosophy ¢ has not neglected,” to
quote the words of Prof. Max Muller, “the im-
portant sphere of Ethice, but on the contrary, we
find Etbics in the beginning, Ethics in the middle,
Ethics in the end, to say nothing of the fact that
minds so engrossed with divine things as the Ve-
danta philosophers, are not likely to tall victims to
the ordinary temptations of the world, the flesh,
and other powers.” '



THE VEDANTIC DOCTRINE OF
» THE FUTURE LIFE.
BY PANDIT SITANATH TATTVABHUSHAN.
e gam ) ’
1. REFUTATION OF MATERIALISM.

v

N Hindu Philosophy one wmisses the elaborate

;{ and long-drawn arguments for the immortal-
ity of the soul which form a prominent
feature of the philosophical Theology of Europe.
The explanation of this ic no doubt to be found
in the general unanimity of Hindu philossphers as
regards the doctrine in question. Aill the six or-
thodox schocls of Hindu Philosophy agree in think-
ing of the soul as not only immortal, but also
as eternal. The -heterodox school of Buddhist
Philosophy too accepis the doctrine in a modified
form. It is only out-and-out Materialists like the
Charvakas tha questioned it. There was therefore
little occasion for our philosopbers spending time
and energy in proving that the soul does not
perish with the body. But that the Materialist’s
argumenss wore not left quite unheeded, appears
from controversial passages here and there in
Hindu philosophical works,—passages which are
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apparently directed against the heretics just
mentioned. Forinstance, in his commentary on the
fifty-third and fitty-fourth aphorisms of the third
pade, third chapter, of the Brahmasiitras, Sankara
first states and then argues against the views of
the Lokayatikas or Chdrvikas. The aphorisms
commented upon occur in a place where no one
would expect them, which shows perhaps that they
were the result of an after-thought on the part
of the author and the little interest he felt in the
superficial speculations of the Materialists. I shall,
however, give the substance of both the arguments
of these philosophers as stated by Sankara and
his refutation of those arguments. The reasonings
of the Materialists amount to this :

“ Though consciousness is hidden in external objects,
it becomes manifest in these objects when they form an
organism, just as the intoxicating power hidden in
certain objects is manifested when they are made into
wine. There is, therefore, Do soul apart from the body,
which is capable of either going to heaven or attaining
liberation. The properties of an object are those that
exist while it exists aud cease to exist in its absence.
Heat and light are, in this sense, properties of fire. Now,
the vital functions, sensibility, memory and the like,
which are believed to be properties of the soul, aye
fourd in the body, and not feund without the body.
They are, therefore, not the properties of an extra-
organic objeet, but really properties of the body.”
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Sankara’s reply, which is an amplification of
the aphorisms referred to, is, in substance, this :

“ If the properties of the soul are to be set down as
properties of the body because they exist while the body
exists, why should not they be conciuded as not proper-
ties of the body for their not existing’ while the body
ezists. Form and. such other qualities, wbich are
really properties of the body, exist so long as the
body exists ; but the vital fanctions and the rest do
not exist 'in the body after death. Besides form
and other propertieé like it are perceived even by others,
bug the properties of the soul, sensibility, memory, ete.,
are not perceived by any one else than the soul to which
they belong. Then, again, one knows the existence of
these properties in the body while it lives; how can one
be sure that at the destruction of one body they are not
transmitted to another ! Even the possibility of this re-
futes Materialism. Then, as to the true character of cons-
ciousness, the Materialist will perhaps admit that cons-
ciousness is the knowledge of matter and material objécts.
If-so, he must also admit that inasmuch as matter and
material objects are objects of consciousuess, it cannot
be their property. For matter to perceive matter is as
impossible as it is for fire to burn itself, and for a dancer
to climb upon his own shoulders. ¥orm and other pro-
perties of matter cannot, we see, make themselves or

" other properties their objects. Imasmuch, therefore,
ag cousciousness makes both internal and external things
its objects, it is not a material property, If its distine-
tion {rom material objects be admitted, its independence
of them wust also be admitted. Moreover, its identity
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in the midst of changing circnmstances proves its eter-
nality. Remembrance and such states of the mind
become possible only because the knowing self isre
cognised as the same in two successive states. Thus, in
the consciousness ‘I saw this before’ the seeing and
the recognising self is known as the'same, The argument
that because perception takes place while the body exists,
therefore it is a property of the body, has already been
refuted. It is as valid an argument as that because per-
ception takes place while such materials as lamps, etc.,
are present, therefore it is a property of lamps, ete.. The
body is only an instrument of perception like lamps, etc.
Nor is the body absolutely necessary even as an
instrument of perception, inasmuch as a variety of percep-
tions takes place in the state of dreaming, when the body
is inactive. Thas the existence of the soul as something
different from the body, is an irresistible fact.”
IL. TeE Law or Karma.

The other pivot on which the Vedantic doctrine
of immortality turns, is the dectrine of Karma,—
the doctrine that every action must be followed by
its proper effact. This doctrine is sometimes stated
in such an abstract shape as to appear like & law
of mechanical causality; but reslly, - in its appli-
cation to rational beings, it has an ethical aspect
also. - As an ethical law, it lays down, when stated
in its broadest form, that every meral action must
bave & moral effect. Inits popular form iv pres-
cribes happiness as the result of every virtuous act
and suffering of every vicious act. But thus stated,
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it looks very much like the Christisn doctrine of
" justice,—the doctrine that every virtuous act
deserves happiness as its reward and every vicious
act necessitates suffering as its punishment.
Bewsrd and punishment are personal acts,—the
awards of a personal judge, and the Christian
doctrine of justice is necessarily connected
with that of such a judge. Hindu thinkers, on
the other hand, distinctly deny the personal
character of the law of Karma. In the thirty-fourth
aphorism of the first pada, second chapter of the
Brahmasiitras, as well as in the commentary there-
on,the results of the moral actions of rational beings
are described s irrespective of Divine activity and
as dependent on the free activity of individoal
agents, The Bhagavadgita also says, in. the four-
teenth verse of its fifth chapter: « The Lord creates
uneither people’s actions nor their agency nor the
fraits of their actions; in this matter nature takes
its course.” Nevertheless, the impersonality of the
moral Jaw is not always consistently keptin view
by Vedantists, und the same- Giia which épeaks
rather mysteridusly, in some places, of nature
as a cause other than God, describes the
Supreme Being, in other places, ae the Dis-
penser of Heaven and Hell as reward of
virtue and punishment of vice. Even though
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we may set down such descriptions as only
occasional lapses into popular modes of thought, it
must be admitted, on the other hand, that the
Vedantic conception of the moral order of the
world is not, and could nof be purely impersonal.
The Universe being the manifestation of a con-
scious Being, a Being embodying in himselt the
highest perfections, and. the lives of individual
rational beings being so many reproductions of
the Divine life, ever tendidg to perfection, the
moral order, with all the vicissitudes of rise and
tall, suffering and enjoyment, must be held as
teleological at the bottom, as having .2 grand
purpose which it is ful'ﬁlling', though gradually, at
every step. Though not personal, therefobe, in .
the popular sense, the moral ocrder, or in other
words, the law of Karma, may be called personal
in a higher sense,—in the sense of its fulfilling a
Divine purpose. As such, it is a strong proof of
the soul’s immortality,—its continued moral acti-
vity in another sphere of life when one is closed
toit. Every moral action, as the law lays down,
must have 2 moral effect. I the effect is pleasant,
the pleasantness is only incidental ; it must lead
to a certain elevation or degradation of the sonl,
as the case may be, but ultimately to the former,—
to moral progrese. If the effect is painful, the
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* pain is only an instrument, like pleasure, for bring-
ing about a certain moral effect. Moral actions,
again, bave a certain collective effect. They all
tend to build a moral character,—a character with
tixed tendencies to thoughts, feelings and actions
of a definite nature. Every rational being—and a
rational being must be moral by virtue of his pos-
sessing reason—has such a character at the time
of death, and the - law of XKarma demands
that this character must be perpetuated,—
must continue to have the effects which exist
potertially in the moral forces embodied in
it. To suppose # cessation of life and activity at
the destruction .of the body is, first of all, to
suppose a violation of the law of universal causation
understood in its broadest sense. The law of
causation requires not only that every cause should
have - an effect, but that the effect should be
adequate tothe cause. Now, human character is
an aggregate of morai causes, moral forces ; its
effects also should therefore be moral, and there
can be no moral effects in the true sense without a
gonscious personal centre of activity,—without the
perpesuation, that is, of the lives of moral agenta.
Sacondly, tosuppose an  extinction of the soul at
the death of the body, is to pronounce rational
and moral life as purposeless,—to deny the moral
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order of the universe and to conceive it as the
play of blind forces. If, therefore, there is &
morul order in the universe, if rational life bas a
purpose, that purpose cannot be anything higher
than moral progress,—the attainment of perfection
by rational beings; and such a purpose requires
the perpetnation of the conscious. life of indi-
viduals. The gradaal elevation of the mere race,
to which the moral efforts of individuals contribute,
—an idea which seems to wsatisfy some thinkers;
—does.not fully meet the requirements of the case.
There is no meaning in the elevation of a race
unless the individuals composing it are conceived
as elevated, and to say that one set of individuals
existe in order to contribute to the elevation of
another set or generation, isto deay the most
essential characteristic of a rational being,—that
of its being not an instrument oc means to-any
other being or thing, but an end unto itself.
Individuals do indeed contribute to the elevation
ot other individuals ; but to say that anindividual
lives only for other individuals, is te make every-
thing hopelessly relative, to deny the existence of
an absolute end: and to eviscerate -moral worth of
its very essence,—its personal character. We
thus see that the law of Karma, understood as
just explained, guarantees the perpetuation of the
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moral life of every rational being and its gradual
progress and final attainment of perfect union
with the Ali-good, the ultimate end of existence.
I1II. Tre Law of EVOLUTION PROVES
. PRE-EXISTENCE.

The next question that concerns us is the form
of immortality conceived by the Vedanta. Does
the soul remain disembodied in its future life -or
undergo a process of re-birth? With this question
is connected that of the soul’s pre-existence, its
existence before a particular incarnation. The
Vedanta ig decidedly of opinion that every indivi-
dual soul passes through a practically infinite num-
ber of incarnations,—incarnations determined by
its own moral activity and determining it in turn.
The formation of a soul, 4. e., of a complex intels
lectual and moral organism, in the course of a few
months or years, it apparently conceives as un .im-
possibility. It will appear so also to the modern
intellect if we take a number of most important
facts into serious consideration. It is undeniable
that we are born with definite intellectal and mo-
ral characters, Circumstances indeed affect and
contribute to the formation of character; they,
however, do not act upon empty minds and souls
equal and identical in their blankness, but npon
clearly defined moral powers and. tendencies of
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infinite variety both in quality and quantity. If,in
mature life, all formations, whether intellectual or
_moral, demand a history, an explanaticn in the
form of a series of previous actions, and all differ-
ences a difference of history, does not the com-
plexity and variety of endowments with which our
present life begins, demaund a similar explanation,
* —2 similar history projected into the unknown
past? A striking confirmation of the Vedantic
doctrine of the soul’s pre-existence is supplied by
the theory of evolution now se widely accepted.
This theory seems distinctly to militate against the
current supposition that the human soul is the
work of about nine months’ time. The human body
has an almost incealculably longer history behind it.
Tts present form, with its nice adaptations and ite
wonderful capacity for multiplying itself, is the
result of a series of evolutions extending through
miilions of years,during which it has passed through
innumerable lower and tentative forms. It isalaw
of Nature that the time required for the evolution
of an organism is long in proportion to its rich-
ness, niceness and complexity. The buman mind,
then—the richest, nicest and most complex of orga-
nisms,~—far from requiring only nine months for its
tormation, would seem to demand a much longer
-period than any physical or physiological structure
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whatover. -The theory of .the transmission of
acquired - powers from father to son, cannct, it
seems, go farther than' explaining the superior
richness- and -adaptaebility of the™ orgaunisms -with
which succeeding generations are favoured, com-
pared with those possessed by their ancestors.
The net result of experience, the scquired niceness
of the organism, its fitness for longer action and
thought may be, as it is said to be, transmitted to
its reproductions. But unless the favoured organ-
isme are occupied by superior minds, unless the
laws that govern physiological evolution are
acknowledged as obtaining in the spiritual world -
also, the current theory of transmitted experience
does not seem sufficient to explain the yariety and
complexity of the human soul at its birth. The
direct transmission of pewers from one soul to
another, and the origin of the soyl of the cbild
from that of the father,——supposit..iods that underlie
current thinking on the subject,—are theories
without any rational grounds whatever, and are
hardly even conceivable. On the other haud, the
analogy of physiological evolution points to a
parallel process of spiritual evolution,—the gradual
development of souls by experience'gathered in each
life, and their re-birth in fresh lives, the extent of
their development determining the. quality of the
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organisms occupied by them. -In these re-incarna-
tions, the souls may be conoeived as carrying with
them the results of thsir previous experiences,
with the details dropped from memory, but the
substantial progress in intellectual and inoral power
uninterrupted. and ready to determine, and - be
increased by, fresh experience,

IV. Wear Spugp AND RE<WAKING PROVES,

Now, if these considerations help to solve the
problem of pre-existence, they also help to solve
‘the allied problem of re-incarnation. But I shall
discuss the latter problem a little further. I
have, in some of my -writings, referred ‘to. the
phenomena of sleep and re-waking and forgetting
and recollecting as having very important bearings
on the philosophy of mind, and as facts from
which our old Vedantists drew the Jegitimate
conclusions. I shall now show how these pheno-
mena help in solving the problem of re-incarnation.
It seems to me that, in relation to this problem,
they have a double bearing, (1) they prove the
¢ontinoance of the contents of the individual
consciousness, with all their variety and limi-
tations intach, even without the instrumentality
of the bod¥, and (2) they show the necessity of
the body for the re-manifestation of these contents
after their suspense in death. +In- profound
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dreamiess sleep, our individuality, or rather the
manifestation of individual life, suffers a partial
suspense. The wave that constitutes it seems to
return to the ocean. But this temporary suspense
of individuality is not a merging, not a total
sublation, of -difference. The contents of svery
i_ndividhal life are raintained intact,—in all their
fulness and distinction. There is no loss and no
mingling. When the time comes, each individual

