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ASPECTS OF THE VEDANTA




THE VEDANTA

PROF, MAX MULLER :—*“1I spend my happiest hour
in reading Vedantic books. They are to me like the light
of the morning. like the pure air of tho mountains,—sc
simple, so true, if once understood.”

“The Upanishads are the....sources of....the Vedanta
philosophy. o systen: in which human speculation seems to
me to have reached its very acme.”

VICTOR COUSIN:—‘“ When we read with attention the
political and philosophical monuments....of India,....ws
discover there so many truths, and truths <o profound, and
which make svch a contrast with the meanncss of the results
at which the European genius has sometimes stopped, that
we are constiamed 1o bend the Lknee before that of tha
Rast, and to see in this ecradle of the human race the
native land of the highest philosophy.”

SCHOPENHAUER :—“Fiom every scentence (of tha
Upanishads of Vedaria) deep, criglnal and sublime thoughts
arise, and the whole is pervaded by a high and holy aend
earnest zpirit..In the wholo world ihere is no study..s»
heneficial and so elevating as that of the TUpanishads (the
Vedants). .(They) a1e products of the highest wisdom..It
in destincd soonct or later to become the faith of the people

DR. PAUL DEUSSEN:—“The Vedanta is, now as 1c
the ancient time, living in ihe mind and heart of every
thoughtful Hiadu....This fact may be for poor India in
so many misfortuncs a greal consolation; for the eternet
interests are higher than the temporary; and the systern
of the Vecdanta, as founded oo the Upanishads and Vedanta-
sutras and accomplished by Sankara's commentarics on
them,—equal in rank to Plato and Kant—is one of the
most valuable products of the genius of menkind in its
gearch for the cternal truth.” A

\\
i DR. GOLDSTUCKER :—*“The Vedanta is the sublimest
" mechinery set into motion hy Oriental thdught.”
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The Vedanta—Some Reasons for ifs Study”

By Mgr. N. VYTHINATHA AIYAR, M.A.

00

HE Vedanta has been described as being both

a philosophy and a religion. And it has

been thought that this combination of the two
jnto one marks a low stage of civilization. But
any sharp separatiom of the one from the other
is logically impossible ; and if these stand united
in the Vedanta, it is becaunse the two are so
intimately connected, that we cannot possibly
investigate the one without being inevitably drawn
into the other. JPhilosophy is the science of
sciences ; its subject-matter is the whole range of
gcientific phenomena ; and its aim is to combine all
these into a oconsistent whole, to dive deep into
the verities underlying them and to decide upon
the First Principles which form the bases of
scientific certainty. Thus Philosophy is necessarily
drawn into the problems of ultimate realities,
their nature, origin and mutuoal relations. It is
the 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
religion as well. The question of the origin of
the world and of its phenomena is only another
form of the question regarding the existence and
nature of its Creator, be it & blind force in inde-
pendent control of the force-manifestations in the
perpetual stream of causation, into which science
has resolved and is resolving the march of cosmic

"A— l—ec;;u_re delivered to the Presidency College Literary
Society by the late Mr. N. Vythinatha Aiyar, M.A.




2 ASPECTS OF THE VEDANTA

events ;or be that Creator of the world an intelli-
gent, 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 cosmic facts
and events on the one hand and their metaphysical
explanation and divine origin on the other accounts
for the dual character of Vedantism)

It may be thought that we of the nineteenth
contury, enriched as we are with the intellectual
harvest of s0o many ages can do better than go
back to the thoughfs of the primitive minds of
India. Our intellectual inheritance is the ever-
growing accumulation of the mental activity of
many cenfuries and of more than one continent.
We are masters of the distilled knowledge of
thousands of generations, of which each hassat in
judgment over its inheritance from the past and
has passed that inheritance through the searching
crucible of intellectual criticism. Physical science
was literally unknown to the thinker of the
Vedanta ; and a reasoned concatenation of the
facts and doings of nature 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 be asked whether we are
to sit at the feet of the antiquated Rishis of the
Vedic times, while our inftellect has received such
training and while we are in possession of such
gtores of reasoned knowledge.

But a deeper investigation into the nature of
the human mind on the one hand and of the
problems here taken up for solution on the other
cannot but give us a pause in this fancied pride
of intellectual growth. The province of Reason is
nof unlimited and illimitable ;and even within its



THE VEDANTA—SOME REASONS FOR STUDY 3

Negitimate 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 briefly, what we call science is confined to
human experience ; that is, to the interprefation
by the subjective mind of the perennial currents
of sensations and ideas. ¥ Our reasoned knowledge
is limited to the contents of our minds, and to
the sphere of our consciousness. 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 menfal states. But 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 unknown which lies beyond the
province of reason and of science. There are also
phenomena, mental and volitional, which are ultra-
rational or irrational if you please, which, as
phenomena must be amenable to scientific enquiry,
but as irrational, break loose from the legitimate
moorings of science." At the one extreme stands
the well-ordered science 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
examined ; its several aspects abstracted ; and there
arises the hierarchy of the sciences. And these
same experiences when looked at from their
subjective side melt away into sensations and
ideas, and reason is irresistibly led to furnish them
with a substantial basis in the ebernal 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 civili-
galiop, and its social and political movements.
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But these same phenomena, so vast in their-
multiplicity, are all contained in some -mysterious:
fashion within the four corners of the human
mind. Reason is the name given to but a ohange
in the form of the presentation of the contents
of the mind. The sciences are all of them but
emanations from the contact of the mystery
kpnown as the human mind with the metaphysical
entity which has been supposed to stand outside
the mind and contra-distinguished from it. Thus,
for our reasoned knowledge a metaphysical basis
al each one of its limits is required. It is connec-
ted on the one hand with an unknown buf
assumed matier and on the other with an equally
unknown and unknowablse mind, Its vision abuts
on every side on metaphysical pre-suppositions
which go under the aevg}ml names of mabter,
mind, causation, space, &c.

Theso metaphysical realities or assumptions are
thus required to round off the dominion proper of
reason and science. And we should also remember
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 intellectual light that has grown in intensity
and depth with the progress of civilization has been
striclly confined fto the side of the impenetrable
veil drawn over metaphysical entihies.‘ﬁll that reason
has done in regard to what lies or may lie outside the
range of sense-perception is only this—the declara-
tion that it is unjeachable by sense and that it is-
hence unknowable.” Of what lies thus beyond the reach
of reason, even existence, it may be thought, cannot
be rightly predicated. But Spencer and Huzxley, while
confessing to the impotency of reason to penetrate
into the recesses of the eternal realities of the
aniverse, will not yet push their agnosticism so
far as to deny even their reality. \_' Though as



THE VEDANTA—SOME REASONS FOR STUDY 5

knowledge approaches its culmination’ says Spencer,
* every unaccountable and seemingly supernatural
fact is brought into the category of facts that
are accountable and natural; yet, at the same
time, all accountable and natural facts are proved
in their ultimgte, ~genesis unaccountable and
supernatural.”. )

Now philosophy ventures ta pry into what
.is thus screened off from our empirical vision.
.The empiricist resolves all knowledge into sensa-
tions, and this leads him logically to agnosticismﬂ
If we accept that our knowledge is limited to
what is revealed to our mind in its commerce
with the exfermnal world, if we confice our vision,
as the empiricists do, to the knowable revealed
to the perceiving mind through the agency of the
senses, then indeed should we declare that the
ultra-sensual region claimed as its peculiar sphere
by metaphysics is impassably shut off from us;
agnosbicism 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 may 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; buf its work in regard
to the other bhalf of its subject-matter—the
psychical,—is not equally exhaustive. It does not
seem to have even & comprehension of the whole
range ofepgm_h_iggl_p.b.enamﬂun. And it is exactly
‘that portion of these phenomena which it ignores,
or of which its view is half-bearted and halting,
that is of the utmost importance to man. Among
the phenomena most characteristic of man are
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his religions convictions and beliefs. These withk
his ideas regarding his moral responsibility fill no
small space of his life. In no country and in
respect of mo nation can it be said that these
phenomena relating to relation and morality are
insignificant or that these are unimportant. They
occupy not only much of the time and attention
of all nations, including those who are the most.
civilised, but exercise alsc a considerable amount
of influence over their conduct through life, as
sons, fathers, citizens, &e. It should not be
supposed that in modern times the influence of
religion bhas waned. It may be that the fire of
the Inguisition and the slaughtoer of the Crusades
have disappeared; and in 1ndia the cruel pike
may have forgotten its function. OQOur age has
learnt to be lolerant in matters of religion, but
not thereby Lo lose sight of the existence of a
craving for something other than empiricism and
its teachings. These moral and religious pheno-
mena have changed their form of external
manifestation, but their springs in our innermost
nature yet run fresh apd fulll And these
inherent tendencies that draw us towards the
supersensual now act mainly upon the ethical
side of our nalure. Their force is now strong as
ever, but it is fell mostly in the shaping of
our social deportment, The extended vision of
modern times has served to extend the sphere as
well of our ethical sy mpathies.

Y Now it is this side of our pature, 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 phenomena falling
within our observafion, the neglect by it of these
is by no means justifiable.V It is not a scientific
explanation of the ethical side of man simply o



THE VEDANTA—SOME REASONS FOR STUDY 7

%a.te its psychological origin and development.
ur conscience may have come into existence in
the particular manner described by the empirical
moralists ; our religious instincts and beliefs may
have been developed out of some of the primitive
elements in our nature as the sociologists asserb.
But the question of their growth is not the
guestion of their authority. And there is the
farther question of the nature and origin of
those primitive instincts themselves from which
our notions on religion and ethics are said to
have sprupg up. It is here that modern science
hag failed in its mission; and it is exactly here
that the metaphysican comes in with his ultra-
physical data to emancipate the Scientific Reasou
which stands entangled in the yeshes of Furst
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 aie 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
simply because, as has been pointed out abave,
these thoughts refer to a department of our
nature on which modern science, has not and
cannot shed any light that was not within the
reach of the ancient sages. This is trus no
doubt. But there is a stronger reason for this
search into the past than this mere Ilack of
of advance in metfaphysics since the days of our
Upanishads. It is that the sages of ancient
India have brought to bear upon these questions
an acuteness and strength of intellect which is
surprising in itself and is almost upequalled
even by the foremost of modern minds. Yon
should not suppose that I am asserting a
mythical impossibility in claiming for the ancient
India as =& vigour of intellectual perception
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matbchless in its degres. There has been immense

progress, indeed, since their time. Bubt this
progress has not been in the perspicuity of
intellectual comprehension. ' The seccrets of the
universe have indeed been plumbed, and with the
knowledge 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 intellecinal factor as the
ruling and dominant one in the advance made by
modern nations. Buf quite recently attention has
been directed fo a comparison of the average
intellectual development in the old -civilizations,
with the result of this comparicon is found to
be againgt the latter. Although Western civiliza-
tion of rscent counturies ‘' developed a strength and
magnificence and an undoubted promise which
overshadows the fame and the achievement” of
the ocivilizations of ancient Greece and Rome,
“the fuller knowledge and the more accurate
methods of resen.rch and exa.mma.blon of onr own
time,” says Benj “have only
tended to conﬁrm the view, t{hatYin average
mental development, the moderns are not the
superiors, but the inferiors of thore ancient people
who have so completely dropped out of the human
struggle for existence™ Judged by the standard of
intellectunl development alone, we of the modern
Ruropean races who seem to have been so un-
mistakably marked out by the operation of the
law of natural selection to play & commanding
vart in the history of the world, have, in facs,
no claim whatever to consider ourselves as in
advance of ancient Greeks, all the extraordinary
progress and vowers of the modern world notwith-
standing. U The marvellous asccomplishments of
modern civilization are wnot the colossal produots
of individual minds amongst us: they are all the
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wresnlfs of small accumulations of knowledge slowly
and painfully made and added to by many minds
through an indefinite number of generations 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 thab
have from time to time made considerable addi-
tions to this common stock of accumaulated
knowledge, that they have been separated from
the general average or from the minds of other
races of man of lower sccial development, by the
immense intellectual interval which each achieve-
menl standing by itself would seem to imply.’
WPhe great strides of modern civilization have
been the products of the time rather than of
individuals. @ Hven those nations which are
generally sfyled the lower do not appear fo be
lower than the so-called higher races in poinf of
mere intellectual power. This applies to the
Maories of New Zealand as much as to the
patives of this country. Of our countrymen,
Mr. Benjamin Kidd, from whose remarkable book
on Social Evolution I have already quoted, says:
“These patives have proved themselves ibe rivals
of Huropeans in Huropean branches of learning.
Indian and Burmese students who have come to
England to be trained for the legal and other
professions have proved themselves not the Inferiors
of their European colleagues; and they have,
from time to time, equalled and even snrpassed
the best English students against whom they have
been matched.”

If this be the verdict of modern science
even in regard to the degenerate race now
inhabiting India, degenerate through centuries of
Moslem invasions and anarchy, what necessity is
there to press the argument in favour of fhe
intellectual greatness of the ancient authors of
Indian metaphysics? And as in the region of
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ultra-sensuous perception, modern researches have
proved inefficient and ineffectual, and as in conse-
quence the perception of truth depends necessarily
upon our innate powers, it stands to veason that
the philosophical thoughts of the ancients endowed
a8 they were with an extraordinary acubeness of
mental vision, may be studied to advantage even
after the lapse of so many centuries.

What is this philosophy and this metaphysica
to which so much importance is here afttached ?
This high estimate of its value should mnot be
imagined to be due, in any the least extent, to
the wunconscions predilection in wus for what
belongs fo our country. Oriental scholars enjoying
& wide reputation and accepted as wundoubted
authorities on the subject are unanimous in their
praise of the Vedanta as a philosophy. Professor
Max Muller’s_views on the subject are too well-
known to need repetition here. In his lectures
on the Vedanta, he says, for instance:[' Suck
speculations are apt to make us feel giddy; but
whatever we may think about them they show
at all events to what a height Indiam philosophy
had risen in its patient climb from peak to peak,
and how strong its lungs must have been to be
able to breathe in such an atmosphere.” ] “ The
system of the Vedanta,” says Professor Deussen,

as founded wupon the Upanishads and Vedanta
Sutras and accompanied by Sankara’s Commentaries
upon them,—equal in rank to Plato and Kant—
18 one of the mosti valuable products of the
genius of mankind in its search for the efernal
trath.” And it is not too much to claim the
right at least to a respectful hearing for that
which has evoked such feelings from European
savants.

As_a_ philogoph danta_inquires into the

ultimate bases of phenomens. We interpret the-
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material world and the world of mind, so mysteri-
ously joined to our bodies, through our sense
impressions.‘/Mabter 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 smell and tastes. The forces that sway
matter, both molar and molecular, we ponder and
study. In these and other ways we grapple with
the material world with the senses as our instru-
ments, and it is through these alone that we can
reach the world. Now the question arises as to
the existence of a something behind these attributes,
as the substratum, of which colours, sounds, smells,
tastes, etc., are but appendages and belongings. This
substratum, if it exists, cannot be known through
senge-impressions. For then it will become a colour,
a sound, a taste, etc.,, and thus will be brought
down to the category of attributes. The Vedanta
t%eg&LmLﬁsmMﬁhe_eberpaL@nmbg_knom
through the iramsient. This ebernal substratum of
the world, not thus accessible to our senses, we
vet believe to exist. We may go the whole way
with the philosopher who would resolve all our
knowledge into sensations ; it may be a matter of
rational conviction to us that what is inacceseible
to the senses must necessarily be beyond tke sphere
of knowledge. And it is bul reasonable to say that
we are not entitled to speak of what is unknown
and unknowable, Yet the conviction of the exis-
tence of a material is too stromg to be gob rid
of by such arguments, cogent though {hey appear
to be when looked at from the analytical point
of view., Ib is insufficient to say that the mind
hag built up a world of its own from the materials
sapplied to it by the senses. The repeated experience
of sensations by us in particular groups and in
particnlar snccessions, it has been said, explains the
growth in us of material objects and their orderly
arrangement. But whence this possibility of
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experiencing them repeatedly ? Why should the
same group of sensations recur to us and to others in
any parficular order or arrangemen%? Why this
predurability among the groups of number of sensa-
tions ? A material object is not simply the summa-
tion of a number of sensations. These sensations
are permanently bound up together into inseparable
bundles, What is the explanation of this permanent
bond among there atiributes of matter ? Is there
a wuvecleus corresponding to our idea of matter
around which these experienced a%tributes cohere?
Or, is it the mere play of fancy to aseribe to them
a permanpency which does not belong to them 2y

Here is a question before which science along
with reason stande discomfitted and spell-bound;
and in despair, it would destroy and deny what ib
cannot comprehend. “The perceiving mind is no
less mysterious than the perceived matter; and
Nihilism has solved the m‘y)sbery by destroying the
former as well as the latter The existence of these
myateries both in the sphere of sensations and in
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 airy combinations of sensatinns tangible to
the muscular sense, coloured to the vision and
50 on. Or they may be substantial realities of
which these attributes are only the outside
varnish. So also in regard to our minds. There
may be nothing in the blackground of our conscious-
ness coriresponding to our notion of mind and
self, The I of odr conviction may be an illusion built
on no logical basis. The #eeting experiences of
the mind bave, it is true, a bond of union, which
bond is a mystery unsolved by sense-experience
and rationalism. Here also what is insoluble has
been destroyed and the Gordian Xnot has been
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cut by an easy process. But these ghosts of a
maferial world and a mental world cannot be so
readily allayed. Nor can we rest satisfied even with
a simple negation with the possibility of knowing
them. The Vedantic philosophy fully recognizes
this element of permanercy in our psychological
structare of a material world and of a mental world.
To the knowledge of these two departments of
experience resolvable into sensations we have to
add the notion of permanency. The attributes of
mutter are permanently bundled up together in
various ways ; and so also the atiributes of mind.
And whatever explanation may be attempted of this
notion of permanency as due to variations in our
experiences, such an explapation cannot do away
with the fact. A residuum there is, all must admit,
which sensations do not avd cannot account for;
and of this residuum, Western philosophy does not
gseem to have attained to a clear vision. It has either
to rest contented with the assumption of gross
maberial world as present to our ordinary vision or
it has destroyed it completely. It has not sifted
its contents with care and laid firm hold of their
ultimate meaning. KEven Mill, whose analysis of
matter is so striking and acute, did not ses that
the permanency or perdurability which he asserted
as the residual factor both in his analysis of matter
and of mind, required a fuller recognition as an
ultimate element in the philosophy of perception
than he was willing to accord to 1t.*"This element
of permanency in the material world of perception
and in the menta!l world of self-consciousness is set
up as an ultimate fact of philosophical analysis by
the Vedantins ; and they call it Mala pralriti or
Mayay” The term Maya has no doubt come to mean
illusion ; but this™was not its meaning in the text
of the Vedanta as originally expounded. The word
Maya occcurs bub very rarely in the Vedas ; and
it means in them not illusion, but Divine power.
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The same is true of the significance of the term
in the few pages of the Upanishads where it is used.
When the Liord is said in the Bribadaranyaka-
Upanishad to appear as uniform through the Mayas,
the reference is 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 eenses under its
control; and with these yoked or confirolled horses,
it proceeds to its work of creative knowledge. Bub
in the ultimate analysie, the horses, the world and
all resolve themselves into the Brahmen. ‘' This
\Atman is the horses, this is the ten, and the
thousands, many and endless.” In the Svetasvetara-
Upanishad, it is said that ' the sages, devoted to
meditation and concentration, have seen the power
belonging to God Himself.” The sages ‘' meditale
on the river whoee water consists of the five
gstreams, 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 courss
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 Prakrits
or nature with QAlaya in the same Upanisbad
and the Lord is spoken of as the Mayin, the refe-
rence is, as Frofessor Max Muller observes, only
/ to the creative power of the Lord.
The Vedanfa corrects the popular nofion _of
the material world and  contepds that it has

no essence independent of mental perception—a
wontention ained by modern
science. That material existence is to us known

only as perception is a doctrine of the Vedants,
as it is a dootrine of the modern theory of
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knowledge. The former is perhaps more emphatic
in maintaining the unreliable character of sensa-
tions and appearances—unreliable as implying
anything more than what they aro, as contrasted
with wvoumenal realities—a doctrine that has the
full support of modern psychology. To revert to
the Vedantic doctrine of Maya. Now _this Maya
is the Sakti or power of God and is_Adnadi—
Yezinningless. 1t is_divioe in its origin _ but
Y8 not ebernal, for it may come_to_ an _end.
Reserving this later aspect of the question
for the present the significancs of the statemenfs
that Maya or Sakii is Divine and that it has
endured from the beginning should be attended
to. We found that beyond and behind the
phenomena of perception, underlying the attributes
or bundles of possibilities of sensations, constituting
the objects of the matberial world, there is the
important fact of their permanancy. Sensafions
viewed as elements in our experience are fleeting:
one sensation follows another in rapid succession,
and no one sensabtion endures continuously for
any appreciable period of time. But 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 Ianguage,
as bundles of sensabtions—they lose their fleeting
character and acquire the opposite characteristic
of permanency. It is this that requires a full
recognition and explapation. And we claim for
the Vedanta the cleavness of analytical vision
to have recognised this residual element in our
experience after making the fullest allowance for
the fleeting sensations in which it is embodied.
Through our consiousness, whether centred in
gelf or dirBcted out of it, there runs in a
perpetual current this conviection of perdurability ;
and the philosopher bas therefore to fix his
aftenfion on this and to fake its bearings as an
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element of the universe. The Vedantin declares
it to be a power of Brahman, that 1is, he
declares that 1t is an ultimate fact. Whether
this declaration 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 nof seriously object even to the former
alternative, for we may then seek refuge in the
" abhservation of Professor ax Mauller that
there is & point in every system of philosophy where
a confession of ignorance is inevitable and all the greatest
philosophers bave bad to confess that thers are limits to
our undeistanding the world; nay. this knowledge of the
limits of our understanding has, since Kant’s Criticism of
{ Pure Reason, beccome the vory foundation of all critical
pl:ysophy.

The doctrine of Maya is the Vedantin’s view
of cosmogony; Brahman, the supreme, is associated
with a certain power ecalled Maya or Avidya to
which the appearance of this universe is dugp.
Why is this power called by such name as Maya,
nescience, ignorance, illusion? It is because, in
the view of the Vedanfin, this power and its
effect, that is the world and its belongings,
stand in the war cf our reaching to a kpowledge
of the ultimate truth. YNow knowledge is either
of phenomena or of noumena. Apd engrossed
in the former we are unable to rise ta a
knowledge of the latter ; and as a knowledge of the
eternal realities affects our destinies most intimately,
whatever operates to screem them off from us
must be viewed as darkness keeping us away
from light.Y “Remember that science in its
soberest form has made no declaration hostile
to metaphysica; and God has yet a place in the
universe. If so, a knowledge of God, of the
relation that subsists between Him and ourselves,
and also of his relation to the material universe
ought to be admitted to be indispensable, or at
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least desira.ble.‘/[And if the phenomenal know-
ledge that comes to us through the senses tends
to withdraw us from the search for the underly-
ing principles of existence, we may well term this
phenomenal knowledge avidyaj-of its self-centering
hostility to the higher kind “of knowledge. The
:Veda.ntin confines his attention to the highest
problems of life; and views with disfavour
whatever tends to obscure the philosophic vision.}
And the phenomenal has this tendency, and
receives hence such names as avidya, illusion, &cﬂ
These names have given offence to many, both
in this country and elsewhere, buat it will be
seen fthat they have done so without reason.
For, in the first place, we must allow that the
problems of metaphysics have important bear-
ings on human life. If ouar life time here is
but an instant in the eternity that belongs to
us, if, in consequence, 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 follows indisputably that
the problems of the future havo a higher value
ttha.n those of the present. This absolute superi-
ority, if once admitted, justifies fully the language
adopted by the Vedantin in respect of the material
concerns of life. Thesa concerns are paramount,
it is true, fo physical science aad to us as
denizens on thiz earth. Science endeavours to
make the best of the present; and it is but just
and proper that it should do so. But that is
no reason why we should forget that the concerns
of science are after all ‘S}bordina.te 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 formerY And we

2
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should not quarrel with children for securing the
utmost pleasure from their pustimes while engaged
in them. The same applies to the relation
between philosophy and science. The latter
engrossing as it is and we may say, engrossing
a8 it ought to be, has yet to yield to the other
in intrinsic worth; anmd may be called Avida
Maya, in comparison. To show that the statement,
thatt even agnosfic science has nof brought ifs
good sense into peril by a complete negation of
of metaphysics, 18 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 consciousness, he must admit the
possibility, at any rate, of an eternal series of
such phenomena; and, if his studies have not
been barren of the best fruit of the investigation
of nature, bhe will have enough sense to see that,
when Spinoza says, 'by God we understand an
absolute infinite Being, that is an unchangeable
Essence, with infinite attributes,” the God so
‘conceived is one that only a very great fool
would deny, even in his heart. Physical science
is as littie Aftheistic as it is Matberialistic .