- starts up from the bosom of the Eternal, the ever-

waking, with its wealth of conscious life undimi-
nished, with its identity undimmed. Every one
gets back what was his own and nothing but his
own. There seems to be separate chambers in
the Eternal Bosom for each individual to rest
soundly and unmolested. Now, this fact seems
to prove that the conteuts of our conscions indivi-
dual life can exist in the Eternal Consciousness,
with their totality and difference intact, even in
the absence of the body and its organs. However
instrumental our brain-cells and other organs may
bé in the reproduction of the contents of consci-
ousness in the state of re-waking, they cannot
explain their persistence in the hours of sleep ; far
less can they be identified with those contents. It

.is not the body~—not the brain, not the nerves—

that can be seid to sustain thought. The contents
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of consciousness can_be retained only ‘in a consci-
ous being. - To say that they can exist in an un-
conscious form,—in & so-called °sub-conscious’
region —is to be actually guilty of a.contradiction,
Thoughts' can persist, can retain their essence and
identity, only in a thinking being remaining cons-
cious and self-identical in the midst of change.
The reproduction of such contents in us as ‘I am
the same being now that T was before,” *this ob-
ject is the same that I saw yesterday,” ¢ this idea is
the same that occurred to me before I slept’ and
‘so o implies that during the temporary lapse of
individual life these ideas are retained as ideas and
not as anything else in the very Being who is the
basis of our lives, a Bsing who is thus seen to have
an eternal, unchanging, ever-conscious aspect of
his nature besides his intermittent manifestation
as ‘our’ consciousness. As Sankara says in his
commentary on the Brahmasutras, 11. 2, 31, “ Un-
less there exists one relating principls in the past,
present and fotuce, one which is unchangeable and.
sees all things, the facts of remembrance, recogni-
tion etc., which depend upon mental impressions
requiring space, time and occasional cause, cannot
be explained.” ' ;0

-
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V. INDIVIDUALITY REQUIRES ORGANISM.

Butif the phenomens of sleep and awaking prove
the continuance of the individual-consciousness in
the Universal, and its independence of physical
conditions for this continuance, they also prove the
dependence of that life on such conditions for its
actual manifestation. Sleep indicates the sempo-
rary eshaustion of nervous power. When, by
continual activity, the nervous system has lost its
strength, and requires refreshment from rest, it
ceases to work, and the cessation of its activity is
accompanied by a temporary suspense of con-
sciousness in its -individual manifestatien. It is
only when the strength of the organs has been
restored by sufficient rest, that the flow of
thoughts and feelings that constitutes individual life
recommences, and the identity and continuity of
individual consciousness is re-established. In the
waking state also, the health and vigour of mental
life are found determined by the soundness and
strength of the organism, and injuries to the
organs specially connected with the manifestation
of conscicusness are seen to matetially affect the
order and vividness of this manifestation. A. valid
induction from these patent facts is that the
re-appearance of individual consciousness after
the dissolution of the present body will require a
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“fresh organism with essentially the same pro-
perties, 'We caunot indeed be absolutely sure-
that there are no other conditions of the re-mani-
festation of consciousnéss than those with which
we are acquainted. But in the absence of any
proof of the existence of such conditions, we
cannot say that there are probably such conditions ;-
nay we can hardly assert even their possibility,
It seems barely possible that, as is asserted, at a
certain stage of development, individuals acquire
the power of disembodying themselves,—extricating
themselves from their gross bodies and continuing
thetr conscions lives iz a subtle body imperceptible
to the senses. That some such environment is
required for the individual soul, seems to be
axiomatic from its nature as a finite being. The
Sukshma Sharira spoken of in our theological
bocks, the body that consists of the five vital airs,
the five organs of knowledge in their subtle forms
as powers; the five organs of action conceived in
the same fashion, and egoity or reflected self-
consciousness,—the body which is described as the
vehicle of the soul’s migration to the Pitriloka and
the Brahmaloka,—the regions of the manes and
‘the Divine regions,—seems to be too fine for’
- the purpose, which it is conceived as fulfilling.
For locomotion and activity in space a material
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body having exteusion and parts is necessary, and
such a body must be supposed to belong to even
the most and richly endowed of souls in the other
world. But the evolution of such a fine etherial
body must be conceived to follow the same slowly
acting laws thatobtain in the region of gross matter,
and also to be dependent upon a corresponding
growth of spiritual power. Admitting, therefore;
the evolution of such a body in extraordinary cases
it may be safely laid down that so far as ordinary
individual life is concerned, there is not the
slightest probability of its reproduction and actual
eontinuance except in connection with an organism
similar to that which we possess in our present
lite. .
V1. ErBicar LiFg 1MPLIES SOCIETY, AND
Sociery EmBopinp BEINGs.

From another point of view, re-incarnation
seems to be the most probable form of immortality.
The conditions of ethical progress would apparently
be absent in a disembodied existence, The ethical
life must be sccial. There is neither morality nor
spirituality foran isolated being. Virtue isindeed
personal, individual. There is no meaping in the
.purity of & society in which the individuals are not
pure. But.the purity of individuals and their
continued.: growth in righteousness imply their
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inclusion in a society of which the members owe
duties to one another, and in which a free exchange
of thoughts and sentiments and an active ¢o-opera-
tion in good work are possible. These things are
inconceivable in a state of existence in which souls
are disembodied ; for it is through our bodies that
we are able to communicate with one another.
The very conditions of that spiritual life, then,
which makes immortality necessary and desirable,
require that souls should bé re-born either in this
very world or in others more or less similar to
this. .
VII. OBsECTION FROM FORGETFULNESS
ANSWERED,

An ever _recurring objection to ths doctrine
of pre-existence and re-iricarnation is that we have
no memory of a previous existence and cannot pos-
sibly remember the events of this life if we should
be re-born, and that the enjoyment or suffering
of the fruite of actions which have passed out of
memory, involves an apparent injustice. The phe-
nomena of sleep and re-wuking and those of for-
getting and rezcollecting, to which I have already
referred, supply an answer to this objecticn. They
prove an important truth which is often overlook-
ed, and the overlooking of which lies at the basis
of the objection just mentioned, That truth is,
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that by passing out of our meraory a fact does not

cease to have conaection with our mental life, and
even to determine it materially. In an indepen-
dent, self-sustained mind like the divine, the pre-
sence or absence of an idea can mean nothing less
than its presence or absence in consciousness. 1f
anything could possibly pass out of its cognisance;-
it would cease to have any existence for it. But
this is not true of our finite minds, which are ¢on-
tained in and perpetually sustained by the Infinite.
Facts are constantly going out of our individual
consciousness and returning to it from the Divine

mind, which forms its eternal basis, and in which
they are perpetually held. At the present mo-
ment, for instance, when 1 am intent upon writing
this paper, how few of the manifold facts of my
life are actually presenf with me! But they are
nevertheless determining iy present action from
the back-ground of my consciousness, in which
they lie hidden. How many events have preceded

and made it possible! Most of them cannot, by

any efforts I may make, be recalled, and will not

perhaps revisit my mind any more. Some can be

recalled, but are absent now. Others are starting
iptc consciousness from the dark chambers of the

mind in which they lay concealed only a few mo-

ments back. My present action is, it is clear, due
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to a certain permanent form which the mind has
taken as the combined eifects of these various
classes of facts, and to the racurrence of a certain
number of them, In the same manner, the moral
character which I now possess, and which dater-
minesthe ethical quality of my present actions is the.
combined result of a long series of theughts, feelings
and actions wany of which have passed entirely
out of my consciousness, and many more which
may be recalled only with great difficulty. But all
these facts are, in a sense, present with me in their
effect, i.e., my character, and it I now suffer in
consequence of sins committed before, but now
forgotten, or enjoy the fruits of righteous conduct
equally forgotten, I do not feel myself wronged in
the one case or specially favoured in the other. In
sound, dreamless sleep, again, the facts of life, as
we have already seen, beat a complete retreat from
the field of consciousness and leave it utterly empty
go far as its individual manifestation is concerned.
But they are, by no means, lost in consequence
of this temporary disappearance, and do not cease
to determine waking life. INow, considered in the
light of these facts, the objections to pre-existence
and ‘ve-incarnation referred to are seen to ,be
grqundlesé. That we have at present no recollec-
tion of any previous state of existence, does not,
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in the first place, prove that it will never come
back to our wemory. For aught we know, its re-
appearance may be waiting for conditions to be
hereafter fulfilled. In the second place, even if it
should so happen that such facts will never recur
to us under any circumstances, it would not follow
that they never occurred and arve not determining
our present life, As we have already seen, the
richness and complexity of our minds even st ihe
moment of birth, and their speedy development in
definite lines uuder the varying circumstances of
this life, point to a long mental history through
which we have passed in rhe unremembered past.
In the third place, if, in our present life, we have
to lose and gain constantly in consequence of ac-
tions which we have utterly forgotten, but which
have, nevertheless left lasting effects on our char- -
acter, there can be no injustice in our enjoying
or suffering the fruits of actions done in previous
states of existerce, and which, though forgotten
pow, have yet made us what we are. Anud finally, -
it may also be that the few years during which
we live in forgetfulness of our past lives are, in
proportion to the sctual span of our existence,
a much shorter period than are our hours of
dreamless sleep in proportion to the total extent
of our present life. The alleged recollection of
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previous states of existence by many persons
characterised by uncommon purity of heart, is a
subject which ‘I simply mention and pass by ; its
discussion would be beyond the limited scope of
this paper.

VIII. FroM ANIMAL To Max.

I shall refer to one more aspect of the Vedantic
doctrine of the fature life before I close. The
law of evolution in the physical and physiological
world points, as we have seen, to a similar law in
the spiritual world. Does not the- same law, we
may now ask, testify to the reasonableness of the
Vedantic view that the anin:nating principles of all
creatures are substantially of the same nature and
the transmigration of these prineiples from one
species to another is quite possible ? If man’s body
is linked to, and is the development: of, the bodies
of the lower animals, where is the unreasonable-
ness of thinking that his soul also has passed
through a similar process of gradnal development,
having animated lower organisms in the more
remote periods of its pre-existencs, gﬁining in
intelligence and moral strength as it migrated into

higher and higher organisms and at last attaining
" humanity both physically and spiritually ? Carrent
European thought draws a . hard and fast line
between man and the lower animals and practically
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sets down the latter as soulless beings. Apact
from the progress of philosophical speculation,
the recent discoveries of natural historians as-
regards the highly developed social feelings of
some of the lower animals, and the existence
in them of sentiments akin to the ethical, have
been showing more and more clearly, day by day,
the hastiness of such » view, and it now seems
impossible toimagine a gap betweon human consci-
ousness in its lowsest forms and the conscicusness
of the higher brutes. It seems quite probabie
therefore that psychological science will, in not a
very distant future, confirm the anticipations of
the Vedanta Philosophy and link together all con-
scious existence by a law similar fo the law of
physiological evolution. 'We shall then see with
the eyes of science, as we already see with the eye
of intellectual intution, that the humanity of which
we are s0 proud is an acquisition which has come
to us as the result of a long struggle carried on
through millions of years, leading us, under the
slow but beneficial law of kerma, through organic
and spiritual conditions of an infinitely diverse
nature, to that which seems to be the nearest to
God. But the reverse process—from humanity
to animality—which the old Vedantists seem to
have thought as likely as the other, seems to be
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quite improbable in the liglit of both natural and
moral science. Progress—from seed to tree, from
child to man, from the jelly-fish to the highest mam-

" malia, from barbarism to the highest civilisation—
is the order of Nature, and so while the teachings of
the Vedanta, interpreted scientifically, inspires the
hope that we shall one day be gods and partake of
the Divine blessedness, they leave no room for the
fear that we may one day descend to that brute
condition from which we have risen.*

bttt —

b

*JReprinted from the Zndian Review, October, 1903.
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TUR subject this evening is the philosophy of
[J the Vedanta and its application to the life
of man. This high system of philosophy
was evolved in India thousands of years ago, but it
is difficnlt to determine the precise date it was first
evolved. We find its existence long before Bud-
dhism and long before the age of the Ramayana
and the Makabharate, the two grest pre-Buddhistic
epics of Indis. By examining all the different
religions and sects that exist in India, we find the
principles of the Vedants underlie each one of
them. Nay more, the Rishis or seers of thoughts
the fathers of the Vedania claim that its principles
underlie all the different religions that exist on
the face of the earth and all that wiil come in
~ future even. The goal which the Vedanta points
at is the goal to which all religions, all society,
all humanity are rushing toward either consciously
ortunconsciously, through the process of evolution.