The material world then is a recognised
reality and has its origin in Brahman. The
Vedantin admits the knowledge of perception to
be right konowledge, but such only its relation to
this world and its concerns. But this knowledge
and these worldly concerns he distinguishes from
the knowledge of philoshphy, of god, creation ete.
This latter knowledge is possible to man, in his
view. But to reach it he must nofi forget the faoct of
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the existence of the verities of philosophy foresh-
adowed even in perceptual knowledge. We have
already said that these abet us on every side
.evon in our dealings with phenomenal appear-
ances. This recognition of their existence as
-distinguished from the knowledge of their manifes-
tations and effects, is the first step in the
process that is to lead us up to a knowledge of
Brahman. But this recognition is not sufficient
by itself for the successful arrival at the ﬁna.lf
goal. When standing on this side of the vestibulet
of God, when studying the multiplex manifestations
of the complex machine of the universe from the
outiside, harily able to enter into its revolving
wheels and flying bells, the true spirit of scientifie
investigation would have felt the insignificance of
the inquirer in the presence of the vast conglo-
meration of energising matter. The maa of
science may then say with the poet that
‘he {eels,

A presence that disturbs me with the joy

Of elevation 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 maberial manifes-
tations of God's Maya, what should be the
preparation of mind required to render us fit to
approach nearer to the throme of the Eternal?
The Vedantin rightly insists upon renunciation,
tranquillity, self-restraint, amnd 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 i
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 oclasgsification and analysis of this menta
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rhenomena. This world is the world 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 mmst suppress our
action and suppress our senses.” However valuable
these are when dealing with the world and ifs
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
aotivities are hindrances and not helps in our
researches.Y Even Professor Max Muller fails to
grasp the full import of the lozic of the Vedanta
“when he says that '‘the object of the Vedanta
was to show thai 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 against the illusion
of the world in order to find ourselves richer
/than heaven and earth.” It is true that the
gearch for the fruths 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
of our eyes and hearts; nor should it be said
that the Vedantin requires every individual
among us to stand uunaffected by his sense
organs and by his sentiments and emotions. If
you seek communion with the Brabman enthroned
on your inner Self, you should approach Him
with singleness of purpose and exclusive devotion.
MThe Vedanta is jealous of rivale 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
goul and "its past life and future destiny, the Belf
must be grasped in its entirety and in its inmest
nature ; and fo do this, the student must abnegate
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whatever is caleulated to disturb him in his absorbing
subjectivity?} The tranquillily, misnamed apathy
and quietism, is this indispensable imperturbability
by external calla 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 in: it is no indication of
any absence of a genius for system and order in
the Hindu intellect ! nor is it the burling of thought
“as a venture into the nature of metaphysical
conceptions. ” VIt 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 Vedanta ignores the phenomenal, not because
the phenomenal is unimportant, but because ib is
beyond the special sphere of investigation which
it makes out for ilself; it is subjective, because
by being subjective alone can it accomplish its
task ; and it would forget the world and withdraw
the mind from all temporal ocalls, as then
alone there is a chance of man reaching to &
knowledge of its t.ea.ching.]

The Vedanta requires:—

U Thet blessed mood
In which the burthen and the mystery,
Of all tbis unintelligible world
1s lightened ; that serene and blessed mood
In which the affections gently lead us on.
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 quiet by the power.
Of harmony and the power of joy.
We see into the life of things.7)

The mind, thus withdvawn from the phenomenal
and also from the cravings of the body with which
it stands associated, should approach the gquestion
of the Vedanta in a spirit of true faith and devo-
‘tion, and not in that of cavil. The faith here
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insisted upon may be said to stand at the basis.
of all religions: and the Vedanta does not stand
alone in thie respect. But it is po blind faith
that 1s demanded of the student. Ip that case,
there is no room for enqulry or for conviction or
knowledge. The demand is negative rather than
positive. The Vedanta will have no deftermined
atheist as its digeiple, but demands that the inquiring
mind should approach it in a spirit of meek reve-
rence. Reason should _be_ the guide, bub_not_the
tyrant of the philosopher. “ There is so libtle which.
Reason, divested of all emotional and instinctive
supports, is able to prove to our satisfaction that
a sceptlical aridity is likely to take possession of
the soul.” The mental mood should not be that
described by Wordsworth in the following lines:—

Till, demaading formal proof

And seeking it in everything, I lost

All fecling of conviction : and, in fine,

Sicls, wearied out of contraerieties,

Yielded up moral question in despair.

“In this mood all those great generalised
conceptions which are the food of our love, our
reverence, our religion, dissolve away.”

I said above that the Vedanta demands faith
from its diseiple. It is only when the student
goes to the subject with faith that his eyes open

into the vista of divine truth: “ A man_who is
free from _desires a_nd_ free from grief”, says the

Katha Upanishad, " sees the majesty of Self by
the  grace of the Creator. The Self cannot be gai gained
by the Veda, nor by understanding, nor_by much
learnmg ~He whom _the Self ¢haoses, by him |

Self can be gained."

Few there are who feel' an inclination for such
inquiries ; and of these but few understand what
they are about. We all know that death is the
portion of us all. But how many even of those
brought to its very doors can bring themselves to:
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attend to its significance ? In the heyday of life,
when the blood leaps along our veins, it is but
excusable, nay it is 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. Buf
when the best part of our worldly 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 us at times at least to look af
the fundamental facts of the universe. It no doubt
occasionally happens that this philosophic mood
comes upon us unexpectedly even when young, as
was the case with Nachiketas, of whom it is said

that ‘faith entered into his heart,” even when he
was a boy.

The faith that we here speak of is not subver-
sive of reason and it is viewed onmly as\/m frame of
mind that is to lead us up to knowledge¥Y Knowledge,
not faith, is, according to the generally accepted
doctrine, the ultimate requisite for the true compre-
hension of the Brahman, The Brahman who is
“hidden in all beings,” that is, who is to be revea-
led to our vision only by a deep search info our
own innermost heart, is seen ‘'by subtle seers
through their sharp and subtle intellect.” Where
the Brahman is not, " the sun does not shine, nor
the moon and the gtars nor these lightnings, much
less, this fire.” YIf he is such that ‘' when He
shines, everything shines after- Him : by His light
all is lighted”, bow can we apprebend Ilim but
by the light of grace and knowledge shed by
Himself on our minds ?

I ocannot within the short compass of a lecture
explain even if I bhad the necessary ability and
knowledge, the doctrines of the Vedanta, regarding
the nature of the Paramatman, the nature of the
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Jiva, of its life in this world and of its passage fo
the next, and the other connected questions. I
have endeavoured only to offer some reasons to
show that the Vedanta deserves our careful atten-
tion and that one may set down those dabblers in
philosophy who will speak of it in a spirit of super-
cilious contempt, as persons who have no claim
whatever to approach the subject. The Vedants
which gives us a knowledge of the true God, which
preaches “as with a voice of thunder” the virtues
of self-denial, charity and universal benevolence,
which induced powerful sovereigns among us to
descend from their thrones and abandon their
palaces to meditate in solitary forests on its problems
and teachings, and which promises immortality as the
final outcome of its knowledge, can this be to the
thinking mind a subject for contempt or ridicale ?
“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 unobeerved, to awaken men's hearts to the
solemnities that encompass them, to deepen our
reverence for the essential Soul, to make us feel
more truly, more tenderly, more profoundly,
to lift the thoughts wupward through the
eshows 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 :—

[ ‘feel through all this flushy dress
Bright shoots of everlastingness ’—

-

this is the office” which the Vedanta should not
ceagse 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 ascend its imaginative heights, and
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sit under the shadow of its profound meditations,
and in proportion as they do so. will become
more noble and pure in heart.” I feel no hesi-
\tation therefore in elosing these ohservations with
the appeal addressed to us Hindus by a foreign
admirer of the Vedanta:

‘ “8Bo the Vedanta, in its unfalsified form, is
the strongest support of pure morality, is the
greatest consolation in the sufferings of life and
death,—Indians, keep to it!"”



VEDA AND THE VEDANTA
BY Pror. MAX MULLER

O the present day, India acknowledges no
higher authority in matters of religion,
ceremonial, customs and law than the Veda, and
s0 long as India is Indis, nothing will extinguish
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 philosopher,
and the proverbs of the beggar.

For porely prachical reasons therefore,—I1
mean for the very practical object of knowing
something of the secret springs which determine
the character, 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, which is founded on the Vedanta,
is highly desirable.

It is easy to make light of this, and
to ask, as some statesmen have asked, even
in FHurope, What has vreligion, or what has
philosophy, to do with politics? In India,
in spite of all appearances to the contrary, and
notwithstanding the indifference on religious
matters so often paraded before the world by
the Indians themselves, religion, and philosophy
too, are great powers sfill. Read the account
that has lately been published of two native
statesmen, the administrators of two first class
states in Sourashtra, Junagedh and Bbavanagar,

*From “India: What can it teach us?”
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Gokulaji and Gaurisankara®, and you will see
whether the Vedanta is still a moral and a
political power in India or not.

But I claim even more for the Vedanta and
I 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 ofther view of
life whiclk are placed before us in the Histary of
Philosophy ou saw how behind all the Devas or
gods, the authors of the Upanishads discovered the
Atman of Self. Of that Self they predicated three
things only, that it is, that it perceives, and that
it enjoys ebernal bliss, All other predicates were
negative: it is not this, it is not that—it 18
beyond anything that we can conceive or namel

But that Self, that Highest Self, the
Paramatman, could be discovered after a severe
moral and intellectual discipline only, and those
who had not yebt discovered if, were allowed to
worship lower gods, and to empluy more poetical
names to satisfy their human wants. Those who

*Life and Letters of Gokulaji Sampatlirama Zala and
his views of the Vedanta, by Mannassukharama Suryarama
Tripathi, 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 & most successful political carcer, was the
‘Vedanta.” A little insight, wo are told, into this know-
lodge turned his heart to higher objects, promising him
freedom from grief, and blessedness, the highest aim of sll.
This was the turning point of his inmer life. When the
celebrated Vedantic anchorite, Rame Bava visited Junagadh
Gokulaji became his pupil. When another anchorite,
Paramahamsa Sakkidannda, passed through Junagadh on a
pilgrimege to Girnar, Gokulaji was regularly initiated in the
secrets of vhe 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 doctirines of the
Vedants supported him, and made him, in the opinion of
English statesmen, the model of what a native stateman
ought to be.
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knew the other gods to be but names or persons
—personae or masks, in the true sense of the
world—pratikas, as they call them in Sanskrit—
.knew also that those who worshipped these
names or persons, worshipped in truth the
Highest, Self, though ignorantly. This is the
most characteristic feature in the religious history
of Indja. Hven in the Bhagavadgita, a rather
popular and exoteric exposibion of Vedantic
doctrines, the Supreme TLord or Bhagaven
himself is introduced as saying: ‘'Even those
who worship jdols, worship me.*

But that was not all. As behind the names
of Agni, (ndra, and Prajapati, and behind all
the mythology of nature, the ancient sages of
India bhad discovered the Atman-—let us call it
the objective Self—they porceived also behind

e vell o 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
sabjective 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, nob themselves, but their

* Professor Kunen discovers a similar idea in the word
placed in the mouth of Jehovah by the prophet Malachi,
2. 14, *Tor I am great King. and my name is feared
among the Heathens. ° The reference,’ he says, ‘is distinctly
to the adoration already offered the Yahweh by the people,
whenever they serve their own gods with true reverence
and honest zeal. Even ia Deuteronomy, the adoration of
these other gods by the nations is represented as a
dispensation of Yabweh. Malachi goes a step further, &nd
accepts their worship as a tribute which ia reality falls to
Yahweh,—to Him, the Only True. Thus the opposition
between Yahweh and the other gods, and afterwards
between the one true God and the imaginary gods, make
room here for the still higher conception that the adoration
of Yahweh is the essence and the truth of all religion,’
Hibbert Lectures, p. 181.
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Self, had fo cut far deeper than the senses, or
the mind, or the reason, or the ordinary Ego,
All these too were mere Devas, bright apparitions
—mere names—yet names meant for somelhing.
Muoch 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, a subject independent of all
personallty, 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 Highest
Self, (the Paramaiman), it found ils tirue self in
the Highest Self, and the oneness of the subjective
with the objective Self was recognised as uader-
lying all reality, as the dim dream of religion,—
as the pure light of philosopby. v~

v This fundamental idea ia worked out with
systematic 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 Sotras and their commentaries
without feeling a richer and a wiser man.\~

[:I admit that it requires patience, discrimina-
tion, and & certain amount of self-denial before
we can discover the grains of solid gold in the
dark mines of Hastern philosophy.] It is far easier
and far more amusing for shallow critics to point
out what is absurd and ridiculous in the religion
and philosophy of the ancient world than for the
earnest student to discover truth and wisdom
under strange disguises. Some progress, however,
has been made, even during the short span of life
that we can remember. The Sacred Books of the
HBast are no longer a mere but 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
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in the history of the human mind, and as palxconto-
logical records of an evolution that begins to elicit
wider and deeper sympathies than the nebular
formation 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 philo-
Bophlca.l critics—and certainly not a man given
4o 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

beneficial and so elevating as that of the
Upanishads, It has been the solace of my lile—
it will be the solace of my death.”

I have, thus, tried, so far as it was possible
in one course of lectures, to give you some idea
of ancient India, of its ancient llterature, and,
more particularly, of ite 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 interests that are involved in
that ancient chapter of the history of the human
race. I wished that the Veda and ita religion
and philosophy should not only seem to you curious
or strange, but that you should feel that there
was in them something that concerns ourselves,
something of our own intellectual growth, some
recollections, s it were, of our own childbhood,
or at least of the childhood of our own race.

/I feel convinced that, placed as we are here in
this life, we have lessons to learn from the Veda,
quite as important as the lessons we learn at
school from Homer and Virgil, and lessons from

*Sacred Books of the East, vol. i. The Upanishads
translated by Max Muller; Introduct.lon, p. Ixi.
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the Vedanta quite a.\s/insbrucbive as the systems
of Plato or Spinoza.

I do not mean to say that everybody who
wishes to know how the human race came fio be what
it is, how language came to be what it is, how
religion came to be what it is, how manners,
customs, laws, and forms of government came to
be what they are, how we ourselves came to be
what we are, y]sh learn Sanskrit, and must study
Vedic Sanskrit. Ruf I do believe that not to know
what a study of Sanskrif, and parficularly a
study of the Veda, has already done for illumi-
nating the darkest passage in the history of the
humen mind, of that mind on which we ourselves
are feeding and living, is & misfortune, or, at all
events, a loss, just as I should count it a loss to
have passed through life without knowing something,
however little, of the earth and its geological forma-
tion, 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, -



VEDANTA TOWARD ALL
RELIGIONS”

BY SWAMI ABRHEDANANDA

UNDREDS of educated men and women of

this country have found in the Vedanta

the true foundation of an absolutely unsectarian
universal religion which has neither dogma nor
creed of any kind which embraces all the special
veligions, such as Christianity, Buddhism, Zoroas-
trianism, Mahomedanism, Brahminism, and, like a
thread, strings them together into a garland of
flowers variegated in their colour and size. Like
an impartial judge, the religion of the Vedantsa
gives the proper place to each of these sectarian
raligions in the grand evolution of the spiritual
thoughts and systems of the world. Having no
particular founder, it stands upon the eternal,
spiritual laws that have been discovered by various
sages and seers of truth of all countries and of
all ages and which bave been dJescribed in the
different Scriptures of the world. Those who have
studied the religion of the Vedanta in its various
aspects have found the spiritual laws which are
given in all the different Scriptures, For them it
is not mecessary to study the Vedas of the Hindus,
the Mripitakas of the Buddhists, the Zend Avesta
of the Parsees. the Old Testament of the Jews,
the Bible of the Christians and the Koran of the
Mahomedans in order to understand those spiritual
laws, because they can find the essential points,
the moral and epiritunal laws that govern our
lives, through the study of Vedanta. It iz nof
necessary if they can only understand this central

*A lecture delivered in America.
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point, that truth is universal. If there be any
spiritual law, that must be universal and must
pervade all the Scriplures of the world. Then
there is wo difficulty—everything will appear to us
as simple. Furthermore, the students of the
Vedanta find 1a this religion the ultimate conclu-
sions of the greatest scientifiec thinkers of the
world. It includes all scientific truths. The
religion of the Vedanta therefore is extemely
comforting for those who have outgrown the
doctrines and dogmas of special religions, and I
can assure jou that it has brought the greatest
comfort and sincere seekers after truth.

The religion of the Vedanta is l!like a huge
structure, the foundation of which is laid, not
upon the uickeand of the aunthority of any
particular book: or personality but upon the solid
rock of logical and scientific reasoning and the
walls of which are not made up of the clay of
superstitious dogmas, but are built with stones of
spiritual experiences placed one upon another by
the artistic hands of the great seers of truth of
ancient and modern times. The roof of this
superb structure is not confined within the
celestial domain of the anthropomorphic God of a
personal religion, but it extends beyond all the
heavens of different religions, and, rising above
all the various planes of relativity, reaches that
infinite and eternal abode of being, intelligence,
love and everlasting bliss. The gates of this magni-
ficient palace are guarded, not by zealots and
fanatice who carry destructive weapons in %heir
hands (0 prevent the entrance of other sectarians,
but by sincerily and earnestness standing like
gsentinels to welcome with open arms all those
who are sincere and earnest seekers after truth,
spiritnal life and (od-consoiousness, irrespeotive of
their creed, nationality or religious conviction.
There are many storeys in that palatial building,

3
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three of which are of great importance. The
first floor is for the monotheists, or those who
believe in the existence of one personal God
whom the worship under a particular name and
a particular form. Here is the place for all
the monotheistic believers and worshippers in
Judaiem, Christianity, Mahomedanism, Zoroastri-
anism, Lamaism, Brahminism and Theistic Buddhism,
with their various sects and denominations. Here
are to be found all the doctrins, dogmas, rituals,
ceremonials and symbols that are described in these
particalar religions. The second storey is for
those whe have outgrown all ritualism, ceremonia-
lism, symbolism and the worship of a God with
a particular name and a particular form. It is
for those who have understood that God is not
far from us, dwelling in a heaven somewhere
above the clouds, but that God dwells in nature;
He is immanent and resident in nature. He is
nofi far away, but He ie here, He is the soul of
onr souls, He is the life of our life; "“in Him
we live, move and have our being.” Those who
feel this and those who realise that we ars
children of God, that our souls are parts of that
one stupendous whole, the Infinite Being, worship
on the second floor of this superb structure of
the religion of Vedanta.

The God of the Vedanta is personal, yet He
is not confined to any particular personmality. He
is impersonal, also, he is above personal and
impersonal, beyond both. You cannot confine God
by giving Him any particular personality. If you
think that he is sitting on a throne somewhere,
with two hands,—that will limit Him. That is
a phase, but there are other phases. The God
of the Vedanta has many names and many aspects,
and these aspects and these names are recognised
by the different religions of the world. He is
the same Being, but has many names. He has
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no particular form, yet He assumes many forms
in order to satisfy the desires of earnest and
sincere devotees; and fulfil the prayers of the
devotee, He manifests Himself in that particular
form to which the heart and the sounl of the
devotee are devoted. His personal aspect is
worshipped under different names by different
religions. The Christians worship Him as the
Father in Heaven, the Mahomedans as Allah, the
Zioroastrians call Him Ahura Mazda, the Brahmins
give Him various names, the Buddhists call Him
Buddha, the worshippers of the Divine Mother
call Him the DMother of the Universe. God is
gexless and the moment we become sexless,
wo have become divine. He has no sex., Why
should you call Him mother; masculine or feminine,
there is no distinction of sex: therefore. He may
be called Mother, Father, neufer, it does mnot
make any differenca. When you understand this
central truth, there is no difference in the
expression. Bat the personal God of the dualistic
religions of Semitic origin is masculine, is Jehovah;
the same Jehovah again is the Father in
Heaven, is Allah, is Ahura Mazda.

The third storey of this structure is for those
who bhave gone beyond all reality, who have
transcended phenomenal existence, and who have
reached the state of divine communion which
manifests the eternal, absolute oneness of the
Supreme Spirit. It is for those who realize the
indivisible oneness of that Being. That Being
cannot be divided into parts, but He is one
.stupendous whole, indivisible, finer than space
as space oannot be divided, so God cannot be
divided into parts. This is the Absolute Spirit,
the infinite Being; It is called by various mames.
In Vedanta it is called Brahman, Paramahamsa,
or Over-Soul; but it is the same as the God of
Plato, the Substantia of Spinoza, the transcendental
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thing-in-itself (Ding in Sich) of Kant, the TVilk
of Schopenhauer, the Unknown and Unknowable
of Herbert Spencer, the Substance of FErnest
Haeckel, the Science of Matter of the Materialists,
the Real Enlity or Spirit of the Spiritualists; It
is also the same as Christ. Christ is this being,
thie Unpiversal Spirit YWho is called by other
names, and He is also Buddha. Buddba means
that FEternal Wisdom, that Trath.

These different names are given by different
philosophers, as also by different worshippers.
These three phases of the Vedanta,—the dualistic,
the qualified non-dualistic and the non-dualistic
or monistic,—include all the sectarian religions
of the world and impart the highest ideals given
in all the Scriptures. Yhat is the highest ideal
given in the Scripture of the Christ, or of the
Mahomedans, or of the Parsees? The worship of
one God; that is the highest ideal. God is
personal; He may have some form, He may have
a particular name bui still He is one. That is
the highest ideal. This you find in the dualistic
phase of Vedanta. The Vedaata accepts the ideal,
and therefore 1t embraces all the religions that I
have just mentioned. As, on the one hand, the
religions of the Vedanta embrace the special
religions of the world, and the highest ideals of
all the scriptures of the world, so. on the other
hand, the philosophy of the Vcdanta embraces the
highest ideals and ultimatc conclusions of the
greatest scientists, the deepest philosophers, the
profoundest thinkers and the best metaphysicians
of the world; therefors, this religion is truly
universal, Its scope is unlimited and there is no
ofher religion in the world which can be compared
to it in its universality and its infinite scope.

The religion of the Vedanta is inseparable
from true science and from &rue philosophy.
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'Why ? Because all sciences and all philosophies
are nothing but so many attempts of human
minds to grasp some particular phase of the
Hternal Truth, the Infinite Reality. As truth is
the goal of all science and all philosophy, the
same truth is the goal of the Vedanta; and, as
Vedanta attempts to iead all human minds to the
realization of that absolute truth of the oneness,
8o it embraces all the philosophies of the world. !
In particular doctrines, particular arguments and
discussions and particular points, there may be diver-
sity, but the ideal is one, and hence Professor Max
Muller said tbat ‘' the Vedanta is the most sublime
of all philosophies and the most comforting of all
religions.” Why 1is this? DBecause it embraces
the highest truths given in the philosophy of
Plate, of Schopenhauer, of Hegel, Kant, Berkeley,
Hume, and others. For this reason we should
call the religion and philosophy of the Vedanta
adsolutely unsectarian and universal. The follower
of the Vedanta religion is & true Christian, He is
a true Christian, but 1n spirit he is broader than a
Christian. He is a true DMahomedan; also he is
a true Buddbist, & true Brabman, a true Hindu;
he is a worshipper of truth. TIle honours and
reveres all the greal propheis and seers of truth
of mll countries, accepls their texchings and mnever
fails to separate the essentials from the non-
essentials or the crystallized dogmas and doctrines
of special religions. He docs not belong to any
sect or creed of any patticalar religion, yet in
spirit he belongs to all sects and ull creeds of
all religions becnuse he knows the spirit of all
creeds, he understands the menaning of all
sectarian doctrines and dogmas. e does nof
belong to any particular church or any particular
temple, but all churches, all places of worship,
all temples and mosques, are equally sacred, and
equally haly. To his all-embracing soul they are
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all equally great, and so he is able to worship
his ideal in a Cathelic church or in a Mahomedan
mosgue. He is not limited. When he sits under
a tree, he worships. He may uot go to Church
on Sunday, he may stay in the park under a
tree and worship God in spirit. He feels that
each individual soul is the temple wherein dwells
the Eternal Being and He must be worshipped in
spirit. That is a grand ideal.

The Vedanta accepts the teachings of the
great prophets, like Moses, like Zorosster, Jesus
the Christ, Buddha, Confucius, Laotze and other
great prophets and seers of truth who have arisen
in other parts of the world, as well as those of
India,~such as XKrishna, Rama and others; it
recogniees Jesus the Christ as the Son of God,
as the Incarnatiou of Divirity, but pot as the
only one. There have been many other incarna-
tions and will be many in future., God is not
limited to any particular tribe or particular
nationality, or time, or place. "Why should we
limit Him? He is the Infinite Being, the Father
of all nations. Wherever minifestation is necessary,
He will appear; He loves all mankind equally.
He does not think that the Jews are His best
friends, while others are heathems. No, they are
equal ir His eyes. All pations are great before
Him. We must not have any national prejudice
on account of colour or particular mode of living.
All are children of God.

The religion of tbe Vedanta recognizes
spiritnal growth and evclution in the path of
relization. As in our physical body, fthere are
different stages of growth,—like childhood, youth
and maturity,—so in the spiritual life there is
spiritual childhood, spiritual youth, spiritual maturity.
One leads to the other, one merges into the
nther and nltimatelv leads to God, to Realization,
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Spiritual " childhood begins with the worship of
ancestors or departed spirits and ends with the
conception of one extra-cosmic personal God, Who
dwells outside of nature; that is the limit of
spiritual childhood. All primitive religions began
with ancestor-worship. In fact, ancestor-worship
or spirit worship was the foundation of all religions
in primitive times. Modern spiritism or ancient
ancestor-worship is only the beginning of spiritual
childhood. In ancient times, when the people
came fo believe in departed spirits and felt that
they had power over certain phenomena or control
over certain conditions, they were frightened and
they began to revere and honour these spirifs.
Gradually, this gave rise to another conception,—
that of still higher and more powerful spirite who
had larger control over the phenomena of nature,
and they called these tribal gods. They became
nature Gods; and such tribal gods you will find
amongst the different fribes of the ancient Jews,
a8 amongst the tribes of ancient India, China,
Japan and other countries. They are like chiefs
who have control over certain manifestations of
nature or certain powers ; and this may be ealled
the second stage of spiritual childhood. Gradually,
this Teads to another step, which is a liffle higher;
that is, that there is one governor over all these
tribal gods or chiefs, and this conception is the
monotbheistic conception of a personal God ; that
He is the ruler of all, of the sun-god, of the
moon-god, of departed spirits, of ancestors and
bright spirits,—that is, the ruler of all. This is the
beginning of the dualistic conception, and here is the
end of spiritual childhood. All these dualistic religions
which we call mounotheistic religions do not go beyond
this, They lead our minds and souls to the worship of
one personal God who dwells outside of mnature
and they make us believe that this is the highest,
that there can be nothing higher.
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These dualistic religions, therefore, like Zoroas-
trianiem and Mahomedanism, lead to the highest
stage of spiritual childhood in the spiritual life.
But the spiritual youth begine when we begin to
realize that God is mot outside of nature but He
is in nature ; He is not outside of us. He is in
vs ; that He is not extra-cosmic but infro-cosmic;
He is immanent and resident in nature ; He is
the soul of the universe; just as the soul of our
body is the internal ruler of the body, so the
soul of the universe is the internal ruler of the
universe. He governs, rot from outside, but from
inside. He is the Creator, not in the sense that
He sits somewhere and commands and creates the
world out of the material which dwells outside of
His own being, but He creates by pouring His
spiritual influx in nature and starting the evolution
of that cosmic energy which is called Prakriti, or
nature. In fact, the cosmic energy forms the body
of ths Spiritual Being. God then appears to be
both of the efficient and materiul cause of the
universe, and therefore He is not only the Father
but the Mother of the universe, Father and Mather,
both in one. The individual souls come out of His
own being like sparks coming out of a huge
bonfire. The huge bonfire is Divinity ard our sounls
are like sparks which have sprumg oub of that
bonfire of Divinity. We are immoirtal by our
birthright, because we are parts of that one
stupendous whole.