£

* A lecture delivered iz America.
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One great peculiarity of this philosophy is that
it is not built around one person or prophet. Itis
founded on the *latter portion or the knowledge
portion of the Vedas, ” as the term Vedanta shows.
The term Fedas from the Sanskrit root Vid to
know, means according to the oldest Hindu
commentator, all the super-sensuous knowledge
that has been revealed to man up to the present
and that which will be in future. And to the
books which kept the record of this knowledge, the
terin Vedas became applied later. Then the Vedic
commentator goes.on saying that this super-sensu-
ous knowledge might be revealed mnot only to
Hindus but to other people and their experience
should be regarded as Vedas also. The Vedas were
divided into two great divisions, ¢ the work portion ’
which teaches man how by the performance of
duty, the observance of morality and other acts he
might go to heaven, a better place of enjoyment,
and ¢ the knowledge portion’ which tcaches him
that not even the enjoyments of heaven should
be his aim inasmuch as they too are feeting
and transitory but to go beyond all relativity
and find in himself the Divine, the Centre of
- all Knowledge and Power. Of .course it tdok
ages for the Hindu mind to evolve this system of
philosophy. |
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Speaking of philosophy, we must always keep
in mind that it never went against religion in
India. They always went hand in hand. And
religion in order to appeal to man as a whole,
should not only appeal to kis heart but to his
intellect also and therefore must have a sound
basis of metaphysics. Foris not man a compound
being, a combination of reason and emotion and
will ? Can any religion satisfy him which does not
fulfil all his highest aspirations on these fields ?

The rapid march of Science and the wonderful
discoveries it is making every day by the study of
the external and the material world, is striking
terror at the hearts of many. They seem to think
that the foundation of religion is being under-
mined day by day and the whole social fabric built
on this foundation iz in imminent danger. But
the seers of old who by their study of the internal
world, found the basis of religion, of morality, of
duty, and in short of everything in that Unity
which forms the background of this universe that
ocean of Knowledge and Bliss Absolute from
which the Universe has come out, if they were
here to-day would have rejoiced to find that instead
of undermining, Science is making the basis of
religion stronger than ever inasmuch as it is
rapidly approaching towards the same goal, the
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- same Unity, And it must be so; for it not the
. Universe one connected whole ? Is not the division
of it into external and internal an arbitrary one?
Can we ever know the external per se ? Then again
we speak of the natural laws which govern the ex-
ternal ; but are laws anything else than the method
or manner in which our mind connects into a
link a series of phenomena ? This Universe accord-
ing to the Vedanta is une connected mass, Start
from the external and you come to the internal
and vice versa. It has come out of the infinite
ocean of Knowledge and Bliss and will go back to
it again. 1t is evolving and involving from aill
eternity. View it as one unit and it can have no-
change, motion. It is perfect and all change is
within it. For change and motion is only possi-
ble when there is compearison, and comparison can
only be made between two or more things.
Again this chain of evolution and involution, of
manifestation and returning, to the unmani-
fested or seed form of nature can have no begin-
ning in time. To admit a beginning of it would
be to admit the beginning of the Creator and not
only that but that he must be a cruel and partial
Creator, who has prodaced all these diversitica
at the ontset, Then again there would arise
another difficulty, the Creator, the first cause must
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either have been perfected or imperfected by the
creation. No according to the Vedanta the crea-
tion is as much eterual as the Creator himself,
only it sometimes remains in a manpifested siate
and sometimes in an unmanifested. What then is
the purpose, the motives of this creation, this eter-
nal flow of evolution and involution ? The answer
which the Tedanta gives is that it is a play of the
Infinite. You cannot dscribe any motive to the
perfect, the absolute without making him imper-
fect. The infinite, the perfect must have no mo-
tive to compel it to create. The Infinite must be
absolutely free and independent, and the very
conception of the finite, the relative implies the
existence of the Absolute. The Absolute is the
only real existence and the Universe is but a speck
in that infinite ccean of Knowledge and Bliss.
He is playing with Himself and projscting this
world of phenomena, He is appearing through ali
these masks of imperfection and at the same time
He is remaining One and perfect in all splendour
and glory. * He vibrates and He does nob vibrate,
He is far -and He is near ; He is within all and He
is without all this world of phenomena™ * As the
web-wombed spider projects and takes back the
thread as hair grows in the head of a man (without
any effort) so this universe comes out of that
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Infinite ocean of Knowledge and Bliss and goes
back to It again.”

Sciencs by tracing the evolution to its cause has
arrived at the laws of the survival of the fittest .
and sexual selection, for the change of one species
into another. The Vedanta is one with it as ve-
gards the trath of the evolution but differs
from 1t inasmuch as it says that the cause of
the change of one species into another is the

“straggle of the Divine within every form, to

manifesy Itself better and better.  As one of our
great philosophers has suid, in the case of the
irrigation of u field, where tne tank is placed in a
higher level, the water is always tryiug to rush

. into the field but is barred by a gate. Upon the

gate the water will rush in by its own nature. This
struggle of the Divine has produced or evoived

" higher and higber forms up to the iman form. Tt is

going on still and it will be completed oniy when
the Divine will manifest Itselt perfectly, without
any bars or bolts to hinder Its expression. This
highest point of evolution transcends even the
conscious existence and so we shall call it the
super-conscions existence, This stage of develop-
meut has been reached by individuals long agct
Christ, and Buddha and all the great teachers which

the world has produced, attained to that state.
8



114 THE VEDANTA~ITS THEORY AND PRACTICE.

The whole of hymanity is ‘approaching to-
wards that unconsciously. But is such a stage .
possible: where the evolution will attain its-
completion? The Vedanta says it is. BEvery
evolution presupposes an involutions To admit ah
unending chain of will, will be to conceive motion
in a straight line, which modern scietice has proved
to be impossible. But what would take society
ages and ages to attain, individuals .can attain
even in this life and have attained it as proved by
the religious history of the world, For what are
all the bibles but the records of experiences of men
who attained to that stage? Examine them and
read between the lines and you will find that the
same stage which the Vedantn expresses in the
femous aphorism as “ Thou art that infinite ocean -
of Knowledge and Bliss ”, (T'at tvam asi), is that
which was expressed by Buddha as attaining to
the Nirvena (perfected state) and by Christ as be-.
coming as perfect as the Father in IHeaven
and by the Mubammadan Sufis as becoming
one with the Trush. The Vedanta claims that
this idea of the oneness of mar with the Divine,
tbat the real nature of him is Infinite and perfect,
s to be found in every religion in India or outside
of it; oply in some the idea is expressed shrough
mytholegy and symbology. It claiins that what
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_orfe man or a few men attained long before is the
‘natural inheritance of all men and every one will

© attain to it sooner or later. Man therefore accord-

) ing to the Vedanta is Divine and everything that
ig"strong and good powerful in human nature is
the expression of the divinity within him.

In this super-conscious existence lies the basis
of ull ethics. Attempts have been made in.the
present time to find a permanent busis of morality
within the relative to no uffect. Every one of
us feels within ourselves .that morality and unsel-
fishness and doing good to others are good and
without these neither the individual nor tie nation
can develop. Even men standing outside the pale
of aay religion, are advancing them on - utilitarian
grounds, that we must do that which brings the
greatest amount of good to the greatest number.
Bub if we questicn why we should do that, why
should I look upon my brother as myselt and not try
to secure the greatest amount of gsod for myself

" alone, even at the sacrifice of all else, no plansi-
ble answer is given. The answer which the
Vedanta gives to this question iv that you and
Iare not separate from this Universe. It is by
mistake we think ourselves to be distinct and uny
connected entities, independent of one another,
All hoivstory, -all scienee show that it is just the
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opposite, that this Universe is one connected
whole, look at it from the external or the interual.
There is no break in tha external osean of matter,
in which our bodies but represent so many
different points. Behind the external there is that
one vast ocean of mind, in which our minds but
represent so many different whirlpools and behind
that is the Soul, the Self, the Absolute and
Porfect.  Bverything in human life points towards
this oneness.  Ouar love, our sympathy, kindness,
and doing good to others all are but expressionas
conscious or unconsclous of this oneness of wan
with the universe. Cousciously or uncopsciously
every man feels it; consciously or uncounsciously
he tries to express it, that he is one with the uni-
versal Being and as such every soul and avery body
his body, that by injuring otbers he injares
himselt and by loviug others he loves himselt.

This gives rise to a subtle but unfounded
question, Shall we lose our individuality when
we attain the super-conscious stage, the highest
point of evolution ? The Vedania questions in its
turn, are we individuals as yet in the proper sense
of the term ?  Does individualicy mean the changing
d'ement in man or does it apply to the unchange-
able essence in him? Do you apply the term
individuality to the body and mind of man
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which is changing every minute? If so there
is no occasion for the former question inas-
much as we are losing or changing our indivi-
duality very minute of our existence. Think:
what great changes have we, each one of us,
undergone since we were born, think what
a change for the wicked when he becomes a
good member of society, or the primitive man
when he becomes civilized, or think what great
change of a barbarous individuality when through
the progess evolation the ape form changes into
the man forra ? Do we lament the change of in-
dividuality, in these cases? The Vedanta says by
developing your individuality, you rise to a point
where you become a perfect individual. You
change your apparent present individuality for a
better and real ome. The process of evolution is
from lawlessness through law, beyond law, from the
unconscious through the conscioas beyond the con-
scious, Our conscious existence, where every action .
is accompanied with a feeling of egoity does
not cover the whole of our existence. During
sleep or in performing actions which are known
a8 the automatic actions, there is no feeling
of egoity present and yet we do exist, though ye
enter a stage which is below the conscious and in-
ferior to it. In the highest stage of development
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also there is no feeling of egoity but it is infinitely
superior to'the conscious. Apparently in a super-
ficial view the highest and the lowest stages of
development seem to be one and the same but
there is as much difference between the two as
between darkness produced by the want of light
and darkness produced by the excess of light and
known in science as the polarisation of light. There
ig an illiterate and ignorant man, -he enters, and
comes out a sage, a prophet, a groav seer of thought.
He discovers in himself the eternal fountain-head
of ail knowledge and power; he finds the kiug-
dom of heaven within. “ For him,” say the Vedas,
‘“ il doubts (and hankerings) vanish for ever and
all selfish knots of the heart are cut asunder, the
endless chain of cause and effect fades and dies for
him who attains the Highest.”

This attaining the super-conscious existence has
been described in many religions as seeing and
realising and feeling God. The rapid march of
reason has proved beyond a doubt that all our ideas
cf God are perfectly anthropomorphic, that we are
creating our own Grod and worshipping and paying
reverence to our own mental representation. What -
ig the necessity then of worshipping God? Why
shall I worship my own mental creation ? Thg his-
tory of evolution shows how the idea of God grows
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and develops with the growth of the man. Low
from fetichism and animwism he comes to polytheism
and thence to monotheism. Suggested by his own
dreams or the love of his dead ancestors, or the
stapendous forces in nature the idea of a
future existence dawns in his infant mind and
he tries to peep behind the sereen of the senses.
How in his search after the super-sensuous, he
comes up gradually through the stages of ancestor-
" worship and nature-worship, to the recognition of
many spirits or gods behind all the'differsnt mighty
forces of nature and lastly how he comes to the
conception of one supreme ruler at the head of
these different gods and pays his homage to Him.
Reason will say that although this worship of the
supet-sensuons was a great motive power in bring-
ing out his powers and developing his mind, yet all
this time he has been worshipping his own mental
creations and now that his eyes have been opened
he ought to discard all these mistaken ideas of
God. The Tedanta does not deny that all these
different ideas of God are anthropomerphic but it
asks in its turn are not all our ideas of the exter-
nal the same ?  Can we ever know the world but as
our mind represents it to us and has not scienge
provgd alveady that the senses are deceptive
and can never know things as they are? There-
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fore if it is reasonable to reject all our ideas
of God -because they are anthropomorphic, it is
reasonable also to throw away every other idea
from the mind, but how many of us are willing to
do so and have the power of doing so? 'Then
again though all that we know of anything are
what our minds represent them to be yet they
help us in developing ourselves, and bringing
us higher and higher. Then lastly what the
Vedanta has to say in this point is that man is
not wrong or mistaken in his worshipping all these
different ideas of God, only he has been travelling
from lower to higher truths. His progress in this
world is not from error to tvuth but from lower
and lower truthe to bhigher and higher ones.
Everything in this world even truth itself is rela-
tive. What is tvath for one state of things
or one plane of existence is pot truth for
another state or another plane and the different
ideas of God are nothing less than the different
views of the Absolute, the Infinite from different
planes of the relative. - Suppnsing for instance we
make a journey to the Sun, our view of the Sun
changes every minute we proceed. With every
step in advance we see newer and newer vision of
the same Sun. The Sun which appeared to 0be a
bright little dise grows larger and larger till at last
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when we reach the Sun itzelf, we see the Snn in its

entirety. We know the Sun as it is: The Sun has
not changed all the time but our views of it have
" changed till at last we got the full view of the

laminary, This is the progress of man towards

‘the Infinite. His view of the Infinite has never

become perfecily nil but through the limitations
of his senses, his intellect and all, he sees only a

little bit of the Infinite and worships it as God.

The fault is not with the Infinite but with his own

limited faculties. As he grows, these limitations -
become less and less and he sess the Infinite

hetter and better at last all his limitations fade

away as mists before the rising Sun and he

grasps the Infinite in Its entirety; he discovers

in himseli the Infinite ocean of Knowledge
“and Bliss. This has been beaatifully express-

ed in the Vedas. < Two birds of bright

golden plumage, inseparable eompanions of each

othér are sitting on the same free, the one on

the higher and the other on the lower branches of

1t.” The upper bird not caring to taste the sweet

and Dbitter fruits of the tree, sits majestic in

his own glory and sees ths lower one tasting

the fruits. As the lower bird gets the tuste of

the bitter fruit of the tree he grows disgusted and

looks up to the splendid vision above him of
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the upper bird and draws himself nearer to him.
He forgets again the glorious vision in his love for
the fruits of the tree and goes on tasting them as
before till he tastes another bitter fruit. He grows
disgusted again and advauces a little more towards
the bright vision before him. So or he advances
till at last when he reaches the upper bird, the
whole vision changes and he finds himself to be
the upper bird who was sitting in all splendour, and
majesty all the time,

The goal being thus the same m all rel}glons,
the Vedante has no quarrel with any. It looks
upon all the different religions as £6  many
differens ways for attaining that One, indiyisible
ocesn of Knowledge and Bliss. ¢ As the different
rivers, having their sources in ditferent mountains,
roll down through crooked or straight paths and at -
last come into the ocean—so all these various
creeds and religions faking their start {rom
differeny standpoints and running through crooked
or straight courses, at last come unto Thee Ohb,
Lord.” The Vedanta condemns no body for it
looks upon man not as he is at the present

“Migment B‘uf: what he really is. It teaches that

N

‘v\sqoner or.’ later every man will discover his real
© nature :mci wulg know himself as the source ot all.

kﬂowledge, pow r and bliss. Will or nil everv man
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is advancing towards that through every act that
he is ‘doing here. The worker by doing good
to others, the philosopher by developing his
reason, the Jlover of God by developing and
directing his emotions all, all will attain
the super-conscious plane, the bighest stage of
-development. What if a man be an atheist
or agunostic? The question is, is he sincere
and is he ready to sacrifice himself for the gocd of .
others and for the truth that he has known? The
Vedania says there is no fear for him. He ‘will
come to higher and higher truths and ultimately
attain the highest. Allow infinite variation in_
religious thoughts. Follow your own bus do
not try to bring everybody to the same opinion.
It can never be, for is not unity in diversity the
law of nature? And is not the goal the same
though the roads are different ? Do not make your-
selt the standard for the universe but know that
Unity forms the background of this universe and
whatever way man might travel at last he will
arrive at thas.