This state gradually leads to spiritual maturity,
where we do not think of the world, we do not
think of creation : buf, rising above ail phenomens,
we realize the indivisible oneness,—that we are
nofi merely sparks, but we are something close to
divinity—we are one with God. Then we say, I
and my Father are one.” Not one in the senase
that an earthly child is one with ite father, but
it is unity, because God is all in all, and all is
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“God, 'There is nothing outside of God, everything
‘has venished, #ll phenomena have disappeared, all
relative existences bave disappeared and the whole
universe appears to be like a solid mass of infinite
and indivisible reality. All phenomenal existences
seem to be like dreams. I am talkiog, you are
listening,—+this is like a dream ; you oannot realize
it unless you rise on a higher plane. We are all
playing parts on the stage of the world. I have
taken some part and you have taken some other
part. There is no difference. You are playing the
part of a listener; I am playing the part of a
speaker, but we are all on the same stage. You
may help me and I may help you. Your desires
you are trying to fulfil by your thoughts and deeds,
so everybody else is doing the same. You may
have certain dreams irn your life ;you may think
that if you ean accomplish these, you have fauifilled
your purpose in life. Then, after falfilling uhat,
you think that there is another purpose. You must
push on and reach that, and so on and on we go
until all purposes are falfilled, all desires are
satisfied and all aims are gratified. So in reaching
the maturity in spiritual life, we reach the absolutely
monistic perceplion of spiritual oneness. It is not
Pantheism. Do not for a moment dream thaf it
is Panlheism. No, it is absolute moanism ; there
is no other word for it. Pantheism does nob
express i, Panfheism means, this is God; mother
is God, the chair is God. No, in absolute monism,
the chair does not exist; the particular phenomenon
-Joea mot exisb, but we reach the background. God
is like the eternal canvas upon which the beautifuol
picture of this phenomenal world is painted by
the Divine Hand. Then we realise the canvas.
At present we are fascinated and charmed
by the oolourings of the exbernal; we have
forgotten the canvas, the background and we
reach the highest.



42 ASPECTS OF THE VEDANTA

The religion of the Vedanta teaches thal there
is one God, but with many aspects. From spiritual
childhood, we must rise to epiritual youth, and
from spiriturl youth, to maturity ; then we shall
be one with the Infinitee The same God is

- worshipped under different names. The religion of

the Vedanta is truly catholic and tolerant; it does
not dispute, it has no particular form of worship,
nor does it ask that you do this or that ; but its
main theme is that any form of worship which
appeals to the sincerity and earnestness of the
soul of the devotee is right. If you think that
by worshipping any particalar ideal, in a particular
way, it will help you,—go and do it. Do nof
hesitate. If you think that it would not help you,
do not do it. The worship of God depends upon
the attitude of the worshipper, the attitude of
the mind, the heart of the worshipper. If you
wish to go and pray, go and pray; if you do not
believe in prayer, do not pray. What you wish,
go and do, but be dlrected by your highest impulse,
by your highest desire.

Try to understand the highest purpose of life-
and then worship the ideal under any form or
any name which appeals to you ; do not hesitate
for & moment. All rituals, all ceremonials, all
forms of worship, are only the means to the
highest end, to the realization of the divinity, and
therefore the religion of the Vedanta embraces all
other special sectarian religion, all forms of worship,
under the different names that I have given you.
Some do nol care to worship a personal God, but
think of His impersonal nature; they are just as
good. They are not going astray. So long as
there is sincerity and earnestness and devotion
and love for the spiritual ideal, there is no going
away. We make our heaven and hell on this earth -
by our thoughts and deeds. There is no other
axternal hell or eternal place of punishment. Our



VEDANTA TOWARD ALL RELIGIONS 43

own minds dwell in hell when we have performed
some wicked deeds, some wrong, Our souls rebel
then, But when we are in the path of righteous-
ness, our souls are happy, there is peace, there
is the manifestation of divinity : because God
manifests when our minds are silent, and that
silence comes through peace, and when there is
peacs, there is happiness and bliss.



THE VEDANTA IN OUTLINE*
BY PANDIT SITANATH TATTVABHUSHAN

o TWO MEANINGS OF < VEDANTA.’

HE term ' Vedania’ i3 a compound of ‘Veda’
and ‘anta’ (end), and means, in ite
primary signification, the latter parl of the Veda
or Vedas. The Vedic literature is divided by the
expounders of the Vedas into two main lLandas or
sections, the first or purvae wportion heing called
the Larma-kanda, that is, the section treating of
L:arma, actions or duties; and the second, anta, or
uttara portion the jnana-tanda, the eection on
knowledge. The divisior is not clearly represented
by distinct books or even chapters of the Vedas;
but roughly speaking, the Illantras and the sacrificial
portions of the Brahmanas represent the karma-
Landa, and the treatises called Upanishads, attached
mainly to the DBralinanas, represent the jsnana-
kanda. Tais jnana-Fanda of the Vedas 15 the
Vedanta in the oviginal <ense of the word. As a
part of the Veda, the Vedanua is sruti or scripture.
As srufi or scriptare, therefore, the Vedanta is
identical with the Upanishads. The use of the
term °‘Vedante’ in this sense will be found in the
Upanishads themselves, tor instance, in the
Mundakopanishad I11. 2.6, and the Svetasvataropa-
nishad, VI, 22. Sankaracharya, the greatest
authority on the Vedanta, wuses the word in this
sense everywhere in his writings, However, the
word ‘aata,’ in ‘Vedanta,’ from meaning ‘end’
or latter part,’ came gradually to mean ‘conclu-
sion,” ‘gist’ or ‘purport.” The composers of the
Upanishads claimed that they had discovered the
gist or purport of =all Vedic {enching in the

* Reprint from the Indian Resiew.
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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 relative manifestations. The final end of
all Vedic disciplines were, they thoughi, union with
Brahman, the Absolute Being. In this latter sense,
therefore, in the sense of the gisl or purport of
fhe Vedas, it was the Upanishads, agnin, which
were called the 'Vedanta‘ or ‘Vedantas'. But the
term came graduoally to mean something guite
different frow, though closely related to, the
Upanishads. As the Upanishads treated of a large
variety of subjects, both essential and non-essential
to the aspiritual life, and as the teachings of the
different treatises were apparently, if not really,
conflicting, it became necessary to have systematic
statementas of the main doctrines taught in them,
—astatements backed by reasonings where necessary,
and reconciling apparent discrepancies in the original
teaching. Thus arose what is called the Vedanta
Philosophy, that is, the Philosopby of, or based
on, the Vedanta or Upanishad. This philosophy,
the body of aphorisms which is ite chief exponent,
oftener goes by the mame of ‘Vedanta’® than the
Upanishads, the original Vedantas and the basis
of all later Vedantic teaching. The distinction,
however, between the Vedanta as sruti or scripture,
and the Vedanta ~s Darshigna or Philssopbhy, must
never be lost rizht of.

THE VEDANTA.SRUTIL

The Vedanta, as scripture, consists, as I have
said, of the Upanishads. Their fraditional number
in one hundred and eight; bat modern scholars
have found out that there are no fewer than one
hundred and fifty boaring the name. All of them,
however, are not genuine parts of the Vedas nor
do all truly represent the spirit of the original
Yedantic teaching. Practically, twelve are
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recognised as forming the Vedantic canon and the
basis of the Vedantic Philosophy They are the
Isa, Kena, Katha, Prasne, Mundeka, Mandukya,
Tatiriya, Aitareya, Chhandogya, Bilhadaranyaka,
Kaushitaki and Svetasvatara Upanishads. Of these,
the Aitareya and the Kaushitaki belong fo the
Rigveda : the Kena and the Chhandogya to the
Samaveda ; the Isa and the Brihadaranyakae to
the Sulkle or White Yajurveda; the Katha, the
Taitiriya and the Svetasvatara to the Krishna or
Black Yajurveda ; and the Prasna, the Mundaka
and the Mandukya to the Atharvaveda. The other
Upanishads, such as the Ramatapaniya, the
Gopalatapaniya and Nrisinhatapaniya. sre mostly
‘ Sampradayika’, i.e., 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.

THE VEDANTA-DARSANA

The most honoured exposition of the philosophy
of the Vedanta is the body of aphorisms ascribed
t0 Vyasa or Badarayana. Badarayana bimself is
named in these aphorisms as one of several teachers
of the Vedantic Philosophy : so that Vedantism, 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 they may have been pievious
compendiums of the philosophy on which they were
based. Buat, as a fact, we possese none more
ancient than they. Some of the names by which
these aphorisme are called deserve to be mentioned
and remembered by the student of the Vedants
‘Philosophy. They often go by the name of the
Vedanta Darsana, though all expositions of the
Philosophy of the Upanishads may elaim the namae.
They are called the Uétara Mimamsa, because
they are a Mimamsa or reasoned exposition of the
Uttara or latter part of the Vedas, i.e., of the
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Upanishads. They are so ecalled in distinction from
the Purva BMMimamsa ascribed to Jaimini, which
expounds the Purva or earlier parts of the Vedas,
z.e., the Mantras and the sacrificial portions of the
Brahmanas. They are called the Bralwma Sutras,
aphorisme expounding the nature of Brahman, in
distinetion from the Dharma Suiras or aphorisms
expounding the nature of Dharma or duty, the
subject matter of Jaimini’s work. They are named
the Sariraka Sutras or Sariraka Mimamsa, because
they freat of the true nature of the Sariraka, the
embodied soul. Other names are the Vyasa Sutras,
the Badarayana Sutras, the Vedanta MAimamsa
and the Aupanishadi Mimamsa. This great work,
divided into four chapters and sixteen sections;
consiste of five hundred and fifty-eight pithy uatte-
rances many of which contain the concentrated
gist of a great deal of meditation and reasoning.
This fact makes the baock almost unintelligible
without a commentary. Various commentaries on
it, howaver, are extant, commentaries which represent
the various schools of the Vedanta Philosophy. Of
these, I shall speak later on. DBesides the Vedania
Sutras, there are various works expounding the
Philosophy of the Upanishads, But they all belong
to some particular school or other, and shall be
noticed when I come to speak of these schools.

THE THREE VEDANTIC INSTITUTES

Besides the twelve Upanishads, and the Vedanta
Sutras, another work, the Bhagavadgita, is held
by all Vedantic schools as embodying Vedantic
teaching of an uncertain nature, and this in spite
of the apparently sectarian character of the book—
in spite of the,fact that Krishna, the incarnation
of Vishou, is therein represented as the Supreme
Being. So it has happencd that ever since the
time of Sankaracharva, and perhaps since a time
anterior to him, the Upanishads, the Vedania Sutras
and the Bhagavadgita have been held to compose
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the complete Vedantic canon. They are called the:
three prasthanas or institutes of Vedantic teaching,
the Upanishads being ecalled the Sruti Prasthana
or scriptural iastitute ; the Vedanta Sutras the
Nyaya Prasthana or logical institnte; and the
Bhagavadgita the Smriti Prasthana or institube
of duty. All the great founders of the variouns
Vedantic schools have commentaries on these three
institutes, and their mutual differences consist in
the different ways in which they interpret the funda-
mental teaching contained in the Prasthanatrayam.

UNSECTARIAN VEDANTISM

This fuondamental teaching, if it could be
gathared from the cananical books without the aid
of the founders of the Vedantic schools, or without
being biassed by their peculiar views, would be
troe, uncertain Vedantism, not identified with the
views of any particular Vedantic feacher of later
times. But, as a fact, Vedantism, as a system,
does not exist in such a puore and wunsectarian
form in any of its various representations. As I
have already said, all the various works in which
the philosophy is expounded, belong to some particular
gchool or other. 1f an independent exposition were
now attempted, it would, no doubt, bear the stamp of
the expounder’s habitual trend of thought and feeling,
and would be srt down as sectarian. It would perhaps
even be identified with the one or the other of the
existing schools. Perhaps this is inevitable from
from the very nature of things. Realism. Idealism,
Monism, Dualism, Hedonism, Lega.lism, Rationa-
lism, &ec., are not so much opinions identified
with particular philosophers as they are phases
or stages of thoaght which commend themselves
to the mind of man according to the peculiarities
of his nature and education. To teachings of the
Upanishads and the .two other Vedaatic institutes
are so various, representing so many phases and
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gtrata of thought, that it is possible to fnd
anthority in them for all the forms of specnlation
named above. I am indeed far from thinking
that the principal teachers of Vedantic doctrine
were not agreed as to a pumber of fundamental
principles or that the bhighest teaching contained
in the three institutes is not uniform. Buat I
must confess that this highest and uniform
Vedantism exists, even in the institutes, mnot to
speak of later works, side by side with a good
deal of lower or tentative teaching representing
various stages of culture in the teachers. If,
bhowever, the latter class of teaching is held by
some Vedantic teacher as essential, and embodied
in his system as soch, his method may be
blamed as defective, but the eclaim of his system
to be called Vedantism cannot justly be denied.
The difficulty of deducing from the caunonical books
a system that would be recognised as Vedantism
pure and simple, is therefore, patent. But I
shall npevertheless ftry to enumerate a few
principles of a most general nature which are to
be found in all Vedantic systems. It is the less
difficult to find out some such principles from
the fact that though differing from one another
in the interpretation they respectively give of
particular Vedantic doctrines, all Vedantic schools
are opposed as one uniform system to the other
schools of the mnational philosophy, for instance,
the Charvaka, the Buddhist, the Purva. Mimamsa,
the Sankhya, the Yoga, the Nyaya and the
Vaiseshikas school. Their points of difference
from these schools are pointe of =agreement
among themselves. Thus, then, to begin with, the
Charvaka doctrine of the material and destructive
character of the soul is rejested by all Vedantic
schools. The Vedantic doctrine of the soul is
that it is immaterial and indestructible in nature.
Then, the idealistic or rather B individualistic

4
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doctrine of ocertain Buddhist philosophers, the
doctrine that there is no world independent of
the ideas of individual minds, is opposed by the
Vedanta. It gives to Nature an existence
independent of the individual soul, however
dependent that existence may be on the Universul
Soul. The same opposition is offered to Buddhist
Sensationalism, the doctrine that there is
nothing movre real and permanent than perishing
sensations, the Vedantic doctrine being that the
Self, with its permanent ideas, is an unchangeable
witness of the past and the present. So, in
opposition to the Sankhya Dualism, the doctrine
Purusha and Prakriti as the dual cause of the
world, the Vedantic teaching is that the cause
of the world is one, namely Brahman, the
Supreme Intelligenzce, who is both the regulating
or ocecasional (nimitta) cause and the material
(upadana) cause of the universe, having made the
world out of his own will or nature without the
help of any extraneous substance. In this respect,
the Vedanta is opposed to the Vaisesbika concep-
tion 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
Vedantic doctrine of the relation of the individual
and the universal Self being that the Universal
existes continually in the individoal, sustaining
and regulating it. In the same manner, the
Nyaya doctrine of Nature, God and the individual
soul as independent realities, is refuted by the
Vedanta as inconsistent with the infinitude of
God, the Vedantic teaching being that everything
is comprehended in the Divine existence. In practi-
cal matters, the Vedanta holds, in opposition to
the Purva Mimamsa, that ceremonial observances
have no absolute value, their importance consisting
only in their being disciplines teaching mind to
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look beyond the immediate objects of sense and
purging it of the grosser desires. The Vedanta
aftaches great importance to devout meditations
on Brahman, of which the Upanishads contain
numerous samples, and the Bhagavadgita lays
special stress on the culture of bhakti, the
reverential love of God. In brief, karma or duty
devoutly and disinterestedly performed, and
upasana or devout meditation carried on with
bhakti leading to gJnana, the knowledge and
constant consciousness of the Suopreme Being,
constitute the, ethical scheme of the Vedanta in
its essence. ( The supreme end of existence is
indissoluble union with Brahman, which may be
realised in this life or another according to the
quality of one's spiritual efforts. As to the future
life, the Vedanta teaches that the individual soul,
which is an eternal, uncreated part or manifes-
tation of the Supreme Soul, goes through a
countless series of incarnations till it is freed
from the fefters of physical embodiment and
blessed with conscious union with God.) These
fotters are, the Vedanta teaches, five in number,
and are called koshas of sheaths, since they hide
from the soul, in its ignorant state ites true spirisual
essence. In the various stages of culfture previnus
to the highest enlightenment, the soul ignorantly
identifies 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 grossuess, the pranamaya
kosha or the vital powers; the third, the
manomaya kosha or the eensorium: the fourth,
the vijnanamaya kosha or the understanding; and
the fifth, the anandamaya kosha or the plessur-
able emotions, Beyond these, but illumining all
with the light of its consciousness, is the pure
gelf, whose true nature and relation to God must
be realised before moksha or liberation cen be
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attained. Howevar, having a eubtler body than
the visible, namely, that consisting of the subtler
sheaths, it is easy to see how the soul pnsses.
at death from one body to another or from ome
region of the universe to a higher or lower one.
As to the details of the future life, the Vedanta
conceives three very different states for the three
classes into which it divides =2ll 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 the
matter. As for the pious, the Vedanta 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 consiste in offering sacrifices
to the Gods, are destined for the Pitriloka the
habitation of the manes, where they pass through a
way called the Pitriyana, and figuratively described
as consisting of a number of phenomenal objects
sach as mist, dark nighte, clouds &ec. Through
this way they pass to the moon, which either
contains the Pitriloka or is associated with it. Thers
they dwell in enjoyment of the fruits of their-
good works until they, the fruits, are spent out,
when they have 6o retrace their steps iHo the
earth and be re-born according to their merits.
On the other hand, the followers of the jnana
kanda, the spiritual worshippers of the Infinite,
are destined for the Brahmaloka, the world of
Brahman. They also have to follow a particular
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path called the Devayana, the way of the Gods.
This also consists of a number of elements which
are altogether more auspicions than those compos-
ing the Pitriyana. The most prominent are the
rays of the sun, which perhaps represent spiritual
snlightenment. TLied through this path to the
divine regions, painted in gorgeous colours, but in
language which is evidently figurative, the spirits
of the pious are said to live in perfect beatitude,
in constant communion with God and in the
company of the devas, and never refturn to any
mundane state of existence unless at their own
will. 'Whether this Brahmaloka is the final goal
of all rational beings, or there is a higher state
of existence, is a matler of controversy among
the various schools of the Vedanta Philosophy,
of which I now proceed to give a short account.
THE VEDANTA OF THE SCHOOLS

It is in the detailed interpretation of the
fundamental principles enumerated above, that the
Vedanta Philosophy branches ouf 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 important as representing three poles of
thought to one or another of which the mind
of man naturally turps. To these, I, as a native
of Bengal and knowing more of this province
than others, shall add the school of Baladeva
Nidyabhushana, to which the followers of Chaitanya
belong, and that of Raja Ram Mohan Roy, the
founder of the Brahmo Samaj, who, faithful to
the instincts of a true Indian reformer. wrote
commeataries on the Prasthanatrayam and whose
school, though not sticking to traditional methods
in all matters, is yet important as representing
a4 fusion of ancient Indian thought with the
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thought of the West., That there were more or
less opposed schools of Vedantic thought even
before the foundation of the earliest of the
existing schools, namely, that of Sankara, appears
evident from the mention of Vedantic teachers
in the Sutras with the points in which they
differed in their interpretation of the seriptures. That
there were at least two main currents of Vedantic
thought before Sankara and Ramanuja, is also
evident from these two teachers professing to
follow two ancient traditions—traditional methods
I mean—in their respective commentaries, and
from the former’'s anticipating, in substance, the
views of the latter, several centuries before his
actual advent, and refuting them in his commen-
taries. To indicate, however, a few lines of
difference followed by the different, schools.
Though agreeing in the opinion that Brahman is
the sole cause of the universe, the schools differ
a good deal as to the method of creation and ths
nature of the power with which God creates.)
Sankara holds that creation is not real in the
same sense and in the same degree as the Creator.
The creafion of a real! world, of a world really
different from the Creator, would affect his®
infinitude by placing a reslity outside the limits of His
existence. Nor could creation be the ereator’s assum-
ing a particular form, for that would militate against
His perfect and unchangeable 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 bhim and
containing in it the germ of all created things,
is in fact a mysterious and inscrufable power,
called Maya or Avidya, producing the passing
illusions of finite intelligences and material worlds
without at the same fime subjeoting the Supreme
Being to fthese illusions. Thus Sankara is.
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a Mayavadi as to the method of creation and an
Advaitavadi or Monist as to the relationm of
creation to the Creator. As the power of oreation
is a power of producing illusions and not realities,
and as the finite does nobt really exist, but only
seems to do so, Sankara conceives that the
Divine nature bas no necessary relation to the
finite and is therefore am absolute or ungualified
unity. His Advaita is therefore cplled visuddha
i..,_pure, absolute or unqualified,) Yery different
is Ramanuja's idea of creation ‘and its relation
to the Creator. If created objects, he says, were
independent of the Creator, their real existence
wounld indeed be inconsistent with his infinitude;
but though distinet from him, they are dependent
on him and are, in that sense, his Prakare or
modes, and as such, real and mnot illusory
oxistences. They are necessarily related to him
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 a subtle to a developed state, leaving the
exfra-coamic or divine aspect of his nature
untouched and unchanged. 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 relation within itself. Hence
Ramanuja’s Monism or Advaitavada is called
Visishia or qualiﬁed.) (Ma.dhva, otherwise called
Anandatirtha or Puornaprajna, was a defender of
common sense, and condemned WMonism in both
the unqualified and the gualiied shape. Though
holding matter and the' individual soul 6o be
dependent on God, he conceived the Infinite in
sach an abstract manner, that he could see no
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unity between it and the finite. He pub parti-
cular emphasis on the expressions of duality and
difference in the Upanishads and the Vedantu
Sutras, and explained all utterances of an opposite
drift in the light of the former. His system,
thevefore, is oalled Dvaitavada or Dualism, and
is really the return of Philosophy from the
heights of speculation to the uncritical conception
of common sense hallowed with a glow of reve-
rential faith) The same remark applies to the
system of Baladeva Vidyabhushana. Raja Ram
Mohan Roy follows Bankara in the main, but
interprets him in a way that modifies to a
certain extent some of the features of his system
that are repulsive to ocommon sense. Of the
systems of Baladeva and the Raja, I shall,
however, for obvious reasons, confine myself to
this brief mention. ;Retuming to Sankara and
Ramanuja, we find the ethical and spiritual
philosophies of these thinkers deeply affected
by their differing conceptions of the world and
the Divine nature. (Sankara, looking upon all
differences ns ultimately illusory, regards all
actions, even the highest, as consistent only with
a passing state of ignorance, since they all
proceed upon a distinetion of agents, things acted
upon and the fruits of action. On the other
hand, Ramanuja, to whom distinctions, when
rightly seen by the light of Reason, ave real,
regards the higher duties of life as of permanent
value. For the same reason, 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
essentinl condition of liberation. Again, comfiempla-
ting Brahman as impersonal Intelligence, Sankara
conceives even fthe highest reverential worship as
a transitional stage of culture, and regards a
consciousness of absolute unity with the supremie
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a8 the goal of all spiritual dlsoxphne To Ramanuja,
'on the other hand, Brahmean is a_Personal Being,
and even in the hlgffe'?t stages of communion, the
worshipper feels that he is distinet from his object
of worship. As regards liberation, likewise, the
two schools differ a great deal. The finite soul's
ascension tQ Brahma.loka,. as deseribed in the Srutis
and the Sutras, 18 accept_g_i_ by _ Ramanuja as _its
final liberation, while Sankara, finding that the
descrlptlon of that.state of liberation leaves several
points of difference befiween the individual and the
Universal Self, teaches that it is only partial or
relative liberation that is thus described, and that
there is a higher state of absolute liberafion
indicated in certain passages of the canon,—a state
mvolvmg 8 complefe merging of the individua I gelf

e Absolube Madhva,, the Dualist, agrees with
Ra.ma.nu:a. in the main as regards ethical and
spiritual matters.

LATER VEDANTIC LITERATURE

Besides the commentaries on the three
institutes written by the great founders of the
schools, a good number of handbooks expounding
the philosophy have been written by the founders
themselves and their followers. TUnfortunately, it
is only works belonging to the schools of Sankara
that are well-known throughout the country.
Madhva's Tattvamulktavali is read in Bengal, buat
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 Salasri and the Vivekachudainani
aacribed 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 Madhavacharya
and the Vedantasare by Yogindra-Sadananda are
among the best known of minor works on the
Vedanta, and have been translated into Xnglish.
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Somewhat less known but still important is the
Vedanta Paribhasha by Dharmaraja Advaeindra.
One of the most ancient books of this class, but
not strictly philosophical in method, is the celebrated
Yogavasishtha Ramayana. For BEnglish 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 Ganganath Jhe
and by the present writer. The edition done by
the two Pandits last mentioned has the singuler
recommendation of containing translations of
Sankara’s commentary. The Vedana Suiras with
the commentary of Sankara have been translated
by Professor Tribant and the Bhagavadgita by
Professor Teland and many others,

THE VEDANTA AS A BASIS OF POPULAR RELIGION

In this article, I Lave had no opportunity fo
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 fundamental principles of the Vedanta. Bub
as a Vedantist, 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, as a system of Philosophy and as a basis
of popular religions. Hvery system of Hinduism
worth mentioning has been built upon if, for it is
opposed 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 Vedantsa.
I find no authority in it for immge worship as it
DPrevails in the country at the present time. Bub
the early Vedantists believed in order of beings
higher than man and some of them were in
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favour of honouring them according to the methods
laid down in the ancient rituals, though others
regarded such worship to be consistent only with
ignorance and worthy of the wise. However, the
Vedantic disciplins of concentrating the attention
in particular objects of Nature and contemplating
them as Brahman, since they are his relative
manifestation, seems to have given a sort of
countenance 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 Brahmo Samaj movement of the present day
was inaugurated as & purely Vedantic movement,
and if some of its later leaders loosened the
Vedanta connection on account of their defective
scholarship and denational education, the Samaj
seems to be now, in its latest developments, tracing
back its way to the old affinity and feeling after
the old foundations beneath its feet. The Theoso-
phical movement professedly so. Muhammadanism
and Vedantism meet in Sufism and other esoteric
gystems of Islam, and there is 1o reason why the
enlightened Mussalman of the present 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 form of this faith with the most advanced
and reformed forms of Vedantism—a fusion far
more glorious and fruitful than that of Neo-
Platoniem and Christianily in the early centuries
of the Christian era. These appearances are not
confined to Fuarope 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 a mewly conceived Christian
Theology on the basis of the Vedanta Philosophy,
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There is nothing to prevent the success of such
an attempt. The Vedantio doctrine of incarnation,
rightly conceived, is so rational and liberal, that if
the holy Jesus can be historically proved to have
said and felt, as well as lived in the consciousness
of the truth—'I and my Father are one,’ no
true Vedantist cam refuse to accept him as an
incarnation of the Deity, as much as Vamadeva of
the Vedic daye and Sri Krishna of the Bhagavadgita.



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

Vedanta is a name which is generally given
to the Upanishads. In this connection, it is inter-
proetied to mean the end of the Vedas, thut is, the
last portion of the revealed scriptural literature
of the Hindus. It is also used as the name of a
well-known system of Indian philosophy which is
mainly based on the feachings of the Upanishads.
The word may, however, be more appropriately
understood as the end of all Enowledge. 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 parbt of it. In thal trans-
figuration of man’s mind, which is brought about
by means of grand, noble and all comprehending
ideas, consists largely the valune of knowledge as
an aid to human progress. '' The ultimate problem
of all thought is,” it has been waell remarked by
a writer in the latest number of Mind, * the
relation of the Finite to the Infinite, of the
Universe to the Primal Source of Being from Whom
all existence proceeds.” There is certainly nothing
higher for the human uanderstanding to try to
know than the nature of this relation. It is an
“open secret” which very few persons are able
to read intelligently at all; and even among the
gifted few who read it in one way or another,
there is much room for wide differences of opinion.
This relation between the Universe and its Primal
Source has not been, at all times, understood

* Reprinted from the Brahmavadin, Soptember, 1895,
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anywhere in the same way ; nor have the different
peoples of the earth looked at it from time to
time in the same light, Nevertheless, man has
had, all along in the course of his history, ta
live out his life from 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 apprehension of this relation
overywhere determines the history of his religion
for, veligion is nothing other than the knowledge
of this relation and the conseguent adjustment of
human thoughts, feelings, and activities in accor-
dance with that knowledge.

While the Upanishads and the Bhagavad Gita
form the spiritual foundations of Vedantic thought
in India, the formulation of the Vedanta-philosopby
is to be found in the Aphorisms (Sutras) of
Badarayana; and therein it is declared that the
object of the Vedanta is to know the Bralunan,
which is the cause of the birth, existence, and
dissolution of the Universe. It is clear from fhis
that the Vedanta does not at all question the
existence of the Infinite, and also that it derives
the Finite itself from the Infinife. Materialism
is beginning to be already so completely discredited
oven in the West as almost not to deserve the
name of philosophy : and in the history of Indian
thought, it never bad any really serions and impor-
tant place assigned to it. The Indian mind has
been too logical and too contemplative to assert
that the Finite is all in it. It cannot be denied
that a few Indian men of learning have occasion-
ally played with materialism : but India as a
whole bhas never been able to shake off the
awe-inspiring and ever-present steadying weight of
the Infinite. Therefore the Vedantn, while taking
into consideration the relation between the Winite
and the Infinite, has had only the choice between
three alternative views to adopt, which views
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may be characterised as (1) mechanical, (2) organic
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
its driver. This may be said to be the view of
the Dwaita Vedanta. The second view also holds
both the Finite and the Infinite to be real, but
fuses them together into a single organic whole
by conceiving the relation between them to be
like that between an organism and ifs life or
‘vital force.' This is the Visishtadwaita Vedanta.
The third view holds the Infinite to be the only
realify, and conceives the Finite to be merely an
illusory reflection or representation thereof. And
this is the Adwaita Vedanta. In none of these
achools 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
inter-penetration 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, however understood,
knows only one God, only one Infinite ; and man
is called upon to see that the purpose of life is to
help to fulfil the purpose of umniversal creation by
himself realising, and enabling 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 liberated human soul. There is
no exclusiveness about the religion of the Vedanta;
the gates of its temple are open for all to enter.
‘The enlightened Vedantin is exzpected to make
no distinction between a Brahmin and a Chandala,
a cow and a dog, between friends and foes, as well
as between the virtuous and the sinful. One of
ithe excellent features of the Vedanta is its open
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recognition of the ethical and spiritnal one-ness
of man's nature.

To the Monistiec Vedantin, the way of knowledge
is the way to Moksha—to liberation from the
trammels of ever-recurring birthse and deaths.
According to him, God is altogether inaccessible
to buman thoughts and words, and all forms of
worship and prayer only go to make the uncondi-
tioned appear as conditioned. Nevertheless, Upasana
or worship is recognized as a necessity even to
him, as he holds it to be of great value in
preparing the huoman soul to receive with calm
illumination the great truth of its one-ness with
the Divine. The followers of the other two schools
of the Vedanta see in God the harmonions synthesis
of the most perfect ideals of truth, goodness, and
beauty. To them, religious worship is an inviolable
duty, and the way of worship is the way fto
.Moksha. Then, what is the kind of worship thab
is enjoined on all those who follow in some way
or obther the teachings of the Vedanta ? The old
Vedic way of worship consisted in offering prayers
and sacrifices to the deities. "It is no exaggera-
tion to state that no nation appears at the dawn
of history so full of prayer and praise as the
Hindu Aryans,” says a Christian Missionary in a
recent work of his on Vedic religion, When,
however, this profusion of prayer ceases to flow
from &he abundance of genuine feeling in the
heart, and when sacrifices lose their original signifi-
cance in the way of establishing the wished-for kind of
communion between the worshipper and the deity, then
prayers gel petrified into mere formule, and sacrifices
become altogether meaningless ritmals. Worship,
which is, on the practical side, the essence of
religion, becomes the shield of hypoorisy and
deceit. This does not take place before the old
ideal of religion and of man’s duties is felt to
be more or less inadequate in the new
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ciroumstances, and & new one is slowly beginning
tio get itself established. We find clear signs of such
a change even in the Satapatha-Brahmana wherein
it is said:—He who sacrifices to the A#man, or
the Self, is suoperior. One should say, ‘There is
he who sacrifices to the gods and also there is he
who sacrifices to the A¢man.” He who understands
that by such and such-a means, such and such
a one of his members is rectified, and that by
such and such another means, such and such
another of his members is restored,—he is the
person who sacrifices to the Atman. He is freed
from this mortal body and from sin in the same
way in which the serpent ia freed from its
worn-out skin; and acquiring the nature of Rik,
Yajus and Saman, and of the Sacrifice, he attains
to heaven. On the other bhand, he who undep-
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 himeself against temptatioms, and subdue
the evil that is in him, than perform rites and
offer numberless sacrifices of various kinds to
vgrious deities. The object of all true worship
must be not so much fo please God as to make
man worthy of His love. Even in the Code of
Manu, which distinctly enforces caste, cersmonial
laws =and ritualistic religion, we find evidence
enough to indicate the existence of a strong
partiality in favour of the Vedanta. * The man,”
says Manu, “who, recognising himself in all
beings and all beings in his own self sacrifices
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to the Atfman, enters into absolute freedom.” In
all probability, the freedom that is referred to
here is the freedom from the bondage of the
Tiaw, that is, from being subject to the operation
of ceremonial and ritualistic regulations concern-
ing society and religion. It may mean Mohsha
as well.

In the Upanishads, there are many passages
which clearly set this very change in the ideal
of worship. The Second Khanda of the Mundako-
panishad emphatically declares that all those, who
believe in the saving efficacy of sacrificial rituals
and perform them, are foolish, ignorant, and self-
sufficient men, goirg to ruin and destruction like
the blind that are led by the blind. In the
place of elaborate rituals, i enjoine austerity,
faith, peacefulness, retirement into the forest, and
living by the begging of food. In the very
last Anuvaka of the Narayaniya portion of the
Taittiriyopanishad, we have a passage in which
the wvarious 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 Narayaniya portion of
the Taittiriyoponishad speaks of truth, austerity,
temperance, peacefulness, liberality, duty upbring-
ing of children, worship in the way of kindling
the sacred fire, &o., mental contemplation, and
resignation, as things of the highest importance
without which no man would be able to realige
for himself the glory of God. The Vedantio
veligion is distinctly not a religion of mere
rituals but one of righteousness; and in another
Upanishad, self-restraint, charity, and merey are
naturally regarded as being very mauch 'better
materials of worship than forms of ritmals. 1In
this age , of individualistic self-assertion, the
Vedantic discipline of self-denial may appear too
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rigorous, cold, and uninviting; but the seeds of
salvation for individuals, as well as for commu-
nities of individuals, are always to be found only
in the faithful practice of difficult self-denial.
Solf-assertion stremgthens the bond of Karma,
while self-denial leads to the freedom of the soul
—that blissful freedom from the bondage of
mafter which comes to man only when he deserves
it. Every soul that is bound o matter has to
work out its own liberation, and nothing can
show better than the Vedantin’'s theory of Karmna,
how what a man does here makes or mars his
hereafter. The unborn and immortal part of
man, namely, his soul, iz alone responsible for
the 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 sole alone is the foe of the soul. Man’s sense
of moral responsibility can in no way be made
gtronger. It is but proper fio point out that
with the Vedanta, self-denial does not necessarily
mean either quietism or asceficism. According fo
the Gita, it implies the willing performance of
the duties incambent upon us without attachment
to the result flowing therefrom, whatever may
be the rank in which we are placed to fight
out the battlos of life. All forms of worship are
good, according to the author of the Gita, so far
as they go to aid us in combining, in the conduct of
of our lives, honest and earnest work with sincere
resignation and disinterested self-sacrifice: and
indeed one of the best forms of worship is
.declared to be the worship of silent contemplation.

The Gita recognises that all are not capable
of having the same knowledge of truth and of
submitting to the same discipline of self-denial
and adopting fhe same manner of worship, and
thus takes it for granted that all cannot be of
the same religion. " The . religion of the many
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must necessarily be more incorrect than that of
the refined and reflective few, not so much in its
forms, not so much in the spiritual idea which
lies latent at the bottom of if, as in the symbols
and dogmas in which that idea is embodied.”
This remark of 4 thoughtful English writer is
go troe that it needs no corroboration, and our
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 essenfial 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 in a way
that is not law-ordained. I am indeed the Lord:
and receiver of all worship: those who do nof
know me as I am, fall in comsequence. 'The
worshippers of the gods go to the gods, ancestor-
worshippers go fo the sepirits, and those that
worship me go to me. “hosoever with devotion
offere tc me a leaf, or & fower, or a fruit, or
water, that I accept a8 an offering brought to
me with devotion by one who has a well-disciplined
soul. Whatever you do, whatever you ea#,
whatever you offer as sacrifice in the fire,
whatever you give, or whntever sausterities you
praciice, O Arjuna, purpose it for me.”

The Vedantic Religion, accordingly belioves
in one and only one God, in His omni-penetra-
tiveness, 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 peouliar rites and symbols and dogmas.
But it does not object to any form of worghip, as-
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Jdong as such worship is in harmony 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 worshipping God and of obtaining deliverance

and bliss. It is in this manner truly catholic and
wisely tolerant.



THE ETHICS OF THE VEDANTA*
I. By SWAMI SARADANANDA

B, who has tried to penetrate the dim vistas

of time in the history of India with a fair

and candid heart, must have bsen impressed with
the wonderful systems of philosophy, and ethics,
and religion, which the Indian mind produced
even at a period when the rest of the world was
gleeping in darkness and ignorance. All along the
way, he may see signs of the tidal waves of
spirituality which from time to time covered the
length and breadth of the land, of mighty religious
tornadoes which swept away everything that stood
as an obstacle before them, and of great religious
upheavals which raised the country higher and
higher, till it reached the highest point of develop-
ment in spiribuality to which man has ever risen,
and probably can ever rise, in the priiciples of
the Vedanta,—principles wide as the heavens, and
embracing all the different particular religions which
bhave already come, or will ever come in the future.
Reason stands aghast at finding that all the difficult
problems in religion and metaphysics with which
it has been grappling for a solution through all
these years have already been solved by sturdy old
ninds ; and not only solved, but carried into practice
in daily life. It can at first scarcely credit that
Kapila propounded the Sankbhya theory of cosmic
evolution and involution thousands of years before
the Christian era, that the doctrine of Karma
goes further in explaining the diversities of human
life than the theory of heredity, that the Vedanta
has proved beyond the least shade of a doubt
the ultimate unity of all individual souls in the.

*From the Brahmavadin.
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One indivisible Ocean of Knowledge, Existence, and
Bliss, and that all the different religions are so
many different ways leading to that One, call it
God, or the Absolute, or the Brahman, or by any
name you please. Bub our duty is not to deal
with these high flights of Indian thought, but te
see what effect it has had in developing the moral
and ethical side of the Hindu mind. And, at the
very outset, the question meets us—is any high
philosophy, or religion {for philosophy and religion
are synonymous in India) possible without a high
standard of morals ? The answer which the
Vedanta gives to this question is always in the
negative. No one can rise to the highest siage
of spirituality without being perfectly and absolutely
pure and high in point of morality. TLook at the
founders of the different religions ; were they pure,
or impure? Examine the lives of the Vedic Rishis
(" the seers of thought”) who attained to super-
consciousness; or of Buddha, or Christ, or Sankara,
or Chaitanya or even of the founders of the lesser
gsects in India or elsewhere, as Nanak, or Kabir,
or EKnox, or Calvin—were they pure or impure
men ? Has God ever manifested Himself through
an impure channel 2 Iever. These founders have
always been men, pure in thounght, word, and deed;
and what did they teach, every one of them ?
That morality must be the basis, the foundation,
upon which spiritual life should stand; it must
be the cornerstone of the spiritual huilding. Here
the Vediec Rishis, and all the Prophets of other
religions; are at one. This has been beautifully
expressed in the Katha Upanishad, where Nachiketas,
the son of a king, goes to Yama; the God of
Death and the controller of all, to know the way
to perfection. Yamsa teaches him first how, by
fulfilling all duty, and being moral, he will go to
the higher spheres, and have the exalfed enjoy-
ments which those spheres afford. But Nachiketas
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is not satisfied until he is taught the secret of
death, which part of us is eternal and which dies.
He values knowledge far higher than the enjoy-
ments even in other and higher spheres. So Yama
enters upon that beautiful discourse on soul, and
on the attainment of the higher spiritual life
which transcends the sphere of morality and duty,
which we find in our famous Katha Upanishad.

Examining into Buddhism, we find there also
the same thing. The teachings of the Buddha have
been divided into two main parts, one, the Hina-
Yana (the lower way, or the preparatory way, to
be followed by householders, and men living in
society), and the second, the Maha-Yana (the
great way, which directly leads to Nirvana, and
which is to be followed by the monks, or those
who, though living in society, are practically out
of society.) In the first way, duty and morality
have been particularly expounded and ipsisted upon:
and in the other, it is tanght that, when a man
is perfectly established in them, when morality has
become as mnatural to him as breathing itself, he
may attain to that highest stage which is beyond
all morality and immorality, becauses it is beyond
all relativity, Looking into Christianity, we again
find the same thing there again. When a young
man came and asked of Jesus the way to perfection,
He told him fto live according to the laws
(and what are laws but morals ?). The young
rman was nofi satisfied, and said he had heen
living according to the laws from his childhood ;
to which the Son of Man replied in those deeply
impressive words: ' If thou wilt be perfect, go and
sell all thati thou hast and give it to the poor, and thou
shalt have treasure in heaven; and then come
and follow me.”

But to return to what the Vedanta says on
this point. The Vedanta insists that the one
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-condition that is essentially necessary in the man
who is trying to attain to the super-conscious
state by following its principles is that he should
be perfectly established in the ‘' fourfold ways.”
These fourfold ways are:—1. The conviction that
absolute truth is outside the pale of all, pheno-
menal existence. 2. That the enjoyments which
this life, in other spheres, affords, are trifling
indeed, and not worthy to be aimed at. 8. The
possession of these six treasures:—{a) the control
of mind; () control of body and the organs;
(¢) the bearing of heat and cold, pleasure and
pain, all the duals, to a certain extent without
feeling disturbed: (d) the gathering of the mind
from external objects at will, and directing it to
the internal; (¢} the faith in the fact that there
is a stage and a better stage of life beyond, of
which the sages speak-—and they speak the truth;
(f) the holding of the mind to one chain of
thought, and forgetting all others. 1. An intense
desire to gain liberafion by Lknowing the truth.
We can see from this how highly morality is
regarded by the Vedanta; and indeed it teaches
from the beginning that the man who bhas not
established himself in morality can never attain to
high spiritual traths. Then again, according to the
Hindus, a man is born with the four following
kinds of duties, and he must fulfil them f{first,
beforsa he can pass on to any bigher stage of
spivifuality. The duties are described as so many
debts which every man owes by Lhe circumstance
of his birth. The first is the debt to his fellow-
beings, or all humanity; and this is paid by men
‘becoming good members of society, bv charity;
and by doing unselfish good to all. 'The second
is the debt to all the Rishis, or seers of truth.
How is this to be repaid? By believing in them,
by studying the Vedas, of such books as contain
‘the revealed knowledge which these Rishis
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discovered, and by ftrying to realise the high-
spiritual troths taught by them and by trying
to live up to them. The third is the debt to-
the forefathers. This is to be repaid by becoming
a good and dutiful son, by keeping up the line
of the family unbroken by begetting children in
marriage, and by bringing them up in the path
of truth and religion. The last debt is the debt
to the gods or the bright ones, and this is tc
be repaid by worshipping them by means of"
sacrifices. These fourfold debts were, in ancient
days, repaid in the first three of the four stages
into which the life of a man was then divided,
(1) Brahmacharya the life of a student, in which
absolute continence was kept up; (2) Garhasthya
or family-life, into which the student entered by
marriage after finishing his studies; (3) Vanapra-
sathya or forest-life, which the man took upon
himself after fulfilling the duties of family-life by
bringing up his children and doing his duties as
a member of society; (&) Sanyasa or monk-life,
in which he gave up all ceremonials and devoted
all his time and energies to his own oneness
with the one infinite ocean of knowledge and
Bliss. This was the general way in which men
passed from stage of their lives in olden tfimes.
But there were special laws for those who were
exceptionally spiritual. They passed from the
student-life at once to the life of a monk, as was the
case with Suka, the son of Vyasa and with
Vamadeva and some others. In modern India,
the life of a Hindu man is practically made up
of only two stages:—Grahasthya or house-hold-
life covers the first three divisions of the old
arrangement, and then thereis Sanyasa or monk-
life. Even now the married man cannot take
upon himself the duties of monk-life unless he
has performed and finlfilled all the duties of
married life. In the Maha-Nirvana-Tanira, it is.
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said,—" e, who forsakes a devoted wife and:
young children and takes to monk-life, will never
be able to realise God, and will incur sin;”—
and this law bas” not at all become a dead:
letter. Marriage in India bas ever been regnrded as
a sacrament and a very holy bond; it bas never
been intended to serve as a charter for unbridled
display of passion, the name for wife there is
Sahadharmani, i.e., one wha practices religion
with hor husband, or a partner in religion. This
word itself shows how highly the marriage-relation
between man and woman is looked upon. Man
and wife were regarded as forming one whole,
one unit, as is expressed in the term ardhangi,
another name for the wife, meaning the half of
the body. The Gods could not be pleased, or
prayers would be heard, if worship was not
performed jointly by husband and wifa in their
family-life. A beautiful story illustrating this is
related in the Sankara-dig-vijaya or the Conguests
of Sankara, the greatest metaphysician the world
has ever produced, whom the Hindus regard as a
divine incarmation. It is said that, when he was
travelling all over India and converting the
country back to vedaniism aftier the downfall of
Buddhism, he met a very learned man, a great
leader of men who was teaching the ritualistic
portion of the Vedas lo a large body of pupils.
He was of opinion that the one end and aim
of human life was to go to higher spheres of
enjoyment by performing meritorious works here
on earth, and that all the Vedas and =all the
old seers (Rishis) taught to the same effect, and
that to gain the superior enjoyments which the
higher world afforded, was the one aim of the
life of man. Sankara, when he met this man
told him that he was feaching a false doctrine,
which the Vedas mnever advocated. So they
entered into a discnssion, making the wife of the
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man the umpire between the two, and with this
condition, that man defeated would become the
disciple of the other. Days and nights were
passed in discussing the question, and both sides
held their ground very well; till, on the seventh
day, the man was defeated by Sankara and had
to admit that not enjoyment but knowledge was
the end of life, not going to the heavens but
becoming one with the infinite Ocean of Know-
ledge and Bliss was the gist of the whole teaching
of the Vedas. According to the condition with
which they started, the man was called upon by
Sankara to enter the monk-life by becoming bis
disciple. But the wife who decided impartially
in favour of Sankara, interfered and said: ‘‘My
dear sir, don’t be overjoyed. You have conquered
only the one-half of my husband. Here is the
other half; you will have to conquer this before
you can make a monk of him"”., And Sankara
had to defeat the learned lady before he could
make the man his disciple. Those who have
read the book know that he met with very
hard work in his argument with the wife. This
man eventually became one of the greatest of
the disciples of Sankara the best commentator
on the writings of his teacher, and a great leader
of the monks of India.

The omne great point of the teachings of
Vedanta is that man’s spiritual evolution does
not sftop with the evolution of a high code
of ethics alope, but there is another higher
step to which he reaches, another link in
this process of evolution and involution which
completes the circlee And this step is to
be gained, pot by denying, but by the
fulfilling of all laws,—not by throwing overboard
all duties, but by the right performance of all
daties, not by discarding society, but by being useful
members of it, not by ocontracting the self, but
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by expanding it to its farthest limit, not by a
man’s thinking of himself as a cut-and-dried entity
separate from the universe, but by feeling and
realising that he is one with this universe. This
universe, according to Ramanuja, the great leader
of the qualified Monists in India, has been produced
by the contiaction of the knowledge of the soul,
by the soul’s forgebtfing that it is the sfore-house
of all knowledge and bliss, and that it is one with
the Infinite Ocean of Knowledge which forms the
background of the universe, and called God, or
the Absolute, or Brahman, or Atman, or by so
many different names. And liberafion is to be
aftained by the expansion of the knowledge of
the soul, when it will feel its union with the
Divine and with the universe which is nothing
but a projection out of the Divine. Monism goes
only a step further than the positioz of Ramanuja,
and teaches that perfect liberation is to be attained
when the individual soul will not only feel this
union and see the unity in the sum-total of all
these differentiations, but will feel its identity with
the Deity. This stage the Vedanta describes as
the state of realisation, or the super-conscious.
The three states of the bhuman mind, the
sub-conscious, comscious, and the super-conscious,
are not three district minds, but the three diiferent
stages of the one and the same mind. Modern
science has discovered the process in the theory
of evolution, how the sub-conscious develops into
the middle plane, the cobnscious exisvence, and
the Vedanfa is one with it as far as it goes, but
it says further that this leaves the evolution (or
as the Vedante says the involution) incomplete ;
the conacious will have to develop into the super-
conscious, and then alone will the process be
complete. All our struggles individual, social and
human, are for that end ftrying to gain that
higher stage. There alone will man find the



"8 ASPECTS OF THE VEDANTA

permanent basis of ethics, of religion, of everything. .
There, if an illiterate man enters, he will come
out a sage, & prophet. The founders of the
different religions, the religious giants whom the
world has produced, and will produce in the future,
have been and will be men who raise and will
raise themselves to this higher stage. This is the
stage which was described by Buddha as Nirvana,
by Christ as being one with the Father; by the
Mahomedan Sufis as Analhak, union with the
truth, and in the famous aphorisms of the Vedanta
as ' Thou art that Infinite Ocean of Knowledge
and Bliss” or “I am that Absolute Brahman.”

The universe, according to the Vedanta, is one
indivisible whole. It is by mistake that we think
curselves separate from the rest of the world. In
the external world, our bodies represent so many
different points in the one vast ocean of matter,
in, which there is no break. Behind that lies
expanded the one universal ocean of mind, in
which our minds bub represent so many different
whirlpools, and behind that even, is the Soul, the
Self, the Atman, the store-house of all knowledge,
power and bliss. So though there is but --e soul
shining above, there are so many millions of
reflections on the millions of whirlpools in the
mental ocean, and these reflections are nothing
but so many individual ages. So that when a
man raises himself to the super-conscious, be sees
the One Sun that is shining above the mental ocean,
he knows that he is not a particular reflection but
the Sun himself, who has given rise to all the
reflections in the ocean of fine matter, called the
mind. And where lies the basis of all ethics? In
the fact that I am one with, and not soparate
from, the universe, that in injuring you I injare
myself, in loving youn I love myself. In the fact
that behind this manifold diversity there is unity,
or, as the Vedantist says, behind these names and
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forms, there is that one eternal, unchangeable
QOcean of Knowledge, and Bliss, which is our real
nature. ‘' This universe has been projected out of
that Ocean of Bliss Absolute’”. That Divine is
trying to manifest itself through all these nmames
and forms, and the evolution of nature into higher
and higher forms is caused, by this struggle of the
Divine within, to manifest itself better and better.
Or as Patanjali says in his Yoga Aphorisms, ‘' The
change of one species into another is by the infilling
of nature.”