—_— < BRANCH &
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RELIGION—OUR LIFE PRINCIPLE.

Iy CJ very small amount of religious work per-
formed brings a very large amount of
result "—are the eternal words of the

author of the Gita, and if that statement wanted

an illostration, in my humble life I am finding
everyday the truth of that great saying. My work,
gentlemen of Kumbakonam, has been very insig-
nificant indeed, but the kindness and the
cordiality of welcome that have wmet me at
every step of my journey from Colombo to
this city are simply beyond all expectation-
Yet, at the same time, it is worthy of our tradi_
tions as Hindus, it is worthy of our race; for
here we are the Hindu race, whose vitality, whose
life-principle, whose very soul, as it were, i3 in
religion. I have seen a little of the world, travel-
ling among the races of the West and the East;
and everywhere I find among nations one great
iq!eal, which forms the backpone, so to speak,

* Speech by Swami Vivekananda at Kumbakonam,
Madras on his return in 1897 from the Chicago Parlia-
ment of Religions.
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ot that race. 'With some it is politics, with others
it is social culture ; others again have intellectual
culture and so on for their national background.
But this, our mother-land, has religion and religion
alone for its basis, for its backbone, for the bedrock
upon which the whole building of its life has been
based. Some of you may remember that in
my reply to the kind address which the people of
Madras seut over to me in America, I pointed out
the fact that a peasant in lndia has, in many
respecte, a better religions education than many a
'gemleman in the West, and to-day, beyond
all doubt, 1 myself am verifying my own words:
There was a time when I would feel rather
discontented at the want of information amoug
the masses of India, and the lack of thirst among
them for information, but now I understand it.
Where their interest lies they are more eager for
information than the masses of any other race
that I have seen: or have travelled among. Ask our
peasants about the momentous political changes in
Europe, the upbeavals that are going on in Europe-
an society. They do not know anything of these,
nor do they care to know ; but those very peasants,
—even in Ceylon, detached from India in many
ways, cat off from a living interest in India—1I
found the very peasants working in the fields there
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had already known that there was a Parliament of
Religions in America, and that one of their men
had goune over there, and that he had some success.
‘Where, thereforé, their interest is, there they are
as éager for information as any other race; and
religion is the one and the sole interest of the
people 4n India. I am not just now discussing
whether it is good to have the vitality of the race
in religious ideals or in political ideals, but so far
it is clear %o us, that for good or for evil our vita-
lity is concentrated in our religion. You cannot
* change it. You cannot destory one thing and put .
in its place another. You cannot transplant a large
growing tree from one soil to another and make it
immediately take root here. TFor good or for
_evil the religious idea} has been flowing into India
for thousands of years, for good or evil the Indian
atmosphere has been filled with ideals of religion
for shining scores of centuries, for good or evil
we have been born and brought up in the very
midst of these ideals of religion, till it has entered
into our very blood, and tingles with every drop of
it in our veins, and has become ons with our con- -
stitution, become the very vitality of our lives, Can
you give such a religion up without the rous-
g of the same .energy in reaction, without
filling the channel whicih that mighty river <has
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cut out for itself in the course of thousands of
years? Do you want that the Ganges should go
back to its icy bed and begin a new course? Even
if that were possible, it would be impossible for
this country to give up her characteristic course of
religious life and take up a new career of politics
or something else for herself. You can only work
under the law of least resistance, and this religious
line is the line of least resistance in India. This
is the line of life, this is the line of growth,
and this is the line of well-being in India—to
follow the track of religion.
THIS WORLD—THE GOAL OF OTHERS,

Aye, in other countries religion is only one of
the many necessities in life. To use a common
illustration which I am in the babit of using, my -
lady has many things in her parlour, and it is the
faskion now-a-days to have a Japanese vase, and
she must procure it ; it does not look well without
it. So my lady, or my gentleman, has many other
occupations in life; a Jliitle bit of religion also
must come in to complete it. Consequently she
bas little religion. Politics, social improvement, in
one word, this world, is the goal of the rest of
mankind, and God and religior come in quietly as
the helpers out 6f the world ; their God is, so to
.speak, the being who helps to cleanse and to
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furnish this world of ours;—that is apparently,
all the value of God for them. Do  you not
know how for the last hundred or two hundred
years you have been bearing again and again
out of the lips of men who ought to have
known better, from the mouths of those who
pretend, at least, to know better, that all the
arguments they produce against this Indian °
religion of ours is this,—that our religion does rnot
conduce to well-being in this world, that it does
not bring to us handfuls of goid, that 1t does not
make robbers of nations, that it does not make the
strong stand upon the bodies of the weak, and
feed themselves with the life’s blcod of the weak.
Certainly our refigion does not do that. It cannot
march coborts, under whose feet the wvarth trem-
bles, for the purpose of destruction and pillage
and the ruination of races. Therefore they say—
what is there in this religion ? It does not bring
any grist to the grinding mill, any strength to the
muscles ; what is there in such a religion ?
OURS THE ONLY TRUE RELIGION, BECAUSE 1T GOES
BEYOND THIS WORLD AND TEACHES
RENUNCIATION,

 They little deeam that that is the very argu-
ment with which we prove our religion to be good
and true. Ours is the trae religion because it
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dods not make for this world. Ours is the
only true religion because this little sense-world of
three days’ duration is not to be, according to it,
the end and aim of all, is not to be our great goal.
This little earthly horizon of a few feet is not that
which bounds the view of our religion. Ours is
awsy beyond, and still beyond ; beyond the senses,
beyond space, and beyond time, away, away
beyond, till nothing of this world 1s left there and
the universe itself becomes like one drop in the
transcendent ocean of the glory of the soul. Ours
is the true religion because it teaches that God
alone is true, and that this world is false and
flesting, and that all your gold is dust, and that all
yoar power is finite, and that life itself is often-
times an evil ; therefore it is that ours is the true
religion. Ours is the true religion, because, above
all, it teaches renunciation, and stands up with
the wisdom of ages to tell and to declare to the
nations who are mere children of yesterday in
comparison with the hoary antiquity of the wiadom
that our ancestors have discovered for us here in
India—to tell them in plain words, “ Children, you
are slaves of the senses ; there is only finiteness in
the senses ; there is only ruination in the senses ;,
the three short days of luxury here bring only

ruin at last. Give it all up, renocunce the love
-9
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of the senses and of the world ; that is the way of
religion.” Through renunciation is the way to the
goal and not through enjoyment. Therefore,
ours is the only true religion. Aye, it is a curious
fact that, while nations after nations have
come upon the stage of the world, played their
parts vigorously for a few moments and died
almost without leaving a mark or a ripple on
the ocean of time, here we are, living, as it
were, an eternal life. They talk a great deal
of the new theories about the survival of the
fittest, and they think that it is the strength of the
muscles which is the fittest to eurvive, If
that were true, any one of the aggressively known
old-world nations would bave lived in glory
to-day, and we, the weak Hindus-—an English
young lady once told me, what have the Hindus
doue; they never even conquered one single race !—
even this race, which never conquered even
one other race or nation, lives here  three
hundred million strong. And it iz not all true
all its energies are spent, that atavism has seized
apon every bit. of its body;—that is not true.
There is vitality enough, and it comes out in
ctorrents and deluges when the time is ripe and
requires it. We have, as it were, thr.ow,n‘ a
challenge to the whole world from the most
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ancient times, In the West they are trying
to solve the problem how much a man can possess,
and we are trying here to solve the problem on
how little a man can live. This struggle and this
difference has to go on still for some centuries.
But if history has any truth in it, and if prognosti-
cations ever prove true, it must be that those who
train themselves to live on the least supply of
things and to control themselves well, will in
the end gain the battle, and that all those whorun
after enjoyment and luxury, however vigorous
they may seem for the moment, will have to die
and become annihilated.
THE VEDANTA ALONE CAN CURE THE HVILS
, OF THE WEST,

There are times in the history of a man’s life,
nay in the history of the lives of nations, when a
sort of world-weatiness becomes painfully predo-
minant. It seems thav such a tide of world-weati-
ness has come upon the Western World, There too
they have their thinkers, great men ; and they are
already finding out thwat it is all vanity of vanities,
this race after gold and power ; many, nay most, cul-
tured men and wowen there arve already weary of
this competition, this struggle, this brutality of
their, commercial civilisation, and they are looking
forward towards something better. There is a class
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which still clings on to political and social changes
as the only panacea for the evilsin Europe, but
among the. great thinkers there other ideals
are'growing. They have found out that no amount
of political or social manipulation of human condi-
tions can cure the eviis of life. Itisa change of the
soul itself for the better that alone will cure the
evils.of life. No amount of force, or_govemment,
or legislative cruelty, will change the conditions of
a. race, but it is spiritual culture and ethical
culture alone that can change wrong racial
tendencies for the better. Thus, these races of
the West are eager for some new thought, for
some new philesophy ; the religion they have had,
Christianity, although imperfectly understocd and
good and glorious in many respects, is, as under-
stood hitherto, found to be insufficient. The
thoughtful men of the West find in -our ancient
philogophy, especially in the Vedanta, the new im-
pulse of thought they are seeking, the very spiri-
tual food and drink they are hungering and
thirsting for. And it is no wonder. '

THE VEDANTA ALONE IS THE UNIVERSAL .
RELIGION TOR MANKIND.

I have become used to hear all sorts of wonder-
ful claims put forward in favour of every reljgion
under. the sun. You have also heard, quite within
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recent times, claims put forward in favour . of
Christianity by a great friend of mine, Dr. Barrows,
that Christianity is the only universal religion. ‘Let
me consider this question a while and lay before
you my reasons why I think that it is the Vedanta,
and the Vedanta alone that can become the univer-
sal religion of man, and that none else is fitted for
that role .
FOR IT IS8 NOT BUILT ROUND TIE LIFE OF ANY

' PERSONAL FOUNDER.
Excepting our own, aimost all the other great
religions in the world are inevitably connected with
“the life or lives of one or more founders. All their
theories, their teachings, their doctrines, and their
" ethics are built round the life of a personal founder
from whom they get their sanction, their authority,
and their power; and strangely enough upon the
historicality of the founder’s life is built, as it were,
all the fabric of such religions. If there is.one
blow dealt to the historicality of that. life as has
been ths casein modern times with the lives of
almost all the so-called founders cof religion—we
know that half of the details of such lives is not
now seriouly believed in and that the other
half is seriously doubted—if this becomas
the case, if that rock of bistoricality, as they
pretend to call it, is shaken and shivered,
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the whole building * tumbies down, broken
absolutely, never to  regain its lost status.
Everyone of the great religions in the world ex-
cepting our own, is built upon such historical
characters ; but ours rests apon principles. There
is no man or woman who can claim to have created
the Vedas. They are the embodiment of eternal
principles ; sages discovered them ; and now and
then the names of these sages are mentioned, just
their names; we do not even know who or what
they were. In many cases we do not know who
their fathers were, and almost in every case we do
not know when and where they were born. Bug
what cared they, these sages, for their names?
They wers the preachers of principles, and they
themselves, as far as they  went, tried to become
illustrations of the principles they preached. At
the same time, just as our God is an impersonal,
and yet a parsonal God, so is our religion a most
intensely impersonal one, a religion based upon
principles, and yet it has an infinite scope for the
play of persons; for what religion gives you more
incarnations, ‘more prophets and seers and still
waits for infinitely more? Says the Bhagavad Gita
that Incarnations are infinite, leaving ;a,mple scope
for as ‘many as you like to come. Therefore
if any one or more of these persons in India’s
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" religious history, any one or more of these
Incarnations, and any one or more of our
prophets, are proved not to have been his-
torical, it does not injure our religion a bit;
even then it remains there firm as ever, be-
cause it is based upon principles, and not on
persons. It is vain to try to gather all the peoples
of the world around a single personality. It is
difficult to make them gather together even
around eternal and universal principles. If it
ever becomes possible tc bring the largest portion
of humanity to one way of thinking in regard to
religion, mark youn, it must be always through
principles and pot through persons. Yet, as I
have said, our religion bas ample scope for the
authority and influence of perséns. There is that
most wonderful theory of ZIshie, which gives you
the fullest and the freest choice possible among
these great religious personalities. You may take
up any one of the prophets or teachers as your
guide and the object of your special adoration ; you
are even allowed to think that he whom you have
chosen is the greatest of the prophets, the greatest
of all the Awvataras ; there is no harm in that, but
you must keep on a firm background of eternally
true principles. The strange fact js here, that the

) powér of our Incarnations has been holding geod
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with us only so far as they are illustrations of the
principles in the Vedas. The glory of Sri Krishna
is that he has been the best preacher of our
eternal religion of principles and the best.com-
mentator on the Vedanta that ever lived in
India. |

IT IS IN HARMONY WITH SCIENCE.