HEvery form or organism is a conduif through
which the Divine is trying to manifest itself and
all that we used to do is to remove the barriers,
which obstruct this flow of the Infinite within,
With every act of love and sympathy, every
performance of dufy, every observance of morality,
man is trying to go beyond himsell by feeling
himself one with the unpiverse. He is abnegating
his lower self, and does not in this self-abnegation
lie the basis of all ethics? Examine all the ethical
codes which the world has ever produced and
you will find this one great fact taught,—to live
ap to the higher self by denying the Ilower,
Consciously or unconsciously, every code of ethics
is leading to that. They may not give you adequate
reasons why a man shall be moral and deny himself,
but are we not thinking according to the laws of,
logic with every act of reasoning, though we may
not have read a single page of logic ? The Vedanta
supplies the reason why we should be moral, why
we should do good to others why we should love
all humanity as ourselves. Behind all these varied
codes of ethics lurks that one great fruth that we
are one with the Universe. He who lives up to that
one central truth has truly renounced himself. He
who does not know this truth but fries to become
a perfectly moral man, in thought, word, and deed,
he too is unconsciously living up to that truth. The
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word renunciaiion has got a very bad name
now-a-days. Yet avery religion has enforced it
often and often. It is the corner-stone upon which
all religions, al! ethics have been built. Nay we
are practising it every day of our lives consciously
or unconsciously. A man loves hig wife, his children,
his country, what is he doing all the time ? Is he
nol renouncing himself? True renunciation, which
every religion teaches, does not consist in isolating
one's self from everything and every being, but in
expanding one's sclf more and more widely, embra-
cing the whole of the universe in one’s self by love.
For not insolation or contraction, but in expansion,
congist life and progress: this ia the teaching of
the Vedanta.

Examining the different standards of ethics in
different countries and different religions, we {find
that they vary from one @nother in many particulars.
‘What is regarded as moral in one country and
one religion js not regarded so in another. In
short, take the most geperal priociples and you will
find them almost identical with one another, but
go to the particulars and yon will find them to
differ from one another, more and more widely.
‘What makes this difference? Does the Vedanta
give any answer to it? VYes. In order to under-
stand this, we shall have to examine a little what
the Sankbhya says about the origin of the cosmos,
and the supplement of the Vedanta upon it, Maya,
or Prakriti, or the creative principle of Iswara,
the ruler, is made, up of the harmonious and
even flow of the three qualities or particles [for
they are synonymous] of Satwa [the bright and
effulgent], Rajas [or active], and Tamas [or dull
and opaque]. This even flow is disturbed at the
beginning of the oycle, when creation starts afresh,
and the three begin to act upon one another.
They produce first the Prana [the cosmic or primal
energyl and the Akasa [the primal matter]. Then
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the Prana begins to act upon the Akasa and
produces or evolves first the mental ocean (or the
universal consciousness) and the individual whirl-
pools (which represent the individual minds.) Then
out of this mental ocean is evolved the gross ocean
of matter and the gross individual forms. So that
as individual whirlpools irn the ocean of mind and
as grose manifestations we shall always vary. Look
at the particular differentiations and you will never
find any two of them exactly alike. But there is
anity behind the diversity, there is a centre to
all these radii. Grasp it and you grasp the whole
thing. Nothing which is true for one mind exactly
fits another. What is law then ? It is the method
or manner in which our minds grasp and conneot
a series of mental phenomena. It ig also internal
and not external, and what is known as general
or universal laws, such as gravitation, etc., which
apply to all individual minds, are the methods by
which our minds connect themselves +with one
another and with the whole of this mental ocean.
These universal laws are also relative, and apply
only to those minds which are in the same degree
of vibration, or, in other words, in the same plane
of existence. But to beings whose minds represent
matter in a different degree of vibration, these
laws will not hold good. They have different
laws for their plane of existence, different methods
by which they perceive the connection between
themselves and the whole mental ocean. So we
see that if we pay attention to particulars, we
shall find that every particular differentiation has
its own laws. If we rise a little higher in generali-
sation, we shall find different laws for different planes
of exisfienee, and when we rise to the highest, to the
Ultimate Unity we go beyond the province of all Jaw ;
for how can there be any law where there is no
differentiation, no two, not even the subject and
the objects. There alone the law-maker, the law,

6
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and the objects of law become one, and this is
the highest point of evolution. Law is only possible
in the realm of relativity.

This wonderful system of ethics, and the
philosophy of ethics, was not built in a day. It
must have taken ages for the Hindu mind o
evolve it. It is very difficult to determine the
exact date when it was found out. But this at
least can be said, that the Hindus were the first
to discover it ; and from the day of its foundation,
it has helped and still is helping almost all the
great religions of the world, It influenced Buddhism,
the first missionary religion of the world, directly.
Through the Gnostics and the Alexandrians, it
inflnenced Greek philosophy. It is said that
Pythagoras went to India and the influence of
Hindu ethics is distinctly traceable in his doctrines.
Angd lastly, this system of ethics influenced directly or
indirectly Zoroastrianism and Christianity.

In order to trace the gradual evolution of
othics, and the philosophy of ethice, it is necessary
that we should consider a little of the history of
India. The one great peculiarity of India that
the student of history finds, is that the Hindus
never regarded anything as unnecessary fio be thrown
away ; they believe that man travels from truth to
truth and not from error to truth. What is truth
for one mind under some circumstances might not
appear as truth when one arrives at a higher
stage in the process of evolution ; yet that apparent
error helped him to come up to the higher truth,
and there will always be found minds which have
arrived only at that point in the appreciation of
truths. For is not truth as we know it as much
relative as anything else, and have we arrived at any
truth which will always remain unchanged, however
much the environment may vary ? So the Hindus
always preserved the lower truth which helped
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$hem to come up to the bigher ones. For instance,
-starting from Dualism when they discovered or
-avolved the higher truths of qualified Monism and
ultimately Monism, they did not throw away dualism,
or gualified Monism, buf regarded them as stages in
the process of development. They had no guarrel
with them, for they knew that in order to come
up to Monism, man must rise through the other
two stages. And so on with all other physical,
social, and moral truths. For instance, they knew
writing thousands of years ago, and yet commitéing
the Vedas to memory and not depending upon the
books is regarded as sacred even now, and there
are many who do it up to the present day. The
production of fire by friction with two pieces of
dry wood was probably the primitive method
pursued thousands of years ago, and yet it is
done by the priests even now in performing some
of the saorifices. These instances will suffice to
convince that if there is any country in which
the greatest number of links in the process of
evolution in any department cam be found, it is
in India, for in other countries men have always
considered that they are travelling from error fo
truth and have thrown away as unnecessary all
the lower steps of the ladder by which they have
come up to the higher. This extreme veneration
for the past has preserved many things as they
were thousands and thousands of years ago.

The first great positive fact that comes before
us in the early history of India is that Vyasa, a_
great sage, divided and classified the Vedas™into
fhe Tour great divisions, the Rik, the Sama, the
“Yajus, and fthe Atharwan, and that he collected
all the histiorical narrafives up to that fime and
called them the Maha-Bharata, or the history of
the great descendants of the king Bharata. This
Vyasa was & conftemporary of Sri Krishna, whom
the Hindus regard as the greafest of all divine
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incarnations. Vyasa divided each of the first four
divisions into three parts, the Samhitas [the
hymn to different sacrifices and the directions how
the different sacrifices are to be performed], and
the Upanishads [the knowledge portion]. So each
of the Vedas was divided in fact into two great.
portions, the sacrificial or work portion, which
included the Samhitas and the Brahmanas, and
the knowledge portion, or the Upanishads. After
classifying the Vedns, Vyasa wrote also the famous
Aphorisms of the Vedanta, or the philosophy of
the Vedas, based on the knowledge portfion of
them. He had a great disciple, wko supplemented
his master's works by writing a philosophy of the
work portion of the Vedas, known as the Purva.
Mimamsa, It is difficult to determine the age of
Vyasa and Krishpa, but Hindu scholars ars one
in their opinion that the age of Krishna preceded
the age of the Buddha, and that Rama, the hero
of the great Epic Ramayana, was born before
Krishna. So the early history of India before the
advent of Buddhism wmay be divided into these
three great periods:

f1] The earlier Vedic period, before the Vedas
were classified.

[2] The period of Ramayana, the age of
Rama anédé Vasishta.

[8] The period of Maha-Bharata, the age of
Krishna and Vyasa.

The first of these three periods must have
covered many thousands of years, and all that
we know and can know of the period is from
the narratives in the Vedas themselves. The
facts that we gather from those narratives show
that the Aryans bave already come to the rich
valleys of the Indus and the Ganges, and have
already settled there by conquering the aborigines.
they were a nation of growing people, with.
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-young blood in their veins, highly moral, and
religious. They were pushing their inquiries into
every department. Truthfulness and morality were
regarded very highly. The marriage system had
already been introduced, and chastity in women
was highly honoured. 'The caste system was
already growing naturally amongst them, and
they had divided themselves inlo the two castes,
the Brahmins and the Kshatriyas (or the warriors).
Those who were highly advanced in spirituality
in society and were deveting all their energies,
towards vhat end were regarded as Rrahmins, and
the 1est, who were devoling thoir energies fo
conquest and war and other affairs, were the
Kshatriyas. TWe find that (his casle system
was nob regarded as very rigorous—the best men
in society were regarded as DBrahmins, and the
qualities of a man made him a Brahmin and
not the circumstances of his birth., We find
that men from fthe lower ranks were continually
coming up and being regarded as DBrahmins,
and that Brahmins were not only teachers of
spirituality and performers of sacrifices, but that
they were joining the armies in times of necessity,
and some of them were great generals and
teachers of the art of war, down to the time of
the Maha-Bharata, where il was related that
almost aill the famous warciors of the age had
learned the art of war from DBrahmin teachers.
BEverywhere, we find the trace that the caste
gystem arose nafurally on account of social
conditions, as in every other npation, and had
nothing to do with their religion. Then again,
we find that they had already made considerable
advances in material civilization. Grammar,
Astronomy, and Music, were regarded as essentially
necessary for a man’'s education, and for the
reading of the Vedas. In reading the Upanishads
-or the knowledge portion of the Vedas, which
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must have evolved long after the Samhitas, or
the hymn portion, we find that the Hindu mind
bhad evolved with long strides. They had already
found out a great system of philosophy, the
Sankhya system, for we find mention of the
founder of this system [the sage Kapila] in one
of the Upanishads.

“Thou who gavest birth to the great seer
of truth, Kapila, in the beginning,” etec. The
Polytheism of the Samhitas has already come to
Monotheism ; nay, some of the great sages have
already arrived at the truths of monism and the
unity of the soul. The Devas, or the bright
ones of the Samhitas, have come fo be regarded
as 80 many positions in the universe which good
and righteous men go and occupy for a cerfain
number of years, by performancy of meritorious
actions here, and the higher spheres o: heavens
were regarded as being s much subject to change
and destruction as this earth. The theory of the
cosmology of Kapila, that nature is evolving and
involving from all efernity, has been universally
adopted. Looking at material civilization, we find
descriptions of the courts of god and great kings,
as Janaka in the Chandogsa, of female education,
and institutions of female monks, whe were
discussing abstruse metaphysical questions with
the men in the courts of kings, the description
of Aranyakas, or men wha with their wives were
living the Ilatter part of their lives in beautiful
forests or by the sides of rivers, and devoting
themselves entirely fo religion and meditation.
All along we find traces of the fact that the
development of a bigh spiritual life, by becoming
moral in thought, word, and deed, and by fulfill-
ing all the duties in the family and in society.
has become the end of the life of man.

Another curious fact comes to our notice in
reading the Upanishads. The Brahman caste we
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have seen is highly extolled in the Samhitas, or
the hymn portion, as in the hymn to the Purusha,
or the Supreme Being, in the Rig Veda Sambhita,
where the evolution of all nature, or all nature,
or all the particular manifestations from the
infinite being, have been described. The Brahmin
caste is described as having come out of the
mouth of the Supreme Being thus showing its
saopremacy over all others. But in reading some
of the Upanishads, we find the Kshatriya, or the
warrior caste, extolled above all. The Kshatriyas
are described as the founders and teachers of the
great truths of inonism. This shows plainly that
the word Brahmin, applied to men originally in
its literal sense of the knower of the Brahman,
or the infinife being, has become degenerated and
the word Brahmin has come to be applied to the
priests, who have made the church and religion
their profession. Coming to the age of Ramayana
and the Maha Bharata, we find that the Brahmin
caste has again risem to the top. The caste must
have produced some very great seers, as Vasishta
and others, whose noble lives helped to bring the
caste forward again. This went on very well for
some time, till, long after the influence of Krishna
and the Bbhagavad-Gita had gone down, we find
the Brahmins degenerated again into priest-craft,
trying to shut out the real religion of the Vedas
from the mass of the people and preaching to
them only of sacrifice, and going to heaven, as
the end of man’s existence. But before we pass
to the consideration of the reform and life
brought back again to the people by the mighty
heart of Buddha, we shall have to trace the
evolubion through the two ages of Ramayana and the
Maha-Bharata.

The ages of Ramayana and the Maha-Bharata
interesting to the student of history inasmuch a3
they show the effect which the high ethics and
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philosophy which the Hindu mind evolved during
the time of the Upanishads, had on the daily
life and progress of the people. High ideals of
character in the social and religious field come
before uwe one after another. Great men in every
department of life attract our attention, and
women who were ideals of chastity and virtue.
The family relations and the social relations were
based on as good a ground of morality #s we
have now, at the present day, in any country or
gociety, Nay even more so; judging from the
records of the period, we find that the people of
that age obeyed the moral laws far more than
we do at present with all our boasted falk of
ethics and ethical standards. Mark the truthful-
ness, the self-control, the love of what is good
and noble in Rama, ov Yudhisthira, how many
of us come up to that to-day? or the mnoble
self-sacrifice of the great hero Bhishma; is
it in any way inferior to the sacrifice which the
noblest of us has made to-day for love of
our parents?

Liooking to society we find that with the
extension of kingdoms and the growth of a high
order of civilization, the casfie system has grown
gide by side. The people have been divided into
the four castes, and the caste laws have grown
more rigorous than in the time of the Upanishads.
The lower castes are fast becoming in a way
hereditary trade-guilds, but between the ftwo
higher castes we find communication, and inter-
marriages; and it was pot until after the age of
Krishna and the Maha-Bharata, that we find the
two upper castes absolutely separated. The battle
of Kurukshetra marks a great change in the
social and political life of India, and not only of
India but the adjacent countries of Afghanistan
and Persia, and the kingdom of Bahlika or Balkh ;
for in the Msha-Bharata we find that all these



THE ETHICS OF THE VEDANTA 89

gountries belonged then to the Hindus; the people
intermarried with one another and the kings of
these countries fought in the same field, either
on one side or the other. Of course, the whole
of India and the adjacent countries were divided
then into little states, and the ruler of each
state was called the king of that state, and the
king who conquered in battie all the others was
recognised as the emperor of all. Almost all the
kings who joined in the fight at Kurukshetra
were killed. One great factor of society, the
warrior caste became thus almost annihilated.
The result was that the other half, the Brahmius,
suddenly rose to great power. The high spiritual
teachings of Sri Krishna and the Bhagavad-Gita,
went on very well for some fime. But the
disturbed balance in society was never restored,
and the oconservation of power grew more and
more on the side of the priests. HEducation,
which was up to this time in the hands of the
upper classes, fell entirely into the hands of the
Brahmins. The Brahmins thus forgetting tbeir
real aim in life became more and more selfish
and tried to obtain more and more power in
society. They began to preach that pleasing
the gods, the bright ones, by means of sacrifices
and going to heaven is the end of man. The
venl religion of the Vedanta was practised by a
few only, and those few left society and took to
the forest life, or the life of a monk, and the
great mass of pepple in saciety had become more
ignorant and superstitious, day by day, when the
great Buddha, " the ocean of light and compas-
sien”, took his birth. He joined the order of
monks in his thirtieth year and by means of his
pure life and courageous preachings, succeeded in
bringing back the true Vedanta religion to the
.people. He preached against the caste system,
the killing of animals in sacrifices, and against



90 ASPECTS OF THE VEDANTA

sacrifices in general. Before the birth of the
Buddhba, the people of India were a great race
of meat-eaters and wipe drinkers. Ha preached
against both, and drove these vices from the
country ; and the influence of his teaching is still
there inasmuch as the Indians even at the
present day are a nabion of vegetarians and
teatotallers. Buddhism was in fact a great social
reform. It broke down the caste system and
freed society from its evils and it brought educa-
tion and religion from the forest back again into
society ; for the religion which Buddha taught is
nothing more nor less than the Karma-Yogas of
the Vedanta, which teaches that unpselfish work
will lead men to the highest stage of development,
the super-conscious state.

Freed from trammels of ignorance by the
powerful touch of the Bunddha, society and
people rose again fo a high stage in progress.
The condition of India of this period can best
be seen by reading the accounts which the
Greeke have left of the country and the inscrip-
tions of the Buddhist king, Asoka. In the Greek
accounts, we find that the people are strong and
brave and highly moral, so much so that in many
places there was no wuse for any law-courts.
Truthfulness is natural to them. The women are
all chaste and beautiful and educated. They are
2 very kind people and extremely hospitable.

In the ipscriptions of Asoka, we find thab
India is the first country which sent missionaries
of religion to Persia, to China, to Antioch, to
Alexapdria, and to various other countries. The
ruoti of all religions, so rums the inseription, consists
in this—"to reverence ome's own faith and never
to revile that of others, Whoever acts differently
injures his own religion, while he wrongs another's..
Duty is in respect and service. Alms and pions



THE ETHICS OF THE VEDANTA on

demonstrations are of no worth compared with
the loving kindness of religion. The king’s purpose
is to increase the mercy, charity, truth, kindness,
and piety of all mankind. Good is liberality:
good it is to barm no living creature; good is the
care of one’s parents, kindness to relatives, children,
friends, servanfa.”

In time, Buddhism got mizxed up with phallas
worship and other symbols and ceremonials
prevalent in Tibet and other parts of Asia, and
degenerated India more than elsewhere. The
Buddhist preachers began fo teach that total extinc-
tion or annhilation was the meaning of Nirvana
and the end of life, and that there was no soul,
no after-state of existence. The result was the
people became degenerated day by day as is shown
in the mass of writings of the period, the later
Puranas and the lower Tantras. But nowhere has
been the truth of the saying of the Bhagavad-
Gita, so much illustrated as in India, “When
virtue becomes corrupted, and irreligion prevails,
I take my birth, and establish religion again.”
The birth of the great teacher, Sankara, at this
time saved the ocountry again from the bondage
of vice and corruption. He is perhaps the greatest
philosopher that India has ever produced. His
pure life and great geniue enabled him to guide
the country safe through the period of religious
anarchy which prevailed at fthe downfall of
Buddhism. He wrote his famous commentaries on
the Vedanta aphorisms while he was only sixteen,
the study of which made Schopenhauer prediot
“that the study of Vedanta will produce as great
a revolution in the West as the Renaissance did
during the Middle Ages.” He joined the order of
monks early in his life and spent the last sixteen
years of his life—for he lived only op fo his 32nd
year—in converting India back to Vedantism from
the corrupted form of Buddhism.
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The ethics and the philosophy of all ethical
standards according to Sankara, we have already
seen. It remains now only to see what effect the
teachings of Sankara had on the life of the people.
The datie of Sankara is, like the chronology of most
other things in India, wrapped wup in mystery.
The Hindus place him nearly as far back as the
first or the second century after the birth of
Christ, while modern scholavs place him hetween
the G6th and 7th centuries of that era. In any
case, the Mahomedan conquest of India took place
long after the birth of Sankara and the account
which the Mahomedans give of the counfry and
the people will suffice to show the high ethical
conditions in India brought about by the {eaching
of Sankara’s philosophy. The Mahomedans, when
they first came to India found the people brave,
loyal, truthfal, kind, and hospitable. They would
not be false to their enemies or use any unfair
means even in the battle-ficld. They would not
march their soldiers over their enemies’ corn-fields,
or poison ithe wells, which ihe Mahomedans did
often. The women were very chaste, and the
men were perfectly moral and peaceful. The women
had an almost equal position in society, as the
laws  regarding property and inheritance show.
Then again, regarding the history of the Mahomedan
period, we find that almost all the great generals and
politicians were Hindus. Names as Man Singh and Jaya
Singh and Todar Mall were the great supports of
the empire, The immortal bravery of Rama Pratap
of Chitore, and Shivaji in the south shows that
the nation bad not died out. The immortal names
of many noble women, who shed their blood for
the country confront us. The heroism and wonder-
ful military genius of Chand Bibi, the bravery of
the women of Chitor and the calm and well-balanced
political abilities of Ahalya Bai, strike us with
admiration. But the general effect of the Mahomedan
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rule was deteriorating to progress. The caste system
grew more and more rigid as the Mahomedans tried
to force their religion on India. The Zenana
gystem was & copy of the conquerors in some
places, and in others a natural outgrowth of their
;éersecubions. But the conquerors gained much.
he study of Hindu philosopby and ethics calmed
their fanaticism, produced amongst them the order
of the Sufis and brought them to a high condition
of moral development. The change which has been
proaduced in them by coming in confact with the
Hindus is well seen when we compare the Mahomedans
outside of India with those who are living there.
One more influence remains to be traced. It

is that of Christianity., Those who believe that
Christianity will supply India with a higher system
of ethics or a higher religion are mistaken indeed.
The student of history knows well the fact Lhat
the high system of ethies which Christianity teaches
evolved in India long before the birth of Christ
and not only evolved but was carried into practice
in the daily life of the people. DBut the one great
thing which Christian people have done in India
is revival of free thought. Before the Inglish
arrived, the country was too much tied up with
the old authorities, and liberty of thought was
almost abolished. Western educafion has helped
progress by bringing back again the liberty of
thought. Then again, trade competition with
Western nations is breaking down the irammels
of the caste sysfem every day. Comparative study
of the different religions has brought home the
conviction that the ethical standard of Vedanta,
if not superior to all is inferior to none. But the
one bad thing which the Christiane bhave done
and still are trying to do is to belittle and destroy
the high ideals of the nation. If India knows
anything and has anything to give to the world,
it is her religion, and she knows only foo well
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bow to judge of a system of ethics and religion,
if it is not carried out in the daily life of its
.preachers. Day by day, it is coming out clearly
that India will accept Christ as one among her
many high ideals but will never become Christian
by giving up her own. ,

The one strong fact which shows the strength
of the Vedanta and its ethics is that it has
survived and triumphed in its turn over all the
numerous invasions of the existing grea* religions.
It does not require a etrong contralised govern-
ment to push its ethics and religion which many
other religions do as shown in history. Where
is the old religion of Zoroaster, now that the
political supremacy of the Persians has gone down?
Or of Islam ? Going down every day. But the
principles of the Vedanta religion have survived
and trinmphed above all, though India had been
in political bondage for many hundreds of years.
The religions of the Huns, the Goths, the Parsis,
the Mahomedans, and of the Buddha, and Christ
too, have tried and are trying to assert their
influence, backed by strong centralised govern-
ments. But the Vedanta has incorporated them
all within itself and will ever do the same, because
it is based on principles broad as the heavens,
which underlie every particular religion, because ifi
teaches that the whole universe is one indivisible
unit, so that by loving you, I love myself, and by
hating and doing injury to you, I am doing the
same to myself, and because it teaches the grand
truth that all the different religions are true:
they are so many different ways to attain to that
JInfinite Ocean of Knowledge, Existence, and Bliss.



IL. By Mr. N. VYTHINATHA AIYAR, M.A*

HE doctrine of karma is, in all its essential
features, the same for the three systems of

the Vedanta philosophy. Whatever may be the
conoeption formed of the ultimate nature and lot
of the individual Jiva, whether they regard it as
the supreme soul in temporary obscuration, or as
a distinect entity now and for ever, and whatever
view they may hold regarding its relation to the
Brahman, Hinda philosophers are in entire accord
on the question of the force that determines for
the individual his career upon this earth. The
life of each man is shaped for him in the main
by karma or conduct. But what is this karma,
which is so potent over our lives ? A bare state-
ment of the theory in its extremest outlines seems
to bring it perilously near fto fatalism. But the
two are quite distinot and even diametrically
opposed. The lattier is destructive of all responsibility
in man; it reduces him to a mere automaton moving
along grooves cufi out from him by an inexorable
power. The Hindu conception of the human will
and human responsibility is far different from this.
The question of the Liberty of the Will, originating
in most part in the unfortunate application to the
Will of the term Liberty, a term that has
no more connection with it than any ofher
d$erm  like whiteness, sweefness, efic.,—this
contravery seems to be unknown fo Hinda
Philosophy. But the doctrine of karma leaves to the
individaal will the maximam amoant of freedom that
may be claimed for it: it makes the individual
and the individual alone responsible for the whole
of his career here. He is not under the control,

*Reprinted from the Brahmavedin for October 1895,
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in his voluntary actions, of any irresistible power
external to him! he has not to suffer vicariously
for the sins of others; and he cannot hope for
redemption through the various expiation 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-appear,

And travel, silent, in their rear.

This escort of karma, which thus ushers the
individual into this world, is the aggregate of his
deeds, good and bad, ic his past lives. This is
his Sanchita karma, the aggregate of past deeds.
Of this total aggregate, each particular deed works
out its results on the individual in its due
course. When a Jivu enters upon its career of
life in & particular animal frame, it does 80 in
expiation of some ome of ils deeds in the past.
This, of which each one of us is now experienc-
ing the result and which has given us this
particular physical and mental configoration, is
known as prarabdha karma—the commenced deed.
The deeds which we may perform in the future
form the Agami karma. The entire exhaustion
of the aggregate kasrma of the individual would be
tantamount to final liberation from the bonds of
life and death, and hence would mean salvation.
To this exhaustion the individual has to work
his way and destroy the accumulated %arma of
the past with the aid of his conduet in the
present and his future. But the course, already
entered upon by him under the influence of what
is known as Prarabdha karma, must be going
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
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our deeds in the past, we may also be working
our way to the final liberation from the sway
of karma, and to salvation, by means of a
virtuous life, —

Hore, at this stage of the agreemenf, arises
the question as to the nature of virtue. To a
life of virtue, the Vedantin ascribes the important
result of relieving the human soul from its
burden of karma. Virtue or good works lead to
knowledge, and knowledge leads fo salvation. A
blind observance of the dicta of religion is
useless; and knowledge without works is gtill
worse: " All (who worship what is not real
knowledge, who are engaged in works, good
though they be) enter into blind darkness;
those who delight in real knowledge [without
the practice of virtue] enter into great dark-
pess.””® 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 kpowledge.” But
we must also remember that attainment of true
knowledge does not take away the need for a
virtuous life. Sages lhke Janaka did not deem
it proper to abandon their duties and responsi-
bilities oven though they had ascended up to the
highest steps of wisdom. ** My body ends in
ashes. Oh! Mind, remember; Remember thy
deeds!”! Such is the solemn adjuration of the
Vedantin to his mind. It is not to forget
himeself ; 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 ?