"The second claim of the Vedanta upon the
attention of the world is that, of all the scriptures
in the world, it i the one scripture the teaching of
which is i entire barmony with the result that
have been attained by the modern scientific inves-
tigations of external nature. Two minds in the
dim past of history, cognate to each other in form
and kinship, and sympathy started being placed in
different circamstances, for the same goal through
different routes. ~ The one was the ancient Hindu
mind and the other the ancient. Greek mind.
The latter started in search of that goal beyond
by analysing the external world. The former
started by analysing the internal world. And
even through the various vicissitudes of their
history it is easy to make ont these two vibrations
of thought tending to produce similar echoes from
the goal beyond. It seems clear that the conclu-
sions of modern materialistic science can be
- acceptable, harmoniously with their rveligion, ounly
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to the Vedantins, or Hindus as they call them.
It seems clear that modern materialism can hold
its own and at the same time approach spirituality
by taking up the conciusions of the Vedanta.
It seems to us, and to all who care to-know,
that the conclusions of modern science are the
very conclusions the Vedanta reached ages ago;
only in modern science they are written in the
language of matter. This, then, is another claim
of the Vedanta upon modern Western minds, its
rationality, the wonderful rationalism of the
Vedanta. 1 have myself bsen told by some of the
best scientific minds of the day in the West
how wonderfully rational the conelusions of the
Vedanta are. I know one of them personally
who scarcely has time to eat his meals, or go out of
his laboratory, and who yet would stand by
the hour to attend my lectures on the Vedanta;
for, as he expresses it, they are so scientific, they
so exactly harmonise with the aspiraticns of
the age and with the conclusions which modern
science is coming to at the present time. Two
such scientific conclusions drawn from Comparative
Religion, I would specially like to draw your atten-
tion to; the one bears upon the idea of the univer-
sality1of religions, and the other on the idea of the
oneness of things.
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UNIVERSALITIES OF EELIGIONS AND TOLERATION
RECOGNISED BY THE VEDANTA ALONE.

We observe in the histories of Babylon and
among the Jews an interesting réligious pheno-
menon happening. We find that each of these
Babylonian and Jewish peoples were divided into
so many tribes, each tribe having a god of its own,
and that these little tribal Gods had often a
generic name, The gods among the Babylonians
were all called  Baals, and among them Baal
Merodac was the chief, In course of time ons of
these many tribes would conquer and assimilate
the other rvacially allied tribes, and the natural
result would be that the God of the conquering
tribe would be placed at the head of all the gods of
the other tribes. Thus the so-called boasted mono.
theism of the Semites was created. Among the
Jews the gods went by the name of Moloch. Of
these there was.one Moloch which bolonged to the
tribe called Israel, and he was called the DMoloch
Yahva, or Moloch Yava. Then this tribe of Israel
slowly conquered some of the other tribes of the
same race, destroyed their Molochs, and declared
its own Moloch to be the Suprsme Moloch of all
the Molochs. And I am sure most of you know the
amount of bloodshed, of tryanny, and of brutal sava-
gery, that this religious conquest entailed. Later
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on the Babylonians tried to destroy this supremacy

of Moloch Yaliva, bat could not succeed, It seems
to me that such an attempt at tribal self-assertion
in religious matters might have taken place on the
frontiers of India also. Here too all the various
tribes of the Aryans might have come into conflict
with one another for declaring the supremacy of
theic several tribal gods; but India’s history was
to be otherwise, was to be different from that of
the Jews. India was to be alone the land—of all
lands—of toleration and of spirituality, and there-
fore the fight between tribes and their gods did not
take place long here ; for one of the greatest sages
that was ever born anywhere found out here in
India even at that distant time—which history can-
not reach—tradition itself dares not to peep into
the gloom of that past when the sage arose—and
. declared, “ He who exists is one ; the sages call Him.
variously "— Ekam sat vipra bahudha vadanti—one
of theé most memorable sentences that was ever
uttered, one of the grandest of truths that was
ever discovered ; and for us Hindus this truth has
been the very backbone of our national existence.
For throughout the vistas of the centuries of
our national life this one idea, Zkam sat vipra
bahugha vadanti, comes down, gaining strength
and vigour as it rolls along, gaining in volume and
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in fulness till it has permeated the whole of our
national existence, till it is mingled in our blood,
and has become one with us in every grain, We
love that grand truth in every grain and our coun-
try has become the glorious land of religious tole-
ration, It is here end here alone that they' build
temples and churches for the religions which have
come in with the object of condemning our own
religion. This is one very great principle that the
world is waiting to learn from us. Aye, you little
know how much of intolerance is yet abroad. It
struck me more than once that I would bave to
leave my bones on foreign shores owing to the pre-
valence of religious intolerance. Killing a man is
nothing for religion’s sake ; to-morrow they may do
it in the very heart of the boasted civilisation of the
West, If to-day they are not really doing so. Out-
casting in its most horrible forms would often come
down upon the head of a man in the West, if
he dared to say a word against his country’s accept-
ed religion. They talk glibly and smoothly here
incriticism of our caste laws.” If you go to the
West and live there as I have done, you will know
that even the biggest professors you hear of are
ar-ant cowards and dare not tell, for fear of public
opinion, a hundredth part of what they hold go be
really true in religious matters,
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Therefore the world is waiting for this.grand
idea of universal toleraticn. It will be a great
acquisition to civilisation. Nay, no civilisation can
exist long unless this idea enters it. No civilisa-
fion can go on growing before fanaticism stops and
bloodsbed stops and bratality stops. No e¢ivilisa-
tion can hegin to lift up its head until we look
charitably upon each other, and the firs step to-
wards that much needed charity is to look chari-
tably and kindly upon the religious convictions of.
each other. Nay more, to understand that, not
only should we be.charituble towards each other,
but positively helpful to each other, however
different our religious ideas aad convictions may
be. And that is exactly what we in India do, as I
have just related to you. It is here in India
that Hindus bave built and are still building
churches for Christians, and mosques for Moha- '
medans. That is the thing to do, In spite of
their hatred, in spite of their brutality, in spite
of their cruelty, in spite of their tyranny, and -
in spite of the filthy language they are always
given to uttering, we will and we must go
on building churches for the Christians and
mosques for the Mohamedans till we conquer
through love—till we have demonstrated to the
world that love alone is the fittest thing to survive
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and not hatred, that it is gentleness that has the
strength to live on and to fructify, but not mere
brutality and physical force. )
THE SPIRITUAL ONENESS OF THE WHOLE UNIVERSE.
The other great idea that the world wants from us
to-day, the thinking part of Europe and the whole -
world—more, perhaps, the lower classes than the
higher, more the masses than the cultured,
more the ignorant than the educated, more
" the weak than the strong—is that eternal grand
idea of the spiritual oneness of the whole universe:
I need not tell you to-day, men from this Madras
University, how the modern researches of Europe
have demonstrated through physical means the
oneness and the solidarity of the whole universe,
how, physically speaking, you and I, the sun and
the moon and the stars, are all but little waves or
wavelets. in the midst of an infinite ocean of mat-
ter, and how Indian psychology had demonstrated
ages ago that, similarly, both body and mind are
but mere names or little wavelets in the ocean of
matter,—the Samaskti, and how, going one step
further, it is shown in the Vedanta that, hahind
that idea of the unity of the whole show, the real
soul is also one. There is but one Soul through-
out the universe, all is but one existence. , This
great idea of the real and basic solidarity of the
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whole universe has frightened many, even in this
country ; it even now finds sometimes more oppo-
nents than. adherents; I tell you, nevertheless,
that itis the one great life-giving idea which
the world wants from us to-day and which
the muté masses of India want for their
uplifting, for none can regenerate this land of
ours without the practical application and
effective operation of this ideal of the omneness
of things. The rational West is earnestly bent
upon seeking ont the rationality, the raison d’etre
of all its philosophy and its ethics; and you all
know well that etnics cannot be derived from the
mers sanction of any personage, howevér great
and divine he may have beeun,—of one who having
been born but yesterday has had to die a few
minutes after. Such an explanation of the authority
of ethics no more appeals to the highest of the
world’s thinkers; they want something more than
human sanction for ethical and moral codes to be
binding, they want some eternal principle of
trath as the sanction of ethics. And whers is
that eternal sanction to bhe found except in
the only infinite reality that exists, in you and
in me and in all, in the self, in the Soul ? The
infinite oneness of the soul is the eternal sanction
of all morality, that you and I are not 6nly
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brothers—even literature voicing man’s struggle
towards freedom, children have preached that
for you—but that you and I are really one.
This is the dictate of Indian philosopby. This
oneness is the rationale of all ethics and all =
spirituality. Europe wants it to-day just as much
as our down-trodden masses do, and this great
principle is even now unconsciously forming
the basis of all the latest political and social
aspirations that are coming up in England, in Ger-
many, in France, and in America. And mark
it, my friends, that iv and through all the literature
voicing man’s struggle towards freedom, towards
universal freedom, again and again you find the
Indian Vedantic ideals comiung out prominently.
In some cases the writers do not know the source
of their inspiration, in some cases they try to
appear very original,and & few there are bold and
grateful enough to mention the source and
acknowledge their indebtedness to it.
YAITH IN OURSELVES—THE SECRET
OF ALL GREATNESS.

My friends, when I was in Aumerica, I heard
it once complained that I was preaching too
much of Advaite, and too little of Dualism. Aye!
I know what grandeur, what oceans of love, what
infinite, ecstatic blessings and joy there are 1’ the
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dualistic love-theories of worship and religion, 1
know it all. Buat this is not the time with us to
weep even in joy ; we have had weeping enough ¢
no more is this the time for ns to become
soft. This softness has been on us till we
are dead; we have become .like masses of
cotton. What our . country now wants are
muscles of iron and nerves of “steel, gigantic
wills which nothing can resist, which can pene-
trate into the mysteries and the secrets of
the universe, and will accomplish their purpose
even if it meant going down to the bottom of the
ocean and meeting death face to face in every
fashion. That is what we want, and that can only
be created, established and strengtheped by under-
standing and realising the ideal of the .Adwaita,
that ideal of the oneness of all. Faith, faith, faith
in ourselves, faith, faith in Gtod, this is tha secret
of greatness. If you have faith in all the 330
millions of your mythological gods and in all the
gods which foretgners have now and again sent
into your midst, and still have no faith in your-
“selves, there is no salvation for you. Have faith
in yourselves, and stand up on that faith and be
strong ; that is what we need. Why is it that we
300 millions of people have been ruled for the last

one thousand years by any and every handful
10
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of foreigners who chose to walk over cur prostrate
bodiss? Because they had faith in themselves
and we bad not. What did I learn in the West,
and what did I see behind those talks of frothy
nonsense of the Christian religious sects edying
that man was a fallen and bhopelessly fallen
sinner? There, inside the national hearts of both
Europe and America resides the tremendous power
of the men’s faith in themaselves. An English boy
will tell you—*1 am an Bnglishman, and I will do
anything.” The American boy will tell you the
same, and so will every European boy. Can
our boys say the same thing her¢? No, not even
the boys® fathers. We have lost faith in ourselves.
Therefore to preach the Advaita aspect of the
Vedanta is necessary to rouse up the hearts of
men, to show them the glory of their souls. It is
therefore that I preach this Advaita, and I do
80 not as a sectarian but npon universal and widely
acceptable grounds.

THERE IS DIVINITY RESIDING IN EVERY THING,

It is easy to find out the way of reconciliation
that will not burt the duslist or the qualified
monist, There is not one system in India which
does not hold the doctrine that God is within, that
divinity resides within all things. Every one of
our Vedantic systems admits that all purib‘y and
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perfection and strength are in the soul already,
According to some this perfection sometimes be-
comes, as it were, contracted, and at other times it
becomes expanded again. Yet it is there. Accord-
ing to the Advaita it neither contracts nor ex-
pands, but becomes hidden and uncovered now and
again. Pretty much the same thing in effect. The
one may be a more logical statement than the
other, but as to the result, the practical conclu-
sions, both are about the same ; and this is the one
central idea which the world stands in need of, and
nowhere is the want more felt than in this, our
own motherland. E
OURSBLVES RESPONSIBLE FOR ALL OUR MISBRIES,
Aye, my friends! 1 must tell you s few harsh

words. 1read in the newspapers, when one of
our- poor fellows is murdered or ill-treated by an
Englisbman, how the howls go all over the countey’;
Iread and weep, and the next moment comes to
my mind the question who is responsible for it all.
As a Vedantist 1 cannot bu$ put that question to
wyself. The Hindu is a man of introspection, he
wants to see things in and through -himself,
through the subjective- vision. I therefore ask
myself wha is responsible, and the answer comes
.every ,t:‘me, “:)Notishe English,~—No! they are not
responsible.. ;16 is we wha:sre responisble for all-
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-our misery and all our degradation, and we alone
are responsible.” Our aristocratic ancestors went
on treading the comwon masses of our country
under foot, till they became helpless, till under
this torment the poo¥, poor people nearly forgot
that they were human beings. They have been
compelled  to  be merely hewers of wood and
drawers ‘of water- for centuries, so much so that
they #re ade to believe that they are born as
slaves, born as hewers of wood and drawers
of water.: And if anybody says a kind word
for them, with all our boasted education of modern
times, I often find our men shrink at once from
the duty of lifting up the down-trodden,
HEREDITY NO ARGUMENT TO PROVE OUR WEAENESS.
Not only so, but I also find that all sorts of
most demoniacal and brutal argaments, called fromn
the crude ideas of hereditary transmission and
other such gibberish from the Western world, are
brought forward in order to brutalise and tyraunnise
over the poor all the more. In the Parliament of
Religions in America there came among othersa
young'man, a Negre-born, a real African Negro,
and he made a beautiful speech. I became interest-
ed in the young man, and now and then talked
to' him, but could lesrn nothing about him,
~ But one day in England I met some Americans,
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and this is what they. told wme—that. this
-boy was the son of a Negro chief in the- heart
of Africa, and that one day another chief became
angry with the father of this boy and murdered
him and murdered the mother also to-be:eooked
and eaten, and that he ordered the child alse to be
cooked and eaten ; but that the boy fled and after
passing through great hardships, travelling through -
a distance of several hundreds of miles, he reached
the sea-shore, and that there, he was taken intoan
American vessel and brought over to America.
And this boy made that speech ! After that, what
was I to think of your doctrine of heredity.!
PROCLAIM THE GOD IN YOU AND BE -GREAT,
Aye, Brahmins !—If the Brahmin has more
aptitude for learning on the ground of heredity
than the Pariab, spend no more money: on ths
Brahmin’s edacation, but spend all on the Pariah,
Give to the weak, for there all the gift .is needed.
If the Brahmiv is born clever he can educate
himself without help. If the others are not born
clever, let them have. all the teaching and the
teachers they want. This is justice and roason as
I understand. These, our poor people, therefore,
require to hear and to know what they really are,
these down-trodden. masses of India. Yea, let
avery man and woman and child, without -respect
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of caste'or- birth or weakness ov strength, bear
and know that behind the strong and the weak,
behind the high and the low, behind every one,
there is that Infinite Soul assuring the infinite
possibility and tbe infinite capacity of all to
become great and good. Let ns proclaim to
every soul— Uttishthata Jagrate, prapya varan
aibodhata—* Arise, awake and stop not till the
goal is reached.” Arise, awake ; and stop not till
the goal is reached.” Arise, awake; awake from
this hypnotism of weakness. None is really weak ;
the soul is infinite, omnipotent, and omniscient.
Stand up, assert yourself, proclaim the God within
you, do not deny. Too much of inactivity, too
much of weakness, too much of hygnotism, has
been and is upon our race. O ye modern - Hindus,
debypnotise yourselves. The way to do that is
found in your own sacred books. Teach your-
selves, teach every one his real nature, call
upon the sleeping soul to see how it rises.
Power will come, glory will come, goodness will
come, purity will come, and every .thing that
is excellent will come when this sleeping Soul
is roused to self-conscious activity. Aye, if
there is any thing in the Gita that 1 like, it is
these two verses, coming out strong, as tl(xe very
gist, the very essence of Krishna's teaching— He
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who sees the Supreme Lord dwelling alike in all
beings, the Imperishable in things that perish, sees
indeed. For sesing the Lord as the same, every-
where present, he does not destroy the Self by the
Self, und then he goes to the highest goal.”
GROWTH, EXPANSION AND DEVELOPMENT ON
NATIONAL LINES,

Thus there is a great opening for the Vedanta to
do beneficent work both here and elsewhere. This
wonderful idea of the ssmeness and omnipregence
of the Supreme Soul has to be preached for the
amelioration and elevation of the human race, here
a3 elsewhere,—wherever there is evil and wherever
there is ignorance and want of knowledge. I
have found out in my experience that, as our
scriptures say, all evil comes by relying upon
differences, and that all good comes from faith
in equality, in the underlying sameness and real
oneness of things. This is the great Tedantic
ideal. To bave the ideal is one thing, and to
apply it practically to the details of daily life is
quite another thing in every case. It is very
good to point out an ideal, but where is the
practical way to reach it ? Here naturally comes
the difficult question which has been uppermost
for centuries in the minds of our people, the
vexed question of caste and of social reformation
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I must frankly let this audienceé know that I am
neither a caste-breaker nor 2 mere social reformer.
I have nothing to do directly with your castes or
with social reformation, Live in any caste you
like, but that is no reason why you should bate
another caste or another man.. 1t is ‘love and
love alone.that I preach, and I base my teaching
on the great Vedantic truth of the sameness
‘and ommipresence of the Soul of the Uni-
verse. - For the last one hundred years nearly, our
country has been flooded with social reformers and
various social reform proposals. Personally I have
no fault to find with these reformers.  Most of
them are good well-meaning men, and their aims
too are very laudable on certain points; but
it is quite a patent fact that this one hundred
years of social reform has produced no perma-
nent and valusble result  appreciable: shrough-
out the country. Platform speeches have been
sent out by the thousand, denunciations have
been hurled upon the devoted head of the Hindu
race and its civilisation in volumes after volumes,
and yet no good practical result, has been achieved ;
and where is the reason for that? The reason is
- not hard to find. It is in the denunciation ttself.
In‘the first place, as I told you before, we must
try to keep our historically acquired character “as a
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people ; I grant that we have to take great many
things from other nations, that we have to learn
many iessons from outside ; but 1 am sorry to say
_that most of our modern reform-movements have
been inconsiderate imitations of Western nieans
and methods of work, and that surely will not do
for India ; therefore, it is that all our recent
reform-movements have had no result. In the
second place, denunciation is not at all the way to
do good. That there are evils in our society even
the child can see, and what society is there where
there are no evils? And let me take this oppor-
tunity, my countrymen, of telling you that, in
comparing the different races and nations of the
world 1 have been among, | have come to the
conclugion that our people are; on the whole,
the most moral and the most highly godly, and
our institutions are, in their plan and prpoie, best
snited to make markind happy. I do not there-
fore want any reformation. My ideal is growth

expansion, development on national lines. As I
look back upon the history of my country, I do
not find, in the whole world, another country
which has done quite so much for the improve.
ment of the human mind, Therefore, I have ne
words of condemnation for my nation. I ftell
them “You have donme well; only try to -do
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better.” QGreat things have been dome in the
past in this land ; there iz hoth time and room for
greater things to be done. - 1 am sure you know
that we cannot stop. If we stop we die. We
bave either to get forward or to go backward.
We have either to progress or to degenerate.
Ouar ancestors did great things in the past, but we
have to grow into fuller life and warch on even
beyond their great achisvements. How can we
now go back and degenerate ourselves ? That
cannot Be; that must not be; going back will lead
us to national decay and death. Therefore, let us
go forward and do yet greater things; that is
what I have to tell you. [ am no preacher of
any momentary social reform. I am not trying to
remedy evils. I only ask you to go forward and
to complete the practical realisation of the scheme
of human progress that has been laid out in the
most perfect order by our ancestors. I only ask
you to work to realise more and more the Pedantic
ideal of the solidarity of man and his inborn divine
natare, Had I the time I would gladly show you
how every bit of what we have now fo do was
laid out years age by our ancient law-givers, and
how they actually anticipated all the different
chdnges that have taken place and are still to take
place in odr national institutions, They also were
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breakers of caste, but they .were not like our mo-
dern men. They did not mean by the breaking of
caste that all the poople in & city should sit down
together to a dinner of besfsteak and chatapagne,
nor that ali fools and lunatics in the country should
marry when, where, and whom they chose, and
reduce the country to alunatic asylum, ner did
they believe that the prosperity of a nation -ie to
be guaged by the number of husbands its widows
get. 1l am yet to see such a prosperous nation.
THE IDEAL MAN IS THE BRAHMAN,

The ideal man of our ancestors was the Brah-
min, In all our books stands out prominently this
ideal of the Brahmin, In Europe there is My
Lord the Cardinal who is struggling hard and
spending thousands of pounds to prove the nobility
of his ancastors, and he will not be satisfied until
he has traced his ancestry to some dreadful tyrant,
who lived on a hill, and watched the people
passing through the streets, and whenever he had
the opportunity sprang out on them and robbed
them. That was the business of these nobility-
bestowing ancestors, and My Lord Cardinal is not
satisfied until he can trace his ancestry to one
of these. In India, on the other hand, the
greatest princes seek to trace their descent to
some ancient sage, dressed in a bit of loin-cloth,
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living in s forest, eating roots, and studying the |
Vedas. 1t is there that the Indian prince goes to
trace his ancestry. You are high caste when .you
can trace vour ancestry to a Rishi, and not before
that. Our ideal of bigh birth, therefore, is differ,
ent from that of otherz. Our ideal is the Brahmin
of spiritual culture and renunciation. -

TRUE BRANMINNESS WHAT ?

By the Brabmin ideal what do I mean? The
ideal Brahminness in which worldliness is alto-
gether absent and true wisdom is abundantly
present. Thatis the ideal of the Hindu race.
Have you not heard how it is declared thas he, the
Brahmin, is not amenable to law, that he has no
law, that he. is not governed by kings, dnd
that his body cannot be hurt? That. is perfectly
true. Do not understand it in the light which
has been thrown upon it by interested .and
ignorant fools, but understand it in the light
of the true and original Vedantic conception. If
the Brahmin is he who has killed all. selfishness
and who lives and works to acquire and to propagate
wisdom and the power of love, a country that
is inhabited by such Brahmins altogether, by men
and women who are spiritual and moral and good,
is if strange to, think of that country as being
above and ‘beyond all law? What - police, what
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nilitary ave necessary to govera them 2 Why should
any one govern them at all? Why should they live
under a government ? They are good and noble,
they are the men of God; these are our ideal
Brahmins. '

THE IDEAL OF CASIE.

We read that in the Satija-yuga there was only

one caste to start with, and that was that of the
Brahmin. We read in the Mahabharate that the
whole world was in the beginning peopled with
Brahmins, and that as they began fo degenerste
they became divided into different castes, and that
when the cycle turns round they will all go back to
that Brahminical origin, This cycle is now turning
round, and I draw your attention to this fact.
Therefore our solution of the caste question is not
degrading those who are aleeady high up, is nut
running amuck through -food and drink; is not
jurixping out of our own limits in order to have
more enjoyment ; but it comes by every ode of us
fulfilling the dictates of our Vedantic religion, by
our attaining spirituality, and by our .becoming
the ideal Brahmin. There isa law laid on each one
of you here in this land by our ancestors, whether
you are Aryans, or non-Arysns, Rishis, or Brah-
mips, or the very lowest out-castes. The com-
mand is the same to you all, and that command ‘is
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that you must not stop at all without making pro-
gress and that, from the highest man to-the lowest
Pariah, every one in this country has to fry
and become the ideal Brahmin. This Vedantic
iden is applicable not only here but over the whoale
world. Such is our ideal of caste, meant for rais.
ing all humanity slowly and gently towards the
realisation of that great ideal of the spiritual mwan
who i8 non-resisting, . calm, steady, worshipful,
pure, and meditative. In that ideal there is God.
WHAT SHALL YOUE WORK BB NOW ?

How are these things to be brought about? I
must again draw your attention to the fact that
cursing and vilifying and abusing do not and
cannot produce anything good. They have been
tried for years and years, and no valuable result
has been obtained. Good results can be produced
only through love, through sympathy. It is a
great subject, and it requires several lectures
to elutidate all the plans that I have in view, and
all the ideas that are, in this  connection, coming
to my mind day after day. I must therefore
conclude, only reminding you of this fact, that this
ship of our nation, O Hindus, has been usefully
plying here for ages. To-day, perhaps, it has
sprung a few leaks; to-day, perhaps, it has
become a little worn; and if such is the case
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it behoves you and 1, children of the soil, to try our
best to stop these leaks and holes. Let us tell
our counfrymen of the danger, let them awake,
let them mend it. 1 will cry at the top of
my voice from one part to the other of this
country to awaken the people to know their situ-
ation and their duty therein. Suppose they do
not hear me, still I shall not have one word of
abuse for them, not one word of curse. Great
has been our mnation’s work in the past, and
if we cannot do greater things in the fature,
let us have this consolatien, let us all die and
sink together in peace. Be patriots, love the
race which has done such great things for us in
the past. Aye, the more I compare notes the
more I love you, my fellow-countrymen ; you are
goud and pure and gentle; and you have been
always tyranuised over; such is the irony of this
material world of Maya. Never mind that; the
epirit wili triumph in the long run. In the mean-
while let us work and let us not abuse our country,
let us not curse and abuse the weather-beaten and
work-worn institutions of our thrice-holy mother-
land. Hauve not one word of condemnation, even
for the most superstitious and the most irrational .
of its institutions, for they also must have served
to do us good in the past. Remember always that
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there is not in the world oue other country whose
institutions are really better in their aiws and
objects than the institutions of this land. I have
seen castes in almost every country in the world,
but nowhere is their plan and purpose so glorious
as here. 1f caste is thus unavoidable, I would
rather have a caste of purity and calture and self-
sacrifice than a caste of dollar. - Therefore utter
no words-of condemnation.- Close your lips and let
your hearts open., Work out the salvation of this
land and of the whole world, each of you thinking
that the entire burden is on your shoulders, Carry
the light and the life of the Vedanta to every door
and rouse up the divinity that is hidden within
every soul. Then, whatever may be the measure
of your success, you shall have this satisfaction,
that you have lived, worked, and died for a great
cause. In the success of this cause, howsoever
brought about, is centred the salvation of huma-
nity here and hereafter.
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O the present day India acknowledges no high-
J er authority in matters of religion, cere-

4 monial, customs, and law than the Teda,
and so long as India is Indis, nothing will extin-
guish that ancient spirit of Vedantism which is
breathed by every Hindu from his earliest youth,
and pervades in various forms the prayers even of
the idolater, the speculations of the philosopber,
and the proverbs of the beggar.

For purely practical reasons therefore,—I mean
for the vary practical object of knowing something
of the secret springs which determine the charac-
ter, the thoughts and deeds, of the lowest as well
as of the highest amongst the people in India,—an
acquaintance with their religion, which is founded
on the Veda, and with their philosophy, whiech iy
founded on the Vedanta, is highly desirable.