*Iga. Up. 9. + Ibid. 11 tIbid. 17.
7
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The believers in a personal God have an easy
answer to this gquestion. The commandments of
the Divine Ruler of maun form the basis for the
distinotion of right and wrong. The followers of
Sankara, on the other hand, to whom the
Brahman is not a personal entity distinct from
the individual soul, may be supposed to be in a
fix in answeriog 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 sojourner in the physical surround-
ings of its own creation. Buf the bonds of
karma wmust be severed; and this can be done
only with the help of knowledge, and knowledge
can be attained only by good deeds. Agpd 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 '~ Isavasya
Upanishad, which gives & brief statement of the
Vedanta doctrine of ethics. It consists of but 18
slokas; but in fthis short compass it gives a
clear account of the ethics, acveptable egnally to
all the three 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 believers in a
personal God. ILwet us see how the Adwaitin also
can secure an efficient basis for the inculcation of
virtuous conduct in life.

The Isavasya Upanishad teaches that men
should live, work, know and attain salvation. Life
is not to 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 Jivae
is to all appearance only a deluded and shackled
toy of the phenomenal world and of karma, it is

T

’
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wet the all-embracing and all-pervasive spirit
.of the Universe. Into the logical basis of this
doectrine, it is nob our purpose to enber abt 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 towering grandeur to which it raises
the human soul. It is not simply a spiritual
entity exalted above the Universe to the region
of eternal bliss. It stands alone and has no
second; it is greater than the greatest, and
smaller than the smallest. We shall quote here
a few of the expressions in which the Hinda
philnsopher endeavours to express his conception
of the self: ‘‘That one moves not; but is swifter
then thought. The senses never reached it. It
walked before them.” HEach man may say unto
himself: “I am the generator and the destroyer
of the entire Universe. Than me there is nothing
higher. On me all this Universe is woven, as
gems are strung on a string. I am the flavour
in the water, the light in the sun and moon.
By me the Universe is pervaded. I am the
Sapreme, the Highest, the Eternal, Unbor:, and
All-pervading.” Man is nof the mere creature of
a God; he is God Himself. He bas not simply
the image impressed upomn him of his Creator;
he is himself the Creator. He is the ILord of
creation in a sense higher and nobler than that
assigned to this expression by the religions
of the West.

‘Will one inbued with such a lufty concepfion
of his soul, condescend to contaminate it with
evil in thought, word or action? Will he defile
his Atman with base deeds ? Nobility of character
cannot but come of necessity to a man with sa
noble an ideal of himself. But as man is consti-
tuted at present, before his eyes are opened by
true knowledge, when he is not fally conscious
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of the frue glory of his soul; and when ‘' the
door of the True is covered with a golden disc,”
how is he to get into the other side of the
gates of Heaven? How is he to see the nature
of the True? He believes in a good path which
would lead him to the attainment of true know-
ledge; and he believes that virtue and knowledge
would lead Lim on  ultimately to DBrahma-
Salshatlara. Bul 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 karma.

The injunction to the mortal is that " ever
doing works here,” he should *‘desire to live a
hupdred years.”'* But he performs the works nof
for his own benefit. * Works will not cling to a
man" when he performs them in the right spirit.
He sccures enjoyment, not by seeking it by means
of works, but only by a complete surrendsr of
bimseif and of his works. " When thou hnst
surrendered all this, then thou majyest enjoy.” !

The Vedanlin ‘‘ beholds all beings in the self,
and the eelf in all beings:”! and the human
race, nay, all animafe existence, hag its true
being in Brahmon. The self would, therefore,
be merged in this conception of the oneness or
solidarity of all beings. ¢ " Verily, a husband is
pot dear, that you may love the husband: but
that you may love the self, therefore a husband
is dear. Verily, a wife is not dear, that you
may love the wife; that you may love the self,
therefore a wife is dear”. Here is a basis for
the practice of virtue in wuniversal love, before
which the injunction that we should love
our neighbours as ourselves dwindles into
insignificance. /

‘Isa, Up. 2. tIbid. 1. }Ibid. 6. § Brih, Up. 2.4.
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But the main source of ethical light to the
.Adwattin is his own inper self. In himself he
has an infallible guide along the right path.
" Whosoever 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 than what fills bis own mind, and s0 a
teacher in virtue, other than his own self. Here
is the ethical basis in the inrermost conscience
of the individual for the Vedantin. But human
conscience full of self-enlightenment as it is, is
yet capable of being thwarted by the bodily
environmenti of the soul. The True abides in
the heart. ‘" With the heart we know what is
true. . . . . The heart indeed is the Highest
Brahman.,”t Buat knowledge is not  virtue.
The Jiva, self-enlightened as he 1is, is vet
entangled in the trammels of Avidya. The Jiva
-gongisgts of desires. And as his desire, so is the
will: and as is will, so his deed; and whatever
deeds he does, that he will reap.” | Self-abnega-
tion, the sacrifice of what binds or individualizes
the Jiva, the undoing of desires which enter the
heart, this is the road to immartality. * When
all desires which once entered his heart are
undergone, then does the mortal become imimortal,
then he obtains Bralhman.’$ The subjugation of
the misleading impulses in us enables us to
overcome evil. Without this self-discipliie, know-
ledge and virtue cannot be possible for us, and
ovil is not destroyed. “ He therefore that knows
it, after having become quiet, subdued, satisfied,
patient, collected, sees Self in self, sees all as
Self.” | The perceplion of the onensss of human
nature, which is to the Advaitin the ultimate

*4bid. 3, 9. + ibid. 4, 3. 1 Brih. Up. 4, 4. § Zéid. || Brih. Up. £,4.
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basis of universal love, and hence of ethical’
conduct, is impossible to the man who is not
subdued and collected. “ Evil does not overcoma
bhim, he overcomes all evil. Evil does not burn

him, he burns all evil, Free from evil, from
spots, free from doubt,”  he attains to the
Brahman,

The innate guidapnce relied upon by the
Advaitin should not be taken to mean a disregard
of our sacred writings. Those are the outward
embodiments of the breatbings of the Soul; and,
as such, serve to help the blinded Jiva to an
easy realisation of its own self-contained light,
The fire is there: but it is obscured by the
covering of igoorance. And the contact with
the light that bures eternally in the Sastras
imports an electric stimulus to the inper spirit
of man, and rouses it up to the height of its
intrinsic greatmess. ‘' As clouds of smoke proceed
by themselves out of lighted fire, thus verily. O
Maitreyi, has been breathed forth from this great
Being what we have as the Vedas, &o."!

The life as a whole should be regarded as}m
“gacrifice.”” The conguest over temptations, which
have root in our bodily cravings, is man's
Diksha,~his preparation to enter upon the
life-sacrifice. Its fruits are penance, liberality,.
righteousness, kindness and truthfulpess. And the
yogha is completed with death, which 1is the
avabhritha, the closing ceremonial of the sacrifice.
A person who enters upon the path laid down
in our sacred books, even though he begins with.
faith alone, is eventually led up to knowledge..
And when good works and knowledge are combined,
he is in the right road to salvation.

This is the ethics of the Vedantin built upon
the solid foundation of his inner relf, strengthened

*Ibid. T Brih. Up. 4, 4.
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as it may be by a knowledge of the Sasiras.
The Vedanta philosophy * has not neglected,” to
guote the words of Prof. Max Muller, *the
important sphere of Ethics, but, on the contrary,
we find Ethics in the beginning, Hthice in the
middle, Ethics in the end, to say nothing of the
fact that minds so engrosscd with divine things
as the Vedanta philosophers, are not likely to
fall victims to the ordinary temptations of the
world, the flesh and other powers”.



III. By VASUDEVA J. KIRTIKAR.*

PART 1.

HE ethical ideal of the Vedanta is at least

as high as the Christian ideal, if not higher,

and cccapies an important place in the Indian

system which recognises the doctrine of Tatvamasi
as containing the highest philosophic truth.

The greatest error which Christian writers
commit (and this can never be too often repeated)
consists in their ignoring the distinction which
the Vedanta has empbasised and which Philorophy
ought always to emphasise in all its teachings.
I mean the distinction between the two kinds of
knowledge—spiritual and empirical—ealled in the
Vedanta, higher and lower, Para and Aparavidya.
The lower knowledge has reference to the world
of sense-experience, while the higher one ig its
character. Both are recognised as essential! to the
development of men—one as a step to the
other. But it would be absolately unphiloso-
phical to apply considerations which are true in
one sphere to the other where they look obviously
absuord.

Now, ethics and morality admittedly belong to
the world of sense-experience, bhaving for their
object the development of man in practical life,
which necessarily presupposed the dualism of Man
and Nature, finding their ultimate reconciliation
and explapation in the Highest Reality, by what~
ever name that Reality may be called.

Man’s relations to the Reality and his social
and other relations are all recognised and rightly
recogrnised in thir ephere of Relativity:; all these

* Reprint from the Indian Review.
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welations reign supreme in this sphere. And it is
ordnined that man must first learn to do the
.duties which those relations imply and attain, by
& course of moral discipline, the ethical ideal, before
‘he can become fit for spiritual enlightenment.

In the ethical system which the Vedanta has
formulated, it recognises a principle which is of the
highest practical importance, that though religious
trath as philosophic truth is and must be one
‘that can only be reached by a course of life and
study leading to spiritual enlightenment, and
thoogh the religious ideals of individuals in a
community may and do necessarily vary with the
degree of general culture and aptitnde for grasping
spivitual trothe, still, while thus differing in
degree, they must have as their basic truth, the
highest ideal which ‘is justifird by Philosopby and
Treology and is capable of realisation at the
highest stage.

All counsiderations which introduce an element
of variety in Hthics and Morality sare thus
snbordinated to the highest idenl of Tatvamasi,
as to which i5 is always iusicted on that it must
be the aim of every individual to reach it,
if possibla, .

In this view of the matier, the Advnita is as
practical in its religinus and eihien! aspects, as it
is speculatively profound in its pbilosophy. I
even venture to think [ns I shall shaw later on]
that its teachings, if correctly understoed, would
be fonnd to be capable of a very wide application
and be of practical value as much to the king, to
the statesman, to the patriot, and to the citizen,
a8 tn the individual in every wnalk of life. They
farnish an excellent foundation for corporate
politieal action- and liberty,

The key-nota to the practical ethics of the
Vedanta, is Abheda as the key-note to its philo-
-sophy and theology is Advaifa. As Advaitec means
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Oneness without a Second, so Abheds meane.
Oneness without any distinction of I and Thou,
Mine and Thiue.

The word abheda, when correctly understood,
means Love in 1ts purity and fulpess, and the
manifestation of the principle dennted by it consists
in altruistic action and not in selfish inaction or
passivity, as is generally supposed.

In no system has this principle of Altruism
been 8o well appreciated and emphasised as in
the Indian Vedanta. The entire life of the
VYedantin, it is ordained, must be one of disinter-
ested self-sacriffce.

This idea of sacrifice had its origin in the
earliest Vedic literature, where the entire creation
was explained as an act of supreme self-sacrifice—
the sacrifice of the Supreme Being Purusha that
He might ‘call into existence and contemplate
and commune with these dependent images of
Himeelf which foim the object of His thought
and love (Mandokyn)., This he did by sacrificing a
fourth part of Himself (Parusha Sukta). * Let
me sacrifice myself [He said] in living things and
all living things in myeelf!” and He thus acquired
greatuess, self-effulgence and lordsbip (Shatapatha
Br] He thus limited Himself by this partial
sacrifice, that His life might prodnce and sustain
& mnitiplicity of separate lives (ib).

What is essentinlly suggested by this conception
is the pouring out of hfe for the benefit of
others—a truth underlying all evolation, physical
as well as spiritaal,

° Advaita philosophy has thus led to the ethics
of Universal love-—a disinterested sacrifice of the
heart in tbe service of all.

The principle of Abheda teaches wman that
though he himself is an independent individual
apparently, thereis the universal principle in him
in common with all other beings, which has made:
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him what he is and binds him to them all as parts
of one organism, ‘as being all moving on one
wheel [of universal life.”] as * jewels threaded on
a sbring.”

It temches him a most important lesson that
he is not a solitary being on earth but his very
existence and well-being are tied up with those
of others. Wherever he may be, whether alone
by himself or otherwise, he is at one with them
and bound to help them as they help him. He
lives on others, and he must, in common honesty,
live for them.

Another lesson insisted om with equal string-
ency is that, while Self-sacrifice and Altroism are
the guiding rules of condact, they must be
practised without any personal attachment or bope
of reward. Care should always be taken that there
is no tinge of egoity in either thought or deed.
Duty must be done for duby's sake and dedicated
to God [Bhagavad Gita, ix. 27, 28].

The practical value of XKant's categorical
imperative is thus fully appreciated as a rule of
conduct by the Indian Advaitin, whether ha be a
householder ar a reclunse (Skankara's Introduction
to Ait. Up.}] Never flinching from the path of
duty, one should try to gain the calm which is
unruffled by the gusts of fortune and find a home
in any scene and live a life of * heaven on earth.”

The senfiments presupposed and involved
in this conception of Ableda are—an absence
of all egoity, an absence of all distinction
between friend and foe, and between Mine and Thine;
an absence of all attachment to earthly possessions
and earthly ties. No room is thus left for bad
passions to exercise their sway, and, in their place,
come self-abnegation, self-contentment, renunciation,
resignation, equanimity, truthfulness, sense of
justice—a desire fo injure none; love, compassion,
forgiveness, charity, humility and peace.
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A ocertain amount of preparation is neceasary
«to discipline the mind for a correct observance of
this principle in practice. The most disquieting
or disturbing element in buman »patvre is the
element of egoity. It is the most fruitful soorce
of desires for self-satisfacticn; and these desires
binéd man to things early, and give rise to passions
when they are ot satiefied.

Hence the necessity of insisting on the practice
of self-denial ; hence also the necessity of the teachings
that nothing om emth is man’s except Lis own
thooghts and deeds, which ought always to be
pare, good nnd great ; that bhe should disentangle
himself from sense objects ; trat his happiness or
misery is dependent on himself alone, that he gets
only what he bas earmed, and that, acc .1dingly, he
himself is the architect of bhis fortune and destiny.

He is taught that a life of se}f-restraint and
self-surrender, with indiffcrence to all that 18 "of
the eaith, earthy,” bnpgs ip its trsin the vintues
I have above mentioned, culminating in happibess
which no one can take away.

Phese virtues have necessarily the effect of
purifying the heart and muking mun nrighteous and
religious, But their splere of influence is nob
coufined to this mundane existence; they elevate
man, to higher and bigher plapnes. In every step
that he takes towards the a'taipment of these
virtnes, he goes thiough the process of “ dying
to live'; at every step be goes on living a larger
and larger self. (Sea also 2 Hald. 188.)

He learns first to identify himself with his kith
and kin, next his friends and relations, then his caste
and country, and so on. In other worde, he gradually
goes on ipcluding within bis Relf the 'Self's of
others, realising the truth that tbeir happiness is
bis bappiness, and their misery bhis own misery,
and baving {faith in the assurance that such
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expansion of the Self is sure ultimately to prove
to him its own identity with the Divine Self.’

Such is the aunalysis of the sentiments involved
in the conception of Abdheda and snch exactly is.
the ethical ideal insisted on in the Vedanta.

One has only to read the Bhagavad Gita to
see how wrong it is to suppose that Indian philo-
sophers were simply soaring high in the regions:
of speculation and cared little for the practical’
concerns of life.

That little Book,—whether a Revelation or
nob, in the sense in which orthodox Christians
consider their Bible to be—is, indeed, a sacred
book in the fullest sense of the Lerm and richly
deserves the reverence which is paid to it both in
Turope and America.

This is what one reads in Sir Idwin Arnold’s-
preface ta hig translstion of the Bbagavad Gita:—

*“In plain but noble language, it unfolds a philosophical
system which remains to tlus day the prevailing Brahminic
balief, blending as it does the doctrines of Kupila, Patanjali
and the Vedas. So lofty are many ofits declarat ons, so sublime
its aspirations. so pure and tender its piety, that Schiegels,
after his study of the puem, breaks forth into this outburst
of delight and praisc* towards its unknown author:—* Reverence
to the great [teacher~| is counted by the Brahmins among
the moat sacred duties of pievy. Therefore, thou, Oh. most
holy Poaet, favoured of tho Deity, whatever, at length thou
art called among morinls, (thou) the author of this Lay, by
the prophetic straina of which the m nd soars to an eternal and
divine height, with a eccitain uncrring pleasure to thee,
foremost, I say, 1 offor my salutation and coustant adoration
to the vestiges thou nast left.™

¢ Lassen re-echoes this spleadid tribute ; and, indeed, so
striking are aome of the moralities here inculcated and so close
the parallelism—oftentimes actually verbal—between its
teachings and those of che New Testament, that a controversyt

* The original is in Latin.

1 See the learned introduction by Mr. (afterwards Justice)
Telang to his translation of the Gita in verse. Mr, Telang’s
view that the date of the Gita was anterior to the Christian
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has arisen between Pandits and Missionaries oa the point
whether the author borrowed from Christian sources or the
Evangelists and Apostles from him. "’

Another writer whom we all esfeem as one of
the truest friends of India, Mrs. Annie Besant, says
of this, our precious treasure, as follows:—

¢ Among the pricelese teachings that mey be found in the
Hindu poem of the Mahabharata, there is none so rare and
precious as this, ¢The Lord's Seng' * * * how meany
troubled hearts has it quieted and strengthened, how many
weary souls hasitled to the Lord ? It is meant to lift the
aspirant from the lower lovels of renunciation where objects are
renounced to the loftier heights, whero desires are dead, and
where the Yogi dwells in calm and ceaseless contemplation,
while his body and mind are actively emploved in dischar-
ging the duties that fall to s Jot in life. That the spiritual
man need not be a recluse, that union with the Divine Life
may be achieved and muwntained in the midst of worldly
affaire, that the obstacles to that union lie not outside us but
within us—such is the central lesson of the Bhagavad Gita.”
(Preface.j

The Gita is at once a code of ethics, holding
forth the highest rpiritual ideal, a code of religion,
inculcating a loving devotion to God, and a philo-
sophy of Advaita beautifully expounding the scientifie
trath that the duvalism involved in the idea of
bhalkti begins to fade with the intensity of the
devotional element =and ultimately culminales in
Unaity, where all differentiations must disappear with
the development of the altruistic element and the
complete realisation of the principle of Ableda.

The whole ethics of the Gita may be briefly
summed up thus :—

(a) Renounce things earthly, se that vour
thoughts and deeds might be free from the tinge
of egoity and free also from earthly desires and

era is not acceptable to the generality of Christians, who
believe that they wish to be true. The wonder is they do
not say that Lsotze and Buddha, had borrowed from the
New Testament, for their teachings present surprising analogies
with Chrislian thought and sentiment.
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-alitachments, which arouse bad passions and lead
-one astray.

(b) Forbeaf’ injuring any being.

(¢) Treat all alike.

(d) Help the needy even at a sacrifice to yoursslf.

(¢) Do all your duties in a disinterested spirit
and as an offering of love to the Supreme Being,
in purity of heart.

Even that unsympathetic translator of the
Gita, Mr. Thompson, exclaims, ' would that in the
present selfish age and this northern active clime,
it [ the sensible and religious doctrine’ of the
Gita] could be applied and successfully carried
out by Christians, as we call ooreelves. * * ¥
We, too, should have our final emancipation, our
salvation ever as our only desire, and our Supreme
Being,—so far superior, so far more lovibla than
the imperfect deity of the Hindu philosopber*—ever
as our chief object of love. We, too, shounld do
our duty in thia world without seif-interest and
attachments, and morally renonnce the world in the
rejection of all interest in it. " [[ntroduction p. exxx.]

When such a presentation of the Indian ethical
ideal was possible, we had reasons to expect that the
attitude of Christian writers grnerally would be one of
admiration, first becanse the Buddhistic ideal with
is derived from that of the Indian Vedanta and
which practically is identical with it has become

* Of course, our deity must bo imperfect, and what not,
besides ! We here are without a Divine Juide ! There is only
one unerring Preceptor (p. 90) and with that only Christians
have been blessed ! So aone of the other nations in the world
dare claim any Divine guide among their own people, and Mr.
Thompson warns his readers that no more praise should be
accorded to the author of the Gita than is due * to a clever
reformer and a wise ethical philosopher ” (Iatroduction, exxx),

+ No doubt Buddhism is less’ metaphysical and less
mystical, but this meakes no difference: in the practical
-ethies of the two systems.

e
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attraoctive to the Western mind; and secondly,.
because of the ''strong parallelism—often-times
actually verbal” bastween the teachings of the Gita
and those of the New Testament.

But, unfortunately, objections have been
seriously made to our ideal, and others, too,
are possible, of a character similar to what
Christian writers are wont fo fake the standard
of morality.

It might, for instance, be objected that this
ideal is too high and impracticable, or that it is
too cold and unemotional, there being an utter
absence of religions fervour: it might be eaid
that it improperly advocates indifference to family
ties and to matters coumcerning the p:actical life
of man, it discourages the virtue of patriotiesm
and leads to a life of quietism based upon a
pessimistic view of nature, and as such, is of nec
practical value at all,

The first of these objections has been taken
to Stoicism which is much akin to the Indian
system in this respect. It is said that the ideal
is one of " unapproachable perfection”. ‘' unpracti-
cal and even impracticable,” and that if any
one professed himself to have realised it, he would
justly expose himself to ridicule.

This is not a matter on which any argument
could be usefully employed. Whether such a life
as is portrayed in the Khagavad Gita and other
sacred writings of the Hindus is possible, can be
best answered by anmother question whether such
a life bhas, as a matter of fact, been lived or
not; and if the answer to this last question be-
in the affirmative, that ought to settle the other
question. The Indian literature—both ancienb
anod modern—teems with instances of completie
gelf-sacrifice and devotion to trath and justice
under the most trying circumstances. And I feel
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“ washed in befter moral air” in montioning with
reverence and pride on the names, for example,
of Bali, Janaka, Dasaraths, Rama, Harischandra,
Bharata, Bhishma and Karna, of Chaitanya, Nanak,
Gura QGovind, Janardhan, Eknatha, Ramdas and
Tukaram, and referring generally to other saints
who flonrished between the 14th and 1Sth
centuries of the Christian era.

Hven in the present degenerate age, instances
of saintly characters would not be found wanting,
1 expect, if one were to take the trouble of
travelling in India as Count Tolstoy did in his
part of the country in search of instances of
Christ life actually lived.

“mhe best fruits of religious experience [says
Prof. James] are the best things that history has
to show. [To recount them], to call to mind a
succession of such examples [of genuinely strenu-
ous and religious life] is to feel encouraged and
washed in better moral air. The spirit of piety
and charity * * * of love and humility * * of
geverity for one’s self, accompanied with tender-
ners for others—|[these] bave the same savour
in all countries under distant suns and in different
surroundings. * * ¥ These devotees have often
laid their course so differenfly from other men,
that judging them by worldly law, we mizht be
tempted to call them monstrous aberrations from
the paths of wpature.” [Varieties of Religious
Experience, 259—261.]

Here, then, are instances of saintly characters
having, as & fact, actually lived such a life as is
portrayed in the highest ethical ideas.

Turning now- to the teachings of the Bible
iteelf, we find Jesus telling bis disciples, ‘'Be ye.
perfect, even as your Father Which is in heaven
is perfect,’: and Mr. Clifford Harrison observes,
“If the great words of Jesus of Nazareth are
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true, true on all planes, as such words of such
a speaker must ever be, an ideal for the whole
entity of man is proclaimed in them, nothing
short of perfection. * % If man once
realises his present state and has faith in what
the Great Omnes of the world have told him and
will put it into action, the advancement lies before
him. [Notes on the margin 214.]

“In the past—and most of all in the far
past—there seem to have been individual cases
of the faith received and the will exercised inte
triumphant expression. (ib.)

“We will not fear to take the highest
possibilities that can be announced to man, nor
call them impracticable, because his present
condition seems so far removed from them. The
first step out of that condition is the admission
that it is not final. ‘We are near waking when
we dream that we dream.’ (ib, 210.)

“The longing of a soul is the prophecy of
its fulfilment [Emerson].

As to the second objection above noted, it ig
generally supported that the idea of Divine Tiove
is unknown to the Indian Vedanta and (he ideal
it presents is too severely abstract to touch the
heart and the imagination.

“Having convinced himself by rigorous logic of his
openess with Brahmae, the Vedantin (says Max Muller) knows
no raptures and no passionate love for the Deity.”

In other words, Premal Bhakthi is said to be
an idea of modern growth,

If the Advaitin is taught that he is one
with Brahman, if it is also said that, among the
aime of self-realisation in this life Universal love
is one [Jivan Mukti Viveka], it ig obviously
wrong to suppose that he has no love for Brahman,
unless one is propared to say of him that he
does not love himself. In fact, unflinching
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.devotion is laid down as one of the necessary
means of acquiring a knowledge of Brabhman and
of one's identity with it. But, says Prof. Upton :—

«“Both in Brahminism and Buddhism, man’s ethical
jdeal is not regarded as a real revelation of the essence
and character to the Eternal Self; for, in their view the
end of Ethics is not to realise in increasing fulness a sense
of personal relationship to the Divine Self or the Father
within us, but either to so fuse the human self with the
Eternal Brahmen as to virtually dsstroy all distinct sense of
individual personality. or else, as in the case of Buddhism
to achieve that total extinguishing of the desire to live
-which appears to be equivalent to personal annihilation.
The tendency of these systems of Hindu thought is to
wealken and effare all personal passions and alfections and
so to destroy that distinct consciqusness of individuality
which, in their view, was not a privilege but rather an
undersirable condition from which they sought redemption.”
(Hibbert Lectures, 1884, 241—2).