It is easy to make light of this, and to ack, ss
some statesmen have asked, even in Burope,

@ % Irom * India : What can it teach us ?”
11
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What has religion, or what has philosophy, to do
with politics ? In India, in spite of all appearances
to the contrary, and notwithstanding the in-
difference on religious matters so often paraded
before the world by the Indians themselves, reli-
gion, and philosophy too, are great powers still,
Read the account that has lately been published of
two native statesmen, thé administrators of two
first-class states in Saurashira, Junagadh and
Bhavnagar, Gokulaji and Gaurisankara®, and you
will see whether the Vedanta is still 2 moral and a -
political pewer in India or not..

But I claim even more for the Vedanta, and 1

. * Life and Letters of Gokulaji Sampattirama YZala
and his views of the Vedanta, by Mannassukharama
Suryarama Tripatki Bombay, 1881.

As a young man Gokulaji, the son of a good family,
learnt Persian and Sanskrit. His chief interest in life,
in the midst of a most successful political career, was the
*Vedanta.’- A litt)e insight, we are told, into this know-
ledge turned his heart to higher objects, promising him
freedom from giief, and blessedness, the highest aim of
all. This was the turping-point of his inner life,. When
the celebrated Vedanti anchorite, Rama Bava, visited
Junagadh, Gokulaji became his pupil. When another
auchorite, Paramahansa Sakkidananda, passed through
Junagadh on a pilgrimage to Girnar, Gokulaji was
regularly initiated in the secrets of the Vedanta. He
soon became highly proficient in it, and through the
whole course of his life, whether in power or in disgrace,
his belief in the doctrines of the Vedanta supported him,
anti made him, in the opinion of English statesmen, the
model of what a native statesman ought to be,

A
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recommend its study, not only to the candidates
for the Indian Civil Service, but to all true students
of philosophy. It will bring before them a view
of life, different from all other views of life which
are placed before us in the History of Philosophy.
You saw how behind all the Devas or geds, the
authors of the Upanishads discovered the Atman
or Self. Of that Self they predicated three things
only, that it is, that it perceives, and that i$ enjoys
eternal bliss. All other predicates weve negative :
it is not this, it is not that—it is beyond anything
that we can conceive or name,

Buv that Self, that Highest Self, the Paramat-
man, could be discovered after a severe moral and
intellectual discipline only, and those who had not
yet discovered it, were allowed to worship lower
gods, and to employ more poetical names to satisfy.
their buman wants. Those who knew the other
gods to be bui names or persons—personze or
masks, in the true sense of the word—pratikas, as
they call them in Sanskrit—knew also that those
who worshipped these names or persons, worship-
ped in truth the Highest Self, though ignorantly.
This is a most characteristic feature in the reﬁgious
history of India. Even in the Bhagavadgita, &
rathgr popular and exoteric exposition of Vedantic
doctrines, the Supreme Lord or Bhagavat himself
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is introduced as saying : ¢ Even those who worship
idols, worship me *, '

But that was not all. As behind the names of
Agni, Indra, and Pragaputi, and behind all the
mythology of nature, the ancient sages of India
had discovered the Atman—Ilet us call it the ob-
jective Self-—they perceived also behind the veil of
the body, behind the senses, behind the mind, and
behind our reason (in fact behind the mythology
of the soul, which we often call psychology),
another Atman, or the subjective Self. That Self,
too, was to be discovered by a severe moral and
intellectual discipline only, and those who wished
to find it, who wished to know, not themselves, but
their Self, had to cut far deeper than the senses,
or the mind, or the reason, or the ordinary Ego.

* Professor Kunen discovers a similar idea in the
words placed in the mouth of Jehovah by the prophet
Malachi, i. 14 : *‘For I am a great King, and my name is
feared among the heathen.’ ¢ The reference, he says, ‘is
distinctly to the adoration already offered to Yahweh by
the people, whenever they serve their own gods with true
reverence and honest zeal. Even in Deuteronomy the
adoration of these other gods by the nations is represent-
ed as a dispensation of Yahweh., Malachi goes a step
further, and accepts thejr worship as a tribuge which in
reality falls to Yahweh,~-to Him, the Only True, Thus
the opposition between Yahweh and the other gods, and
afterwards between the ore true God and the imaginary
gods, makes room here for the siill higher conception
that the adoration of Yahweh is the essence ani the
trath of all religion’ Hibbert Lectures, p. 181.
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All these too were mere Devas, bright apparitions
—mere names—yet names meant for something.
Mauch that was most dear, that had seemed for a
time their very self, had to be surrendered, before
they could find the Self of Selves, the Old Man,
the Looker-on & subject independent of all person-
ality, an existence independent of all life.

When that point had been reached, then the
highest knowledge began to dawn, the self within
(the Pratyagatman) was drawn towards the High-
est Self (the Paramatman), it found its true self in
the Highest Self, and the oneness of the subjective
with the objective Self was recognised as under-
lying all reality, as the dim dream of religion,—as
she pure light of philosophy. :

This fundamental idea is worked out with syste-
matic completeness in the Vedanta philosophy, and
no one who can appreciate the lessons contained in
Berkeley’s philosophy, will read the Upanishads
and the Brahma-sutras and their commentaries
without feeling a richer and a wiser man.

I admit that it requires patience, discrimin-
ation, and a certain amount of self-denial befors
we can discover tne grains of solid gold in the dark
mines of Eastern philosophy. It is far easiey
and fgr more amusing for shallow crities to
" point out what is absurd and ridiculous in the
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religion and philosophy of the ancient world than
for the earnest student to discover truvh and
wisdom under stré.nge disguises. Some progress,
however, has beenn made, even during the short
span of life that we can remember. The Sacred
Books of the East are no longer a mere butt for
_ the invectives of missionaries or the sarcasms of
philosophers. They have at last been recognised
as historical documents, aye, as the most ancient
documents in the history of the human mind, and
as paleontological records of an evolution that
begins to elicit wider and deeper sympathies than
the nebular forination of the planet on which we
dwell for a season, or the organic development of
that chrysalis which we call man.

If you think that I exaggerate, let me read you
in conclusion what one of the greatest philosophi-
cal critics—and certainly not a man given to
admiring the thoughts of others—says of the
Vedanta, and more particularly of the Upanishads.
Schopenhauer writes:

*In the whole world there is no study so bene-
ficial and so elevating as that of the Upanishads.
It has been the solace of my life—it will be the
iolace of my death.’ *

* Sacred Books of the East, vol.i. The Upaﬁishac‘:s‘
translated by M. M.; Iutroduction, p. Ixi.
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I have thus, tried, so far as it was possible in
one course of lectures, to give yonu some idea of
ancient- India, of its ancient literature, and, more
particularly, of its ancient religion. My object
was, not merely to place names and facts before
you, these you can find in many published books,
but, if possible, to make you see and feel the
general human incerests that are involved in that
ancient chapter of the history of the human race.
I wished that the Veda and its religion and
philosophy should not only seem to you curious or
strange, bat that you should feel that there was in
them someihing that concerns ourselves, sgme-
thing of our own intellectusl growth, some re-
collections, as it were, of our own childhood, or
at least of the childhood of our own race, I feel
convinced that, pldce’d as we are here in this life;-
we have lessons to learn from the Veda, quite as
important as the lessons we learn at scheol from
‘Homer and Virgil, and lessons from the Vedanta
quite as instructive as the systems of Plato or
Spinéza. ‘ .

I do not mean to say that everybody who
wishes to know how the human race came to
be what it is, how language came to be what it ia
how rgligion came to be what it is, how manners,
customs, laws, and forms of government came to be



168 VEDA AND THE VEDANTA.

what they are, how we ourselves came to be what
we are, must learn Sanskrit, and must study Vedic
Sanskrit. But I do believe that not to know what
a study of Sanskrit, and particularly a study of
the Veda, has slready done for illuminating the
darkest passages in the history of the haman wing,
of that mind on wkich we ourselvss are feeding
and living, is a misforiune, or, at all events, a loss,
just as I should count it a loss to bave passed
through life withour knowing something, however
little, of the earth and its geological formation, of
the movements of the sun, the moon, and the
stars,—and of the thought, or the will, or the law,
that governs these movements.
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1. King Lear and Indian Politics.
2. Macbeth and the Ruin of Souls.
3. Hamlet and the Waste of Life,
4. Othello and the Crash of Character.
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Mo his four instructive monographs, Dr. Miller lays
constant stress on the fact that the central idea in all
Shakespeare’s greater dramas is moral, and that great
moral benefit will accrue to any one who studies them
with care. Dr. Miller says that his is an attempt to make
the wisdom which Shakespeare’s dramus contain available
fov practical guidance, in not a few of the difficvlties that
beset individual, and especially sociul life. To Indian
readers the study of the plays of Shakespeare will be of
considerable value as a help to those -‘who feel their
need of help in dealing with some problems upon the
right solution of which the weli-being of this country
in coming years will to a large extent depend,”

Dr. Miller, does not appear as an annotator or critic.
He fixes his students’ attention especially cn the ethical
side of Shakespeare’s teaching. According to him, the
plays of Shakespeare, whether designedly or not, are not
calculated merely to amuse. They have each * an inner
meaning,” & “central idea,” which it does the student
good to search out and assimilate And Dr. Miller’s aim,
as he points out in his latest book, is * to point out such
as will accept me as a guide the route along which, as it
seems to e, they may see most of the beauties of that
portion of human life and experience of which each of
these works is a presentation so wonderfully true.”

FOUR UNIFORM AND HANDSOME VOLUMES
BOUND IN CLOTH,
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KING LEAR AND INDIAN POLITICS
. By WILLIAM MILLER, CLE., D.D., LL.D.
~

“ A FTER preliminary remarks on the date and sources
of the play Dr. Miller sets himself to determine
(YR the point of view from which it ought. to be
regarded as a whole., He finds two great thoughts
running through the tragedy, and traces, at considerable
length, how these find expression in the history ofeach
of the principal personages. He goes on to show how
the thoughts thus translated into action on the stage
cast light on the chiet problems of hutnan life, and
especially on the right constitution and healthy growth
of human society. 'The book closes with a discussion of
© the way in which the principles exemplified in King
Lear bear on the present state and future progress of
social and political life in India.

‘EXTRACTS FROM THE, PREFACE.

o HIS is not an annotated edition of a play. It isa
serious study of what is probably the greatest of
Shakespeare’s work. Itis an attempt tomake

i the wisdom, which King Lear admittedly con-

tains, available for practical guidance in not a

few of the difficulties that beset individual, and espevially
social life.

1 hope that the Jittle volume * * ¥ will be welcome not
only to former students of this college but to those who
have studied in other volleges and universities in India,
and in fact to all who take an inteiligent interest in the
healthy proctess of the Indian community. It may be of
considerable value asa help to those who feel their need
of help in dealing with some problems upon the right
solution of woich the well-being of this country in
.coming years will to a large extent depend, Mock
modesty does not hinder me from saying this ; for though
the words of the book are mine, all the thoughts in it
are Shakespeare’s. I claim no credit but that of making
an honest attempt. to show how his great thoughts may
serve the permanent needs of men and the present
“ needs of India. Crown 8 Vo,’115 pp. Cloth Bound,,

. Price ONE Rupee. 2/
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Principal of the Madras Christian Oollege, aﬁd
Viee-Chancellor of the University of Madras.

HE book starts with a discussion of the materials
on which the tragedy is based. It states the two
}  great principles which the writer regards as deter-
mining the general outline of Shakespeare’s plan
in his pictures of life and character. It regards the
history of Macbeth as being in the main a study of how
- evil when once yielded to gradually induces total moral
ruin. 1t :shows how the central * business of the play
is to mark the steps by which, and the influences under
which, a man who at first appears wortay of admiration
becomes all that a man ought not to be.,” After tracing
the moral ruin of Macbeth, it shows how by a different
process Lady, Macbeth arrives at an equally lamertable
end. It then discusses each of the other charactersin
sufficient detail to show how the assaults of evil upon
each of them are baffled on the one hand or successful
on the other. The book arrives at the conclusion that
it is “as a supreme example of the strife which rages
endlessly and everywhere on earth between the kingdom
of heaven and the kingdom of hell that Macbeth holds
the place of the most solemnly instructive of the gifts
of Literature to the generations of weak humanity.”

.

Crowsn 8 Vo., 126 pp, Cloth Bound.
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"HAMLET AND “THE WASTE OF LIFE

By WILLIAM MILLER, C.LE, D,D., LLD..

Principal, Madras Christian College amnd Vice-Chancel-
lor of the Madras University.

N this new criticism of a much-criticized play,
Dr. Miller, after some introductory observation,
re-states his views as to the central idea in all
Shakespeare’s greater dramas being moral, and
as to the moral benefit which ought to accrue to one

who studies them with eare. In this light he examines the
character of Hamlet and discusses some of the warmly
debated questions which cannot be avoided by one who
tries to understand it. Sofar asit goes, Goethe’s well
koown dictum is accepted wiz., that, Hamlet being what
he is, his appointed task is too hard for him, so that he
may be compared to a costly vase cracked by the growth
of ‘agreat tree that has been planted in it. Df. Miller
contends, however, that for a full understanding of the
play itis necessary to inquire what constitates the
greatness of the tree, and what special weakness results
jn the cracking of the vase. To this inquiry a large sec-
tion of the work is given.

After treatirg of the characters of the subordinate
persouages in the play, especialiy of those who serve
as foils to Hamiet, Dr, Miller draws a comparison bet-
weéen the Ptince of Deanmark and Indian students, of
whom he says that * if they huve something of Hamlet’s
strength, they have lJamentably much of Hamlet's weak-
ness.” He closes with a brief statement of the main
lesson which he thinks Young India may learn. from .
the most widely known of all the works of Shakespeare.

Crown 8 Vo. p.p, 105, Cloth Bound, -
Price ONE Rupee. 2:- 1
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OTHELLO AND THE CRASH OF CHARACTER.
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Prizcipal of the Madras Christian College and
Vice« Chancellor of the Madras University,
. .
N this monograph, as in his earlier studjes of King

Lear, Macbeth and Hamlet, Dr. Miller directs

attention mainly to the moral truths illustrated

in the Drama, majntaining thes¢ to be its proper
centre from the artistic as well as the practical
point of view. In delineating Othello and Desdemona,
he points out:that, along with much that was good and
noble, there were defects and fauits in both, which
opened the way for all the calamities ‘that came on
them, He describes at considerable length the organic
connection between these defects and faults and the
terrible catastrophe of the play. A$ the same time,
hé denies that iu the ordinary meaning of the word,
the sufferers can be saiG to_deserve their fate. lago he
regards as the willing instrument of those evil powers
which are always ready to take advantage of the
openings which the waut of watchful care-on the part
even of the best too often yield. Dr. Miller looks upon
“Othello” as a revelation of forces which " more or
less strongly affect the inner life of every man,” and
maintains that the way in which those forces are dis-
entangled in¥it *from all that is accidental or super-
ficial will be held by those who read wisely to be
full compensation for the pain which the study of so
unrelieved a tragedy must cause.”
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A few Opinions of the Press.

T is not an ordinary book of travels and its teaching

is as fresh as it was when first given to the world.

Dr. Miller shows that, although Palestine is the
Least of All Lands, there is much thatis inspiring

even in its outward aspect--that it is well fitted to
promote the moral training of its inhabitants—and that
in its history it has been the *“home of freedom.” But
the chief part of the book is devoted to » review of the
wars of Israel and the Philistines, in describing which
the author shows that he- possesses the eye of a general.
* * « The work is not in its nature geographical, as might
be thought, but is an interesting contribution to the his-
torical exposition of the Old Testament."— United Free
Church Missionary Record. i

“ Interesting and suggestive reading.”—Scotsman.

Price TWO Rupess.

3

G. A3 NATESAN & CO., ESPLANADE, MADRAS.




SKCOND EDITION.

Tales of Tennalirama.

THE FAMOUS COURT JRSTER OF SOUTHERN INDILA.
By PANDIT S. M. NATESA SASTRI, B.A., M.F.L.S.
CONTENTS.

Becoming a Professional Jester. Hscaping from the
punishment of being trampled Yy an elephant. Escap-
ing from-the pnujshment of being cut off by the sword.
Appearing with his head concealed. Getting the sentries
whipped. Obtaining absolute license to make jokes.
Cauterization of Brahmans. Rearing a colt. Rearing a
kitten. Profiting by the labour of thieves. A great doc-
tor overthrown. An unsuccessful conversion. A gréal:
poet disgraced. Deceiving the wrestler. Converting a
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Requesting to protect his family,

Select Press Opinions.
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to the folklorist may be of special interest.

The West Coast Spectator,.—Delightful reading.

Lucknow Advocate.—The stories which resemble our own
Birbal anecdotes are really amusing.

' Madras Times w—nghly interesting and amusmg

India.—* Curious and interesting.”

Arya Patrika.—The tales are full of humour, very amus-
ing and calculated to brighten up a sad courtenance
at once.
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kites, Thrifty and Thriftless. A modern Shylock and
how he was out-witted. The thief betrayed by his own
words. The False-witnesses exposed by their own
conduct. The broken crockery set off against the pro--
cessional elephant. The lying debtor convicted out of
his ownmouth. The dishonest brother exposed by his
sympathy with the thief. A would-be-wife-stealer foiled.
The right Dromio discovered by artifice, The extor-
tionate Inn-keeper. The ring restored. The fowl thief
betrays herself. The dishonest Komati entrapped, The
grain-vendor brought te¢ his senses. The ear-ring thief .
upmasked. The cattle-thief detected.

Select Press Opintons.
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EXTRACTS FROM THE PREFACE, v
In the religious history of Indis, perhaps no
one nas, at any rate during the last one thousand
years, played a more prominent part than San-
kara, a connected account of whose life and
teachings is presented briefly in English in this
velume, It is hoped that the readers of this
volame will find therein such yuaterials of thought
and bistory as will enable them to know accu-
rately the position of Sankara in the evolution
of the nationsl religious life of the Hindu people,
and enable thera also at the same time to
estimate correctly the great value of his work
in life as viewed from the stand-point of history.
How he was the product of the age in which
he was born, how he in his turn impressed
his personality on the unity of Hindu life
and civilisation, how his work as a scholar and
reformer has been in harmony with the historic
genius of the Hindu nation, and how lastly this
work of his has, owing to this very harmony,
become fully assimilated into the lite of the living
India of to-day, are all things which are sure to
strike the observant reader of Sankara’s Life and
Times.
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some of the practices whose meaning they have wholly
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MR. A. H. KEANE writes to Mr. Gopala Panikkar :
Sir,—1 write to you as a fellow worker in the wide field
of ethnology w«nd hastey to thank you for the great
pleasure you have given me by the gift of your charming
little book on Malabar and its Folk 7 We, that is, myselt
and wife, have read it with delight and profit, and much
admire your graceful style, tinged as it.is by a delicate
flavour of eastern warmth. We were struck also with
your grasp of the sSubject, which you have brought
into relation, both with evolutionary teachings, and
with analogous instances in other parts of the world.
Those references to Scotch and Irish land and peoples
were very pleasant reading. You have the true scien-
tific spirit without its driness. and 1 therefore trust you
will continue to cultivate the great field of Indian
Anthropology, where there is still so much to be done.

MR. EDWARD B. TAYLOR writes:—The' little
book on Malabar which you have been good enough to
send me contains a very interesting account of the
present state of the country.

MR. ALFRED C. HADDON writes :—The book is a
most excellent one, and 1 hope you will continue to .
record all the anthropological lore you already know
and may collect in future,

THE “MADRAS MAIL.” writes ;—As revealing the
effect of Western studies on Hindu minds and. opening
up lines along which new modes of thought may pass
to the minds of Malayalies, the book is valuable and
interesting. Indeed it is full of curious matter.

THE “BOMBAY GAZETTE” writes.—*“ An ins-
tructive little book ” that should be sure of a warm
welcome from students of ethnography and.primitivé
institutions. - .
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INTRODUCTORY NOTE

Tue Arabic word Islédm, which means ‘ submission to
the will of God,” is employed to denote both the
Muhammadan religion and tge Muhammadan world.
It is as if in English we only had one word to denote
Christianity and Christendom. One who professes
Isldm is called a Muslim. The present sketch is con-
cerned with the history of the Muhammadan world,
and only incidentally with Islim as a religion; its
object being to give a brief survey of the rise of the
Arabian religion in the seventh century; of the con-
quests of the outer world by the newly converted
Arabs; of the foundation of the Arab Caliphate, and
of the subsequent establishment of non-Arab Islimic
states.

In view of the limitations of space imposed, the
narrative is devoted to the great conquerors who
founded Isldimic dynasties rather than to the detailed
history of their kingdoms. In the case of existing
Islimic states like Persia, Turkey, Morocco, and
Afghanistan no attempt has been made to bring
events down to modern times, seeing that such matters
belong rather to the special history of these countries
than to the story of Isrﬁm as a whole.
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ISLAM

CHAPTER 1
MUHAMMAD AND HIS MISSION

THE map of Arabia offers few salient features, for it
has no rivers and no high mountains and very few
towns of importance, and so much of it is desert.
Roughly speaking, it stretches in the north from the
Gulfg oz Akaba to the Euphrates in the north-east.
Three-fourths of its frontier is seaboard, its shores
being washed by the Red Sea on the west, the Gulf of
Aden on the south, and the Persian Gulf on the east.

At the beginning of the seventh century, Yemen
and part of the Hadhramaut were in the possession of
the Persians, while the Syrian frontier was ruled over
by the Gassanids under the suzerainty of the Byzantine
Emperor. The whole Peninsula was inhabited by
Arabs, but the Hejaz contained large Jewish colonies
which had been driven out of Palestine. The majority
of the Arabs of Arabia were heathen, and believed in
a supreme God called Allah, who had created and
who ruled the world. He had no temples in his
honour, and no priests to serve him. Next to Allah
came the jinns (or spirits), who had fixed habitations
in stones, trees, or statues. Each Arab tribe had its
special jinn or jinns. Mekka was the principal religious
centre of West Central Arabia, and possessed an old
temple called the Ka‘ba (or Cube), round which the
tribe of Quraysh had built a city in the fifth century
of our era. The Ka‘ba did not belong to the Quraysh,
but was the common pantheon of many tribes, and
contained 360 idols. The most sacred object it con-
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6 : ISLAM

tained was the Black Stone, which is still venerated by
the Muslims. Hence the importance of the city of
Mekka and of the tribe of Quraysh, which had the
guardianship of the Ka'ba.

At the beginning of the seventh century, when the
religion of the Arabs was little more than a degraded
fetishism, there suddenly appeared an Arab of the
tribe of Quraysh named Muhammad, inspired with
the idea of reducing the number of Arabian gods to
one, and of comPelling his fellow-countrymen to
recognise his mission as divine. The new Prophet,
being a townsman and a merchant whose business had
taken him into foreign countries, had often had oppor-
tunities of meeting Jews, Christians, and_Zoroastrians,
Islim owed much of its success to the fact that so large
a part of its doctrines were derived from these three
great religions. The Prophet is instructed by God to
say: “I am no aposile of new doctrines, and I do not
know what will happen to me or to you. I follow
naught, save what has been revealed to me. For I am
only a public admonisher ” {Qorin xlvi., 8).

Muhammad, the son of ‘Abdallih, the son of ‘Abd-
al-Muttalib, the son of Hishim, the son of ‘Abd Manif,
is said to have been born in a.p. 571. Of his early life
down to the age of forty we know very little. At the
age of twenty-four he married Khadija, widow of a
rich merchant, in whose service he had made caravan
journeys into Syria and South Arabia. By this marriage
Muhammad had six children, of whom we need only
mention the youngest daughter Fitima. After the
death of Khadija he married a young girl called
‘Ayesha, the daughter of Abu Bakr.

About the year 4.0. 610 Muhammad, who was given
to solitary wanderings, one day had a dream, in which
it seemed to him that someone said to him: “ Recite
in the name of thy Lord, who created man—and
teaches man by the pen what he does not know.”
Muhammad was deeply impressed by this dream,
which may be regarded as the beginning of his



MUHAMMAD AND HIS MISSION #

mission. Thereafter he began to receive these dream
messages with recurring frequency, and they were
recorded or remembered by Muhammad as the Word
of God delivered to him by the Angel Gabriel. Thus
was created what came to be known as the Qorén, or
*“ the reading,” which was only brought together after
the Prophet’s death.

The whole of his own family, including his adopted
sons ‘Ali and Zayd, and many of his intimate friends
immediately believed that Muhammad had received a
divine mission. The most important of these friends
was Abu Bakr, a wealthy merchant, who belonged to
the wibe of Taym. The complete faith which this
honourable man placed in Muhammad and his mission
was not only an invaluable source of encouragement to
Muhammad, but is a most important testimony to the
genuineness of the Prophet’s mission.

In all, the first band of the Faithful are said to have
numbered forty-three persons. Among these were
several slaves, and mention may be made of an
Ethiopian named Bildl, who, by reason of his loud
voice, became the first Muezzin to call to prayer in
Isldm. The whole Muslim Confession of Faith is con-
tained in the words: “ There is no Deity but Allah,
and Muhammad is.the Prophet of Allah.”’

The public feeling against the new religion often
took an active form, and the Muslims were mocked
and persecuted. Indeed, they were soon obliged to
hold their meetings in a private house. But the turn-
ing-point in these first years of the mission was the
conversion of ‘Omar, the son of Khattdb, who had
hitherto been one of the strongest opponents of Isldm.
This young man of twenty-six already commanded so
much respect among his townsmen for his bravery and
decision of character that from the day of his accept-
ance of Islim the Faithful were able to perform their
Erayers in public. The importance of the réle played
y ‘Omar in the history of Islim cannot be overrated.
It was he who spurred the Prophet on to action, and
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encouraged him to undertake the conversion of all
Arabia; and to resort to force of arms where peaceful
methods failed. Tt was ‘Omar, moréover, who initiated
the invasion and conquest of the outer world by the
Arabs.

Towards the end of a.n. 619 two great misfortunes
befell the Prophet. Within a few weeks he lost first
his faithful Khadija, to whom he had been married
for twenty-four years, and then his uncle and staunch
defender Abu Tilib, who enjoyed such respect in
Mekka that no one dared to attack his nephew. On
the death of Abu T4lib, however, Muhammad’s posi-
tion in Mekka became one of such grave danger that he
was, we are told, afraid to leave his own house. He
was peremptorily ordered to give up his public preach-
ing, and to -ceas¢ from attacking the idolatry of his
compatriots. In the meantime, however, during thé
annual pilgrimage which brought Arabs from far and
near to Mekka, he had succeeded in converting a
number of pilgrims to the New Faith, and notably
some inhabitants of the town of Yathrib (afterwards
called al-Medina, or The Town). With them he
formed a secret alliance in A.D. 620; but no sooner was
it noised abroad that he had thus betrayed his own
home and his tribe, than further residence in Mekka
became impossible for him. He, therefore, resolved to
migrate to Yathrib and seck the protection of its in-
habitants; but the number of converts he had succeeded
in making during the pilgrimage was not sufficient to
guarantee the support of the whole tribe. In a.p. 622
a secret meeting was held during the last days of the
pilgrimage between the Muslims of Mekka and the
envoys from Yathrib; as a result of which the former
migrated to the latter city, where they were received
with open arms by the local converts. It is from this
event—known as the Hijra, f.e., the Migration or
Flight of the Prophet—that the Muhammadan 