I have quoted this page in exienso, for if
fairly represents the views generally entertained
by Christian writers on Iandian Vedanta and
Indian Theology.

The whole of this passage, however, is
misleading, and the error consists in the confa-
sion of the two standpoints, which the Vedanta
again and again insists on being always borne in
mind—JI mean the moral and spiritual—the
standpoint of the individual who is moving in
this world of relativity—the world of the One
and many and the other, the standpoint of the
Absolute where all relations lose their significance
in the One Bternal life.

To those who cannot transcend the former, the
relation of a devotee to his God is the highest
{act im their religious experience and this is ne
doubt the experience of the masses. In their
case there is mno effacement at all of either the
individual ego or of the passions and affections of
the devotee.

RBut as to the philosopher in search of the
highest variety, his philosophio segsq felia Him ¢
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that the highest ethical ideal is but & means
for the attainment of something still higher.
Where man has begun “ to realise in increasing
falpess a sense of personal relationship to the
Divine Self,” wtere is this to culminate if such
culmination be ever possible, if not in a complete
gelf-surrender of one’s own personality ?

Is this ''fusion of the human self with the
Divine Self’” to be condemned as virtually
destroying all distinet sense of individual person-
ality? If Love means the feeling and
consciousness of identity.— "I in thee and thou
in me"” [2 Hald 211]; if love is implied in our
desire to realise unity [D’Alviella], is not that love
the greatest and truest, when the lover entirely
forgets himself to become the beloved ?

In other words, is nol, the progressive self-
surrender to the immanent and self-revealing Divine
Being pre-supposed as an accomplished fact in
one who has reached the highest ethical ideal:
and what value would such an one, at that siage,
attach to his individual personality? Are his
passions and affcctions weakened and effaced or
purified and ennobled ? Why did Jeeus teach man
“to deny himself, to hate father and mother and
wife and children and biothers and sisters, yea,
his own life also?"” What is the meaning of the
Christian saying ? " Ie that loses life shall have
it ? Are not the same sentiments re-echoed by
Christian divines. * The Self, the I, the me, and
the like, all belong to the Evil Spirit.” * Be
simply and wholly bereft of Self " (Theol. Germ. 78).

The Rishop of Ripon, in The Hibbert Journal for
April, 1905, writes:—

¢ Christ is born, and the Christ spirit must be
formed in men ; Christ dies, and so the self in man
matst be crucified, for how can love live alongside the
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‘life of Self? Christ rises, and the true Self is only
found when the old self has been crucified "

Is there no virtual destruction of all distinet
sense of individual personality in any of the
above utterances ?

It may at once be conceded, however, that
passionate love there is mot and could not be at
a stage which presupposes the possession of true
knowledge [Gnosis, gnana but love it aertainly
:is,—only ennobled by gnana by which is under-
stood spiritual enlightenment. It is spiritual, bub
it is not the less love because there is no display
of emotion in if. “ Love must be guided and
taught of knowledge ¥ * * This love so maketh a
man one with God that he can nevermore be
separated from Him " [Theol. Germ. 159.] It is
love in its purity and fuolness.

Devotional or what is called emotional Liove is
censidered by the Vedania ss a means of acquiring
spiritual krnowledge. [Shankara, B. Gita, XIIL
10, &c., &e.]. And there cannobt be the slightest
doubt that devotion, practised in the atuitude and
under the coudition prescribed in that behalf, must
bring in cpiritusl enlightenment and ultimately of
a surety lead to salvation [see, for instance, B.
Gita, Chap. XII].

Nor is our belief in such salvation a vain one.
“The Gita [says Barnet] has a gospel to deliver,
telling of a consecration of life’s every work to the

® The italics in the above passage are mine. 1t is
gratifying to find Christian theologians are willing now to
interpret the Christian dogma by sentiments like those which
ihe Vedanta bas always entertasined. The Suprcme self-
surrender, the Neo-platonie idea of the Logos, God’s descent
unto him and love for him, the Crucifixion of Jesus, that is,
of the lower egohood in man, his Resurrection or the rise of
the Christ, that is, of the true Self in him, and his ascension
or union with the Godhead—all these become intelligible
‘when thus interpreted.
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gelfless service of God and an Infinite Love that
8t every place and aevery time pours forth its
illimitable grace to all that seek after if.”

The next objection noficed above has reference
to the indifference which the Vedanta advocates to
things earthly, to earthly attachments, etec.

It is said that a philosophy or theology which
insists on the abandonment of all earthly concerns,
on the kiliing of all passions and desires for the
purpose of obtaining union with God, simply means
an attempt to go empty-handed into an empty
house, to be there ' left as it were alone with God
without any world to meditate” between the two,
with the result that "in the ecstatic vision of
the Absolule the light of reason is extinguished.
This is what Dr. BEdward Caird bas said of the
Stoic system.

‘We in India also consider it a true ard a noble
lesson that wnothing on earth is ours except our
own thoughts and deeds, which we carry wilth us;
that all things pertaining to our empiric conscious-
ness are ‘of the earth, eartbly,” transcient
and ephemeral—weaith, fame, honours, even our
domestic affeclions and bonds of friendship—that
all these have no doubt their limited aims and
ends and serve as steps in our progressive deve-
lopment aund enlightenment; but for higher and
spiritual ends they have to be left behind.

This is, indeed, our ideal: but the question is,
whether, in following it, we strip ourselves of
all that we had and try to reach an absbtract
emptiness and delude ourselves into the belief that
we bhave attained the goal or that we are possibly
on the way to it, when, in reality, we are only in
a state of spiritual nudity and physical nothingness.

If spiritual enlightenment pre-supposes the
transcendence of the ethical standpoint as an
accomplished fact, if man at this stage has already
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transcended the world of sense-experience, if, at
this stage, as Fichte says, “ all wrappings disappear
and the world passes away for him with her
dead principle” * or if, as Shankara says, the world
appears as ' melting away like the imagery of a
dream,” of what value is the meditation of such
a world at that highest stage? Of what value is
a toy-elephant to one who understands that it is
only a toy? Of what value is a diagram [and that
too an inaccurate one] to one who isface to face,
so to speak, with the original Reality?

Again what is the meaning of the remark that
"the light of reason is exbtinguished?” The
question here raised can only be answered with
the help of what Principal John Caird terms 'the
hidden logic of a spiritual process.,” If what the
learned Master of Balliol calls reason is extin-
guished, he may be answered that something
better and nobler is acquired im this process of
transformation. But why assume the extinotion
of reason, when it is admitted that nothing is
annihilated in the process of development but all
is assimilation and transformation? Why not say
that the potential universality of reason becomes
a realised and accentuated fact in such a case?

Similarly, as to Passions and Desires, when the
Vedanta advocates Self-denial as a virtue, it does not
ask us to destroy the senses or the sense-objects, but
to keep the senses under proper confrol, while
moving among sense-objects (B. Gita II. 64)., Nor
are we asked to demolish all the desires as is
popularly believed ; for this is impossible in the
very nature of things. To demolish all desires
would mean the cessation of all activity, which is
absolutely impossible. (B. Gita, III, 4 to 7.)

No doubt, the senses are described as very
powerful, frying impetuously to carry away the

* See Ved. Sutras, 1I1. 2, 21; 2 Thib-163.
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heart of even a prudent man who strives fo restrain
them (B. Gita, IT, 60) No doubt, also that desires
and passions are said to be the greatest enemies
of man. [B. Gita, ITY, 37—39.]

But all these are a part of our nature, though
only a perverted part, and cannot be eradicated
or plucked out as thorns, in one's body. They
are not at peace with man, itk is true, but yet
they cannof part company, and virtee considers
in man's victory over them not by killing but by
converting these ememies into friends.

In other words, what is meant is, that what
constitutes the lower nature of man should be
made to do higher and nobler work. As was well
said by a celebrated poet, let the object of kama
[desire] be devotion to God, let krodhia [anger] be
employed to comtrol the senses, efc.,, and when so
employed, they are '‘ purified and idealised by being
mede the natural basis of a higher spiritual satbis-
facsion "’ ; they are brought in harmony with the
true and assimilated with it. This is exactly the
idea which the Bhagavad Gita means to convey.

Even the utterances of Shankara, the greatest
Advaitin, may well be referred to as showing what,
according to him also, is meant by the *lifting
up of the self by the self.*

It is the mana which creates objects of dsosire,
and give rises to egoity and attachment to things
earthly and these make man a ceaseless wanderer
in the phenomenal world samsara. Pursuit of
external objects being checked, evil desires are
also checked, tranquillity of the mind thus results,
and from this arises the vision of the Paramat-
man. Purify, therefore the mana and strengthen
it for its fitness for mukti. This is attainable by the
performance of one’s duties and this world would
then be to such an one as mnaught. [Viveka
Chudamani.]
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But why should the indifference, advocated
in the Indian systems, to things earthly, to earthly
attachments, &e., find no sympathetic response from
modern Yestern thought? Is it in any degree
worse than the indifference advocated in the sacred
writings of Cbristianity and by Christian saints in
the name of Jesus?

“If any man will come after Mo, let him deny himself*
and follow Me’’ (Matt, XVI. 24) If he hate not his father
and mother and wife and children, yea, and his own life
also, he cannot be My disciple’’ Luke, XIV. 26.)

" So long as a man clingeth unto the elements
and fragments of this world, [and, above all, to
himself] and holdeth converse with them, and
maketh great account of ithem, he is deceived and
blinded.” (Theol. Germ. ¢6.) '"A man must begin
by denying himself and willingly forsaking all
things for God’s sake' * He who will have the
one must let the other go.”” (4b. 45-46.

¢ Mechew bodily plensures and rest in Me nlone * = *
Desire to despise thyself, break thy appetites, and erush out all
thy pleasurcs and desires ” (Suso). * Disengago thyself so eom-
pletely from all creaturos in all things which might hinder
all creatures in all things which might hinder thine eternal
salvation. * * There is ro other way, however hard this
may appear. = * ~ We must divest ourselves of external
occupations and establish ourselves in a tranquil stillness
of soul by an energetic resignatiom, as if wo were dead
to self and thought only of the honor of Clrist and his
Heavenly Father.,” (ib.)

Iv is difficult for Christian writers to escape
the criticism which they are pleased so {freely to
pass on others. Mr. Thompson, who has trans-
lated the Bhagavad Gita, feels that some of the
passages above quoted come “ from the mouth of
the only unerring preceptor” meaning Jesus Christ,
and he explains in his note to B.G., XIII. 9.,
where similar sentiments (but couched in much
milder language] oceur, that such passages should
not bo construed literally ; “ they only mean that

‘where one’s salvation requires it, evem the nearest
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earthly ties must be disregarded.’”” [Thompson’s
B.G., p. 90.]

This explanation is only superficial. The
meaning of such teachings involving indifference
to family ties, to earthly atbtachments and objects
lies much deeper. When a person has learnt the
lesson of " dying to live,” his self in the process
goes on becoming larger and larger, and in the
end it includes within itself the selfves of all other
beings. The individual identifies himself with all.
‘With him, humanity is a big brotherhood, vasu-
dhaiva Ludwinbakam so that the particular relation-
ships of father, mother, &ec., fall in the shade ;
there is here exclusion of the relations as such
no doubt, but there is their inclusion in the larger
whole. He dies to them as he dies (o himself,
to live a larger self. He thus rises '‘above all
considerations connected with the mere personality
of those around him, and so is free from all the
injustice and partiality which ordinary love so often
brings in its train.”

This is exactly what the Vedanta means when
it desires the extinction of the alamwiitti [egoity];
what is aimed at is not {he destruction but the
elevation or transformation of the individual Self,
which brings with it the spiritual capacity of
looking upon all alike samadrishti [B.G. IL 51-71 &o.]
It means the expansion’ of the Self fio become
the Self of all. There is no “ emptiness” in such
a conception, where the Self is conceived as
becoming in the course of its developmsent, so far
expanded as to embrace within it the selfves of

* I have advisedly adopted the above mode of expression
to malke my meaping intelligible to those who aie not
Advaitins, From the Advaita point of view, it is not the
Self that is expanded for the Self is eternal and changeless ;
the expansion here referred to means the gradual removal
of the veil of Nescience
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all beings. The language of one who bhas reached
this state, says Vasishta is:—

“ Self fills the whole universe * * within, without,
pelow, above, everywhere all is Self, here and there ; there
is no Not-Self anywhere * * There is mnothing which is
not in me. What should I desirc, when the whole world

is one web of Universal Conseiousness.”? (See Jivan Mukti
Viveka, 140.)

Similarly, says Shankara : —

““He who knows the Oneness of the Self has no desires,
because for him there is no object to be desired ; as his
Atman is himself, he cannot desire it. The being centred
in 8elf is emancipation. This proceeds f{rom [spiritual]
knowledge alone * * No doubt the variety of Karma
prescribed in the Shastras are useful as aid to knowledge”
(Tait Up., I. 12,1.)

It is interesting to read the following descrip-
tion of the Indian Sage given in the Mahabbdrata :(—

“He who behaves towards all crcatures as if he is their
kinsman, who has acquired the knowledge of the Supreme
Spirit, who is free from all passions and is absorbed in
the knowledge of the Sclf, he who is compassionate, whom
all creatures have ceased to fear, who abstains from injuring
others in thought, speoch or deed, he who is free from the
bondage of desire, he into whose mind all sorts of desires
enter like diverse streams falling into tho ocean without being
able to transcend its limils by their discharge—it is such
an one who gains Peace—not he who cherishes desires for
earthly objects.”

And ~those who bave stndied the psychic
constitution of man tell ws that the powers of
such a personage become so far developed that
while they are far-reaching, they are also so very
tender and sensitive, that they are capable of
responding to "“every thrill in the outside universe.”
The person, W!:!O has reached this degree of
enlightenment, °‘feels -and answers to everything
and just because he desires nothing for himself,
is able to give everything fo all.” Such an one,
it is said, " becomes more and more a channel of
Divine Life to the world; he asks nothing
save to be a channel with wider and wider bed
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along which the great Life may flow, and his
only wish is that he may become a larger and
larger vessel with less of obstacle in himself to
hinder the outward pouring of the Life; working
for nothing save to be of service.’ [Annie Besant’s
Karma, P. 69.]

So, too, says Shapkara in his Viveka
Chudamani:—

“The great and peaceful ones live regenerating the
world like the coming of spring; and after having crossed
the ocean of embodied existence, help those who try 1o do
the same thing, without the personal motives. 1t is the
innate character of the great ones to remuove the sufferings
of others, as it is the character of the moon to allay the
pains of those who are suffering from the intense heat
of the sun.”

Every great man is a living power; he is_a.
most impressive personality, while living and is,
in a sense, everywhere and his infinence on man-
kind continues even when he is physically dead.

“Such men (says Dr. E. Caird) seem =till to grow
beyond the end which hides them from our eyes, * * *
The great man in his lifetime stands before his contem-
poraries as an external image of excellonce which may,
indecd. owaken a new spirit in those who are able, even
partially, to appreciate it; but whon the outward presonce
is removed. the awakened spirit reproduces the inmost
realitv of fact in an ideanlised vision, which is truer than
anything seen with the eyes of sense ~ * * and this new
idealised imago in twn reacts in further developments of
the same spiritual encrgy which produced it* (2 Evol. Rel
2271 see also Tiele and I’ Alviclla),

And why is it that such men command such
an influence over people among whom their lob
is cast ? What is it that makes them the pioneers
of religious movements? It is the life they live;
it is the spiritual light which shines forth
throigh their life [their aura, as an occultist
might say] which directly touches the vision and
pierces the heart of every man who comes within
its all embracing rediating influence. Their very
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presence ‘' changes sorrow into joy, fear into joy,
fear info courage, despair info hope, weakness
into power.” [See Trine: also Jivan Mukti Viveka.]

Inspired with the Divine Spirit, full of the
Infinite Atman and Atman alone, endowed with
a vision which pierces through things visible to
things invisible, realising the Infinite everywhere
in this finite existence, theso men live the life
through them. |Tiele,]. They embrace within
their fold tbe universe and all that is contained
within it. It is this life which makes their
impressive persopality a living one; it is these
who have really conquaered death.

It is these who, though they may appear to
be doing little, in reality do much—much that is
good and noble and of everlasting interest. In
India, the Upanishads, Aranyakas, etc., are a living
monument of the work done by such " choice
specimens of humanity.”

Such is the ideal of the Indian sage and the
Asceticism of the Indian Vedanta is no other
than what the sage’s life represents.

But unfortunately, as eaid of the Greek
Cynics, many sturdy beggars, and ill-conditioned
vagrants take up, as a convenient disguise, " the
ascebic’s gtaif and mantle’ and bring into disrepute
the entire scheme of Hindu society and with it
the wisdom that has planned that scheme.

PART IL

There is undoubtedly a good deal of miscon-
ception about Indian asceticism and this miscon-
ception is due partly to the dJdegenerated form in
which it is at present observable in practice and
partly to the garbled accounts of unsympathetic
and prejudiced Christian writers, who pose them-
solves as authaorities on this guestion.
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Thegse writers invariably associate with
asceticism the ideas of mortificatian of the flesh
and refirement into solitude with no really mnoble
end in view. The Indian ascetic is always
represented as a person who renounces the world
as a pessimist and seeks refuge in a jungle from
the vicissitudes of life, as a discontented soul,
and ekes out his existence there, doing nothing
really useful. He is sometimes described as
“a bundle of negations.”

Now, this is not a correct view of Indian
ascetism. The Hindu system in its pristine
purity did not enjoin either mortification of the
fiesh or bare retirement into solitude, any more
than Christianity in its pristine form did.

The Indian ascetic is called a tapasvin or
sanyasin or yogin but none of these words connotes
the notions so freely accredited to Indian asceticism
by foreign writers.

No doubt, rigorous practices involving mortifi-
cation of the flesh &ec., are prescribed in whab
is called hathe yogya bus these practices are
generally resorted to by the uncultured and have
always been geverely condemned by right minded
thinkers.

It is only Raja Yoga that is countenanced
and recommended, and here what is said about
the life of & {fapasvin or sanyasin or yogin is
that it is one of self-sacrifice, that is of a
sacrifice of the heart by self-surrender and self-
abnegation for the good of others. A true Yogin
is described as ‘' becoming delightfally satisfied in
the fulfilmentt of all duties, a self-realisation of
the trath, *I am Brahman, the eternal source of
all transcendent bliss.”” The whole practice of
Raja Yoga breathes a spirit of moderation in
exercise, such as might, instead of causing bodily
pain and distraction of afttention, be helpful to
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concentration of the mind and a proper medita-
¢ion on the Atman. A Yogin, says Vivekananda,
must always aveid the two extremes of luxury
and austerity.

Then as to retirement into solitude, that, too,
could be justified by the laws of psychic pheno-
meng. If any individual reached an exceedingly
high degree of spiritual development, rendering
his constaut presence in society hurtful, he, in
bis wisdom, would naturally shift bis residence
and retire into solitude, both for his own sake
and for the sake of his brethren whom he is
bound to help. This is not, holvever, a matter
which we, on the lower plane, could understand
or appreciate.

But this much we must admit that the kind
of development above-mentioned is possible only
in the case of a person who has passed through
all the lower stages of social development, fialfilled
all his duties to his kith and kin, to his caste
and country. At this stage, therefore, he would
paturally turn his attention to the investigation
and solution of the most important problems of
Tife, and the attainment, by practice in spiritual
devotion, of the spiritnal end, which is our goal.

The scheme of Hindu society wisely ordains
retirement into solitude, not for a life of inaction,
as is erroneously supposed, but for work in the
interest of philosophy and the gratification of man's
highest aspirations here. What useful work our
forest hermits did in ancient times, and TUpa-
pishads and Aranyakas amply testify.

At the same time, it must be borne in mind
that if any one took this step of retirement before
having fulfilled the duties attached to his station
in life, and before having passed through a proper
course of moral discipline and become fit for
spiritual enlightenment, he was liable, as a rule,
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to be condemned as a hypocrite, just as = false
tathagat was, in tbe Buddhistic system ; for no man
could become a sannyasin or yogin merely by
abandoning his duties and retiring into solitude.
In every true sannyas, the first essential is the
performance of one’s daties in a spirit of devotion
and complete selflessness (B. Gita, xxiii. 7, 9, 10, 11).

It must no doubt be admitited that passages
do frequently occur in our sacred writings to
the effect that the highest stage of spiritual
enlightenment is that of a paramahamsa, and in
the cass of such a person, it is offen said that
“for him all kdrma has ceased.”

And because such a high ideal is placed before
man, some writers think that the teachings of the
Vedanta might ‘' fail to call out and strengthen
the many qualities required for the practical side
of life, and that it might raise the human mind
to a height from which the most essential virtues
of social and political life might dwindle away
into mere phantoms.”

Yes, there might be this danger, if one 17nored
the distinction beliween the two paths, which the
Vadanta considers as most essential to be borne
in mind as a key fo a correct reading of its teach-
ings—the two paths, viv., of pravitti and nivritéi—
the one as a preparation for the other.

If one fully realised to oneself the fact that
one who wants to go Lo the top of a hill must
climb and not fly to reach it, there would be no
danger of the social and political virtues dwiadling
away into mere phantoms. All these virtues have
to be exercised a&nd exdrcised as * a consecration of
life’s work to the selfless services of God,” before
the highest point could be reached, at which eternal
bliss and Peace reign supreme and from which
there is no longer any return fo earthly life for
one’s own personal development and perfection.
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It this condition is deemed unattainable, and
if, therefore, the position itself condemned by
Christian writers as meaning a useless life of
Quietism, the teachings of Jesus, too, would have
to be condemned on that ground.

“The Kingdom of God, set forth by Jesus, iy (says
Professor Pileiderer) in sharpest contrast to the kingdoms of
this world and their glory; which must be renounced by
whoever would win the Kingdom of Heaven.’'— the renuncia-
tion here referred to beiug of all earthly ties and earthly
possoesions (Matt. xix 29; Luke, xiv 25).

And Jesus adds, as to ome who wins the
Hingdom of God:—

“1 will make him a pillar in the temple
of my God, and be shall go out no more.”
(Rev. III, 12].

The trath is that when it is said that " Karmea
for the spiritually perfect has ceased,” it does not
mean that he, from that time, becomes a cypher
or a block of stome, It means that action in his
casa and for /iis own individual enlightenment bas
ceased ; having reached the highest condition, he
has notbing to desire for nimself, nothing to do
for Nimself; but for that very reason as stated
before, there is much which he bas fo do, and that
is, in helping those who are on the lower planes
and pneed an uplifting hand.

If God nots thus for the good of His creatures
[B, Gita, III 22-25], why should not man do
the like? If all are dependent upon each other
as parts of an Organism, and if the spiritually
enlightened one has realised to himself his identity
with all that forms this universal brotherhood, it
would be a confradiction in terms to say that he
has, by the very reason of his sepiritual culture,
become & useless member of that brotherhood.

The Bhagavad Gita emphasises this lesson in
Chap. III, 17-26.
9
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It must, indeed, be conceded that the highest
stage, contemplated by the Vedanta is beyond the
reach of ordinary mortais. The path of the Parama-
hamsa is, indeed, very difficult. It is said to be
" gharp as & razor' [Kath. Up. III. 14] and hardly
the one that the masses can be expected to tread.

Sri Krishna tells Arjuna ;—

Among thousands of men scarce one striveth for perfec-
tion; of the successful strivers one knoweth Me in essence.
(Gita-VII-3.)

Mor is one life enough for the purpose. As Suso,
the German Mystic puts it :

Be sure thou wilt have to enduro many deaths before thou
canst put thy naturo under the yoke.

Bat ultimate success is assured to us as being
within our reach.

The religious and ethical truths which are of
immediate practical value to men belong to the lower
plane—the plane of the One and Many—the sphere
of Relativity, as I have elsewhere often termed it,
and here all is activity and no Quietism.

But one must not forget that the activities
implied in this spbere, if well directed with the
ideals of Advaita and Ablheda always present to the
mind, prepare the way for a higher and holier Iife.
*QOuar lower civilisatlon is but a preparation for
the higher.”

These ideals of advaita and ableda are as
useful to social and political progress as they are
to the progress of the individual. The idea of
‘dying to live’ and of ‘living a larger and larger
self' are sufficiently suggestive of higher and
nobler aspirations.

As stated by Rev. Charles Kingsley in connection
with Buoropean Mysticism, I might, with equal
truth, nssert that the great spiritwal laws, upon
which the Vedanta has founded its practical Ethics,
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hold just as good in the family, in th> market. in the
senate, in the study, aye, in the battlefield itself; and teach
(man) the way to lead, in whatever station of life he may be
placed, & truly manlike, because a truly Godlike, life,

The teachings of the Vedanta are as practical
as they are specunlative. There is a vast amount of
sacred literature intended to convey truths of a
practical character tc the popular mind. Of this I
may here mention only the two grand Epics—the
Mahabharata and the Ramayana. These two Epics
contain a great deal of practical teaching with
practical illustrations founded on the Vedantic ideals
of advaita and ableda. Great ideals are placed before
the people in such a popu'ar form, that very few,
indeed, could be found who are unfamiliar with
the episodes of the great personages related in
them or with the btruths inlended to be conveyed
by them. They farnish topies for ZLirtans and
bhajans in every Hindu temple ; they arein the mouth
of every rustic, young and old, whose whole life is
influenced thereby. It is impossible Lo estimate
this influence on their daily life, but it cannot be
denied that it is wide and far-reaching.

The Bhagavad Gita is another sacred book which
1 ooght to montion in this connection, as being one of
the best exponents of the practical aspect of
the Vedanta.

To begin with, the practical character of the
Gita is prominently observable in its lessons on
devotion [Dhak#i.] While recognising to the fallest
extent the philosophical ideal of fatvamiusi it takes
note of the broad fact that all men are not of
the same intellectual calibre to be able to grasp
this idea! and appreciate and realise it, all at once.

Man is, accordingly, told that the Absolute and
Thorelated cannot at once be intelligible {0 him,
for it requires the most abstract contemplation
and elevation of thought, which is beyond the
ordinary powers of his intellect bto accomplish ;
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that till that stage of intellectual and spiritual
attainment is reached, he must content himself with
contemplating and worshipping, as God, the Supreme
Essence ag a differentiated entity in Its manifes-.
tations in ils own works throughbout the Universe,
taking any of such manifestations as a symbol,
through which fo reach it in a proper, moral anéd
religious attitude.

Some of our Christian critics denounce this
as a ' conscious alliance with falsehood, the deliberate
propagation of lies "

I will deal with this objection in my article
on "Hinduism and Its sbrength.” It is enough,
for Lthe present, to say that, if the use of symhbols
to explain truthe, which cannot otherwisc be grasped,
be hypocrisy, we must bid farewell to all the methods
of teachings which we have adopted in Schools,
and hold the teachers as so many liars, when,
for instance, in teaching Geometry, the pointes and
lines drawn on the School board, they represent
ags the Geometrieal points which .re withouat
magnitude, and Geometrical lines which are simply
length without breadth. REuelid himself, too, would
be a huge liar, in this view of the matter.

If these critics think that Christian Churches
have done well in frampling down and destroying
the lower worships, instead of explaining them,
apnd in insisting upon omne uniform standard, irres-
pective of whether it is suited to men of every
grade of culture, we wish them joy.

We here think differently. If we provide food
to human beings according to their physical capacity
to digest it, we regunlate the oducation of the people
aocording to their intellectual capacities and needs,
we think we ought to observe the same law in
respect of their religious and epiritual culture.

A writer in the Hibbert Journal, in July 1906,
-(p. 747), very pertinently says:—
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“Children are compelled to say, by heart, sentences the
weaniag of which they caonot possibly know. Can one wonder
at the slow progress of Christianity, or at the lukewarm interest
of laymen in the Church, when, as babes, they are fed with the
strongest meat, and iheir appetite and digestions ruined 2"’

‘We here make " curabstrach religious conceptions
popular by means of symbols, pictures and images,
never forgetting, at the same time, to impress the
trath that these are but symbols and pictures,
and that the various beliefs and worships and
divinities are but manifestations of Brahman—the
only Eiternal Verity in the Universe. So that, when
a Hindu worships his divinity by symbols, pictures
or images, he does not worship the symbol, picture
or image but the metaphysical verity underlying it, all
these being but manifestations of that Iternal Verity.

As suggested by an educated Hindu, the analogy
of a ladder with innumerable rungs weli and
correctly represents our position. HEach individual
soul stands on the rung suited to itself ; and no
person has a right to say that the rung on which
he himself stands is the only true one and the
others, false; there is a germ of fruth even in
the lowest layers of superstition, and each one
must climb the ladder by sfiages and not jump
over the intermediate rungs to go to the top.

This very fact has rendered the religion of
the Hindus elastic and tolerant ; it adapts aad
assimilates the lower forms of worship, instead of
endeavouring to destroy them [Liyall.]

The rules about lokasangraha given in the
Bhagavad-Gita are also suggestive of prcfound
wisdom. Of these, the first and foremost is, ‘‘ Leb
no wise man unsettle the mind of ignorant people
abtached to action.”

It is wisely ordained that the wise must take
the ignorant masses on and on with them, being
always with them and of them ; that they should
act prudently and try to purify their conduct,
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firat improve their moral character and aptitude
for grasping and appreciating higher truths; well
remembering that it would be most imprudent
and useless to force higher truths on them, without
preparing the ground for their reception.

All our readers are probably npot aware of
the story of Moses and the Shepherd. The shepherd
in his prajyer was using the language of an anthro-
pomorphic God. and offering to serve him with
faod, clothing ete., when Moses rebuked him saying
that God was a spirit, and needed no such
ministrations. The effect of this rebuke was itbat
the shepherd lost his God and had none other
given him, wbom he could devountly worship.

A voice from heaven was (then) heaid, saving. ¢ O Moses,
wherefore have you driven awsy my servant ¥ Your office
is to reconcile my pcople with me, not to drive thew away
from me. I have given to each race diffcrent usages and
forms of prairing and adoring me. I have no need of their
praises, being exalted above all such nceds. I rspard
not the words that aie spoken, but the heart that offers
them., J do not iequire fino words, but & burning heart.
Men’s ways of showing devoticn to me are various, but so
long as the devotions are genuine, they are accepted.

The above is 8 complete echo of the sentiments
contained in the Bbagavad-Gita.

With every advance in intelligence and moral
culture, each one is sure to find explanations which
will satisfy him, and there will be a correspord-
ing improvemert in hir religious atiitude.

Thus, with the backbone of the philosophical
ideal. the religion of the Vedanta, in a thoroughly
tolerant spirit, opens the path to every one who
is desirous of salvation. Mr. Rajam Aiyar rightly
calls it " a grand Religious Republic of the Vedantn.”

Then as fo social relations and the duties those
relations impose, throughout the book, when if
speaks of duties, the Bhagavad-Gita tells us that
we are bound to do the duties attached to the.
position in which{ we are placed.
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It first tells us that man's mission on earth
in his embodied existence is action—Karmanyevadhi-
karasthe—not one single moment of his life can
anybody pass without it.

The entire humanity is divided into four classes
according to the kind of IKarma and the degree
of development which have dstermined the situation
each one occupies in this life. The daties thus
assigned to man constitute his Dharma and these
must be religionsly observed. Ope who has the
satvic element preponderating in him is bound to
do the work of spiritual instruction and of elevation
of man’s character in every thing that pertains to
his moral, religious and spiritual welfare. QOne who
has the rajasic element preponderating in him must
do all that requires activity ; all political activities
belong to fthis sphere. Commercial activity belongs
to the third class ; and the last and lowest class
represents the people in whom the {amasa gunc
predominates, and who, therefore, stand by far in
the greatest need of prolection from the higher
classes, while in a state of serfdom and bondage.

Each man, says the Gita, must actively do the
duties peculiar to his station in life, and these he
cannoti well neglect, for any neglect on his part
would create a hindrance in the way of his further
development in the right direction. This would
conslitute his sin, bringing its own punish* ient with it.

“Fight and conguer or die in the struggle
against iniquity and wickedness’” is the teaching
rung into Arjuna’s ears at the end of every
Discourse. Fight in the infterests of detbroned
Virtue, and recover the crown for her by conquest,
or die in the attempt.’ Unmindful of earthly ties,
fight bravely, not for bread nor for money npor
for fame ;in the name of Duty which is thy
allofited lot.
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Nor is this teaching in the least inconaistent
with the other teachings which enjoin Non-Resistance
to evil, the return of good for evil, ete. It is only
in the Indian Vedanta that such teachings, though
apparently inconsistent with each otber, are found
side by side ; and the key to their correct inter-
pretation consists in a strict observance of the
distinction which I have repeatedly emphasised in
my writings.

All social duties necessarily imply relations and
active conduct for the maintenance and develop-
ment of those relations. Sri Krishna's advice to
man to ficht is perfectly intelligible and proper,
from the social point of view. Man must fulfil
hie duties in his mundane exiastence, bofore he
can become fit io enter the region, wherein all relations
lose their significance.

Society as a whole can never be expected fto
enter this region, all at once or simultaneously.
This world of sense experience, wherein man has
to struggle for existence and for his supposed
happiness, cannot be transformed into a " Kingdom
of God"” at once. It contains beings of various
degrees of culture, and, though they all may be on
their onward march, they cannot be expected to
reach the goal, all simultaneously.

Activibty must, therefore, continue to be their
watichword and a sine qua non.

It must also be remembered that our life in
this world is one of probation and difficulties—
difficulties ariging from wickedness and evil; fighting
to conquer this wickedness and evil must, therefore,
be one of our first daties to society.

Hach individual has to pass through this struggle
and become fit, by a course of moral discipline, for
enlightenment., He has to form his character,
which implies the improvemoent of himself as well
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of his environment, and, for that purpose, resistance
to evil becomes a necessity and has to be practised.

But in practising it, he ought not to forget
the higher teachings, ‘Resist not evil," ‘Return
good for evil,’ etc.

Man’s duty, accordingly, is to resist evil and
resent injury, if the interests of any member of
socieby, including himself as such member, are
jeopardised or affected by such ipjury ; but in doing
g0, he should try even to reclaim the evil door,
remembering that he, too, is a member of that
organiem.

In other words, while non-resistance to evil ought
to be the ideal before man and is insisted omn,
as a rule of individual conduct, so far as possible,
the cxigencies of sociely would seem to require
an adjustnient, from time to time, of the several
relations involved in it and, therefore, justify
resistance to evil for euch adjustment.

In this view of the matter, it is through Resis-
tance that man bas to go to the higher plane,
where Non-Resistance to evil is the rule. There
is therefore in reahty no antagonism between the
two piinciples of Resistance and Non-Resistance
to evil, just as there is none between Hgoism and
Altruism. They are only two stages in Evolution.

Duties, says the Gita, muslt be performed by man
in a spirit of complete ‘selflessness” with the fact
ever present to his mind that the good of all is
his own good. Dauties, beguan on the lower rungs
of the ladder may go on expanding and embracing
whal are generally known as the duties of citizen-
ship and patriotism and eventually duties to the
entire hnmanity and to all other beings and things,
the principle of abheda being the truth underlying
them ail.

Even a whole nation can become a model nation,
if this principle of abheda were rightly apprehended
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and correctly reduaced into practice. The
individualism and self-seeking, which the present
madterialistic age unfortunately fosters, must give
way before a life of altruism; the people under
proper culture must begin to feel that erch one
lives not for himself but for the common good of
all ; their sense of egoism must become so far
expanded that the interest of the people may
become the interest of each one individually. In
such a case, the people would identify themselves
with their king “merging their will in the will
of their monarch, and ascribing their virtues to
the virtue of the king.” The king, on the other
hand, would rexlise ‘' the nation, as it weve, within
himself, as a company of sounls grouped with
mutuoal bonds an ordered host for the higher purposes
of divine economy.”

Nor is this & mere fanciful picturo of a model
nation, impossible of actmal realisation. Ilistory
has furnished orly recenfly an excellent illustration
of such a nation. I mean Japan: and the words
I have quoted in the preceding paragraph from
the Theosophical Review, for October, 1903, refer
to that country.

Here, again, ia an inleresting statement bearing
on the point in an article in the Hibbert Journal for
Oclober, 1905, contributed by Prof. Anesaki, of the
Imperial Univermily of Japan., After referring to
the teachings of his spiritual teachers which enjoin
altruisin and the sacrifice of every ibing to the
Dharimna, the learned Professor observes:—

These were no mere teachings but the morality incul-
cated by thom has tuned the actual life so deeply, thab
self-sacrifice for the sake of one's ideal has become the
spirit of our national life. Applied to the morality of the
warrior class, it has caused many warriors to die gladly
for the sake of their lord of the nation. The spirit of
self-sacrifice is the vital force of our morslity and has-
manifested its power during the presont war most remarkably.
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Here is an instance highly suggestive of more
- than a bare possibility of realisation of the Vedantic
ideal—an instance in which we find conquest going
on " hand in hand with gentleness and self-control.”

The Bbhagavad Gila itself gives instances of
Kings leading an active life even ufter their spiritual
enlightenment. Xing Janaka is mentioned by name
in TII, 20. '“He fought battle, improved commerce
and industry, and is reported to bave been one of
the justeect kings of the world, and withal. one of the
greatest Indian Vedantine.” (Rajam Aiyar.) Rama,
the bero of the Ramayana, is another instance; and
a number of other instances might also be found
shuwing that Aingly dufies were not considered to
be in any way incompatible with spiritual culture.

“ Rulers ought to be philosopbers,”” rays Plato;
and some of our Upanishads show that Ksbatriza
kings were the custodians of philosophical knowledge,
and Brahmins weni to them for acguiring it.

There is also abundant evidence to show fthat,
side by side with the high ideals which the Indian
Vedanta placed before man, there existed institu-
tions in India, even in the pire-Buddhistic period,
for the education of the young—male and female—
in which all the most noble and heroic virtues
were laught, both in theory and practicc—inslita-
tions 1nftended for philosophicul, moral, religious
and politieal instruction, for tho elevation of the
disciples "in spitit and in action'—' institutions
somewhat similar {o those which were founded by
Pythagoras in Crotona and other places in the sixth
century B.C.

And, what is more important still, the teachers,
who volunteered their services in this mission,
without any pecuniary gain to fhemselves, were
the very men whom European writers are wont to
condemn as so many ‘bundles of negation'—I!
mean, the sages and ascetics, who bad renounced
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the world and who, having nothing to desire for
themselves, were ever devoted fio serve others, in
order to elevate them to their own heights.

How literally true was it that the Great Ones
instead of being the Masters were the servants of
the people among whom their lot was cast.

If institutions, such as I have above mentioned,
existed as a fact in ancient India, it might safely
be inferred that they had a most salutary effect
on the society in whi.h they flourished and the
government which tolerated and emcouraged them.
If members of the royal household were among
the disciples attending these institutions, if the sons
of the nobility and commonalty, so to speak, all
received instructions on one common ground—
instruction based on the broad ideuls of edvaita and
abheda, such instraction must naturally have had a
good effect upon both the rulers and the raled.

The relalions between the two must naturally
have been all that could possibly be wished—the
raler acting with wisdom like an unselfish and
loving father towards his children, and the ruled
serving him in a right royal spirit with devotion
and love. Filial piety and loyalty would, in such
a case, be completely uniled, as they are seen united
in Japwn at the present day [Hibbert Journall)

We bave thae in the Vedantn a philosophy
which has pever beer ' excelled in its spiritual
heights or in «epeculative profundity,” and an
othical and religious ideal which is eternally and
universally true and capable of practical application.

It has a power to strengthen the souls of the
noblest man for ‘‘action and endurance.” Owing
to its “firm grasp of the central idea that there
is a rational principle in the world, which is one
in nature with the self-conscious intelligence within
us,” it has been able to make every thing bend o
it. It recognises a principle of a highly practical



THE ETHICS OF THE VEDANTA 141.

character, which is legitimately deducible from it.
The noble idea of the entire universe being one
big brotherhood Vasudhaiwa kuduwmbakam finds its
justification and explanation in that central idea—
a brotherhood, in which all distinctions of Mine
and Thine lose their significance, and in the
interests of which all are held bound to co-operate
sinking their individual personality altogether.

How grand is the conception of Vasudhaiwa-
Ludambalkam. Io the words of Principal J. Caird,
it is not a fantastic dream of the theorist but a
noble ideal.

If both the Rulers and the Ruled were only to
realise the importance of the truth implied in it and
shape their conduct accordingly, with a tremendous
revolution in the religious and political attitude of
both would result!

Our country would, then, be veritably a
“ Heaven on Earth.”

Is India destined ever to experience such a
blissful condition ?
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N my journey through India, I have noticed
with satiasfaction, that in philosophy till now
our brothers in the Kast have maintained a very
good tradition, befter perhaps, than the more
active but less contemplative branches of the greaf
Indo-Aryan family in Horope, where HKmpiricism,
Realism and their natural consequence, Materialism,
grow from day to day more exuberantly whilst,
metaphysics, the very centre and heart of serious
philosophy, arz supported only by a few ones, who
have learned to brave the spirit of age.

In India, the influence of this perverted and
perverse spirit of our age has not yet overthrown
in religion and philosophy the dood traditions
of the great ancient time. It is true that most
of the ancient darsanas even in India find
only an historical interest; followers of the
Sankhya System occur rarely : Nyaya is cultivated
mostly as an intellectnal sport and exercise,
like grammar or mathematics. —but the Vedantic
is now, as in the ancient time, living in the
mind and heart of every thoughtful Hindoo. It is
true, thal even here in the sanctuary of Vedantio
metaphyisics, the realistic tendencies, natural to
man, have penetrated, producing the misinterpreting
variations of Shankara’s Adwaita, known under
the names Visishtadwaita, Dwaita, Saddhadwaita

* An address delivered before the Bombay Branch of the
Royal A<iatic Sociaty, on Saturday, the 25th February 1893,
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of Raumanuja, Madhva, Vallabha,—but India till now
has not yet been seduced by their voices, and of
hundred Vedantins (I have it from a well-informed
man, who is himself a zealous adversary of Shankara
and follower of Ramanuja) fifteen perhaps adhere
to Ramanuja, five to Madhva, five to Vallabha,
and seventby-five to Shankaracharya.

This fact may be for poor India in s0 many
misfortunes a great consolation; for the eternal
interests are higher than the temporary ones ; and
the system of the Vedanta, as founded on the
Upanichads and Vedanta Sufras and accompanied
by Shankara’s commentaries on them,—eyual in
rank to Plato and Iant—is one of the most
valnable products of the genius of mankind in
his researches of the eternal truth,—as I propose
to show now by a ghort sketch of Shankara'’s
Adwaita and ccomparison of its principal doctrines
with the ©best that occidenial philosophy bas
predaced till now.

Taking the Upanishads, as Shankara does, for
revealed truth with absolute authorivy, it was not
an easy task to build out of their materials a
consistenti philosophical system, for the Upaonishads
are in Theology, Cosmology and Psychology full
of the hardest contradictions. So in many passages,
the nature of Brahman is painted in various and
laxuriant colours, and again we road, that the
nalure of Brakman is quite unaftainable to human
words, to human understanding;—so we meseb
sometimes longer reports explaining how the world
has been created by Brahman, and again we are
told, that there is no world besides Brahman, and
all variety of things is mere error and illusion ;—
so we have fanciful descriptions of the Sumsara,
the way of the wandering soul up the heaven
and back to the earth, and again read that there
is no Samsara, no variely of souls at all ; but
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only one Atman, who is fully and totally residing
in gvery being.

Shankara in these difficulties ereated by the
nature of the materials, in face of s0 many
contradictory doctrines, which he has not allowed
to decline and jet could not admit altogether,—
has found a wonderful way out, which deserves
the attention, perhaps the imifation of the Christian
dogmatists in their embarassmenfis. He constructs
oub of the materials of the Upanishads two systems;
one esoterio, philosophical (called by him #nirguna
vidya, sometimes paranarthika avastha) containing
the metaphysical truth for the few ones, rare in
all times and countries, who are able to under-
stand it; and another exoteric, theological (saguna
vidya, vyarharita avasthia) for the genmeral publie,
who wants images, not abstract truth, worship,
not meditation.

I shall now point out briefly the two systerss,
esoberic and eaoberic, 1n pursuing and coonfronting
them through the four chief parts, which Shankara's
system contains, and which every complete philo-
sophical system must contain:—

I. Theology, the doctrine of God or of the
philosophienl principle.

II. Cosmology, the doctrine of the world,

III. Psychology, the doctrine of the soul.

IV. Hschatology, the doctrine of the last things,
the things after death.

I. THEOLOGY

The Upanishads swarm with fanciful and contra-
dictory desoriptions of the nature of Brahman. He
is the all-pervading akasa, is the purusiia in the
sun, the purusha in the eye ; his head is the heaven,
his eyes are sun and moon, his breath is the wind,
his foofstool the earth; he is infinitely great as
soul of the universe and infinitely small as the
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goul in us; he is in particular the Isvara, the
personal God, distributing justly reward and puonish-
ment according to the deeds of man. All these
numerous descriptions are ocollected by Shankara
under the wide mantle of the exoteric theology,
the saguna vidya of Brahman, consisting of numerous
“ vidyas” adopted for approaching the Kternal
Being not by the way of knowledge but by the
way of worshipping, and having each its particular
fruits. Mark, that also the conception of God as
a personal being, an Isvara, is merely exoteric
and does not give me & uniform knowledge of the
Atman :—and indeed, when we consider what is
persnnality, how narrow in its limifations, how
closely counectcd with egoism the counterpart of
Godly cssence, who might think so low of God
to impute him personality ?

“Tn the sharpest contrast to these exotberic vidyas
stands the esoficrie, nirguna vidya of the Atman!
and its fundamental tenet is the absolute inaccessi-
bility of God to human thoughts and words and
the celebrated formula occurring so often in Brihada-
ranyaka-Upanishad : _neti! nefi! viz. whatever
attemps you make to know the Atman, whatever
description you give of him, I always say : na ifi,
na iti, it is nob so, it is not so! Therefore the
wise Bhava, when acked by the king Vashkalin to
explain the Brahman, kept silence: And when the
king repested his request again and again, the
rishi broke oub into the answer: “I tell it to you,
but you don’t understand it; Santo yam agimg,
this Atma is silence’”! We know it now by the
‘Kanfian philosophy, that the answer of Bhava
was correct, we know it, that the very organisa-
tion of our intellect [which is bound once for ever
to its innate forms of intuiticm, epace, time, and
causality] excludes us from & knowledge of the
spaceless, timeless, Godly reality for ever and ever.
And yet the Atman, the only Godly being, is not

10
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unattainable to us, is even not far from us, for
we have it fully and totally in ourselves as our
own metaphysical entity ; and here when returning
from the outside and apparent world to the deepest
gecrets of our own nabure, we may come to God,
not by knowledge, but by anubhava, by absorption
jnto our own eself. ere_is a great difference

between knowledge, in which, subject and objeot
are distinet from each other, and anublava where
subject and object coincide in the same. He whe
by anubhava comes to the great intelligence, * aham
brahmna asmi,’” obtaine a state called by Shankara
Samradhanaim, accomplished satisfaction ; and

indeed, what might he desire, who feels and vows
himself as the sum and totality of all existence ;

I1.—COSMOLOGY

Heore again we meet the distincticn of exoferie
and esofieric doctrines, though not so clearly severed
by Shankara as in other parts of his system,

The exoteric Cosmology according to the natural
but erroneous realism [avidya] in which we are
born, considers this world as the reality and can
express its entire dependency of Brahman only by
the mythical way of a creation of the world, by
Brahman. So a temporal creation of the world,
even as in the Christian documents, is also taught
in various and well-known passages of the Upanishads.
But such a creation of the material world by an
immaterial cause, performed in a certain point of
time after an eternity elapsed uselessly, is not
only against the demands of human reason and
natural science, but also against another important
doctrine of the Vedanta, which teaches and must
teach (as we shall see hereafter) the beginning-
lessness of the migration of souls,” samsarasya
anaditvamn. Here the expedient of Shankara is
very clever and worthy of imitation. Instead of
the temporary creation once for ever of the
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Upanishads, he teaches fthat the world in great
periods is created and re-absorbed by Brahman.
This mutual creation and re-absorption lasts from
eternity and no creation can be allowed by our
system to be a first one, and that for good reasonms,
as we shall see just now. If we ask: Why has
God created the world ? The answers to this question
are generally very unsatisfactory. TFor His own
glorification ? How may we attribute to him so
much vanity!—For his particular amusement ?
But He was an eternity without this playtoy 1—
By love of mankind ? How may He love a thing-
before it existe ; and how may it be ecalled love,
to create millions for misery and eternal paini—
The Vedanta has & better answer. The neveor-
ceasing mnes/-creafion of the world is a moral
necessity connected with the central and most
valuable doctrine of the exoteric Vedanta, the
do\cﬂtiue of Samsara. -

Man, says Shankara, is like a plant. He grows,
flourishes, and at the end, he dies but not totally.
For as the plant, when dying, leaves behind it the
seed, of which, according to its qualiby, a new
plant grows ;—s0, man, when dying, leaves hisg
Karina, the good and bad works of his life, which
must ba rewarded and punished in another Iife
after this. No life can be the firsb, for it is the
fruit of previous actions, nor the last, for itg
actions must be expiated in a next following life.
S0 the Samsara is without beginning and withoug
-end, and the new creation of the world after every
absorption into Brahman is a moral necessity™ I
need mnot point oub, in particalar here in India,
the high value of this doctrine of Samsara as a
consolation in distrese as a moral agent in
the temptation of life:—I have to say here only,
that the Samsara, though not the absolute trath,
is a mythical representative of truth which, in
itself, is unattainable to our intellect ; mythical ig
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this theory of metempsychosis only in so far as
it invests in the forms of space and fime what
roeally is spaceless and timeless, and therefore beyond
the reach of our understanding. Sc¢ the Samsara is
just so far from the trubth, us the sayuna vidya
is from the nirguna vidya ; it is the eternal trath
itself, but [since we cannol conceive is ctherwise]
the truth in an aliegorieal form, aJopted o our
human underatanding. Aad thio is tha character
of the whole exoteric Vedanta, whilsi the esoleric
doctrine tries to find oub the philosophical, the
absolute truth.

And so we come fo the esolerie Cosmology,
whose simple dofrine is this, that in reality there
is no manifold world, but only Diahman, ané that
what we consider as thoe world is & meoere illusion
(maya) similar to a mrigatrishnika, which disappears
when w2 approach if, and rnot more %o be {earad
than the rops, which we taok in the darkuess for
a serpenf. There are, as you see, many similes
in the Velanuta, tn illustrate the iilasive characier
of this world, bus the bert of thown is perhaps
when Shankara compares our life with a leng
dream :(—2 man whilst dreaming does not doubb
the realily of the dream, bul this reality discppears
in the momecat of awakeuing, {o give p'ace %0 a
truor realily. whi~h wa wrro npot aware of whilst
dreaming. The life n drcam! This hos been the
thought of mamny wise men from Pindar and
Sophoecles Lo Shakasnenre and Colderon de la Barea,
but nobody has better explained this idea, than
Shankara. And indeed, the moment when we die
may be to nothing so similar as to the awaken-
ing Irom a long and heavy dream ; it may be, that
then heaven and earth are blown away like the
nightly phantoms of the dream, and what then
may stand before us ? or rather in us ? Brahman,
the ebernal reality, which was hidden (o us till
then by this dream of life!-—~This world is maya,
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is illusion, is not the very veality, that is the
deepest thought of the esoleric Vedanta, attained
noti by calculating #arka but by anubhava, by
returning from this variegated world to the deep
vecess of our own self (dtman). Do so, if you
can, and you will get aware of a reality, very
different from empirical veality, a timeless, spaceless,
changeless reality, and jou will feel and experience
that whatever 1s oubtside of this only true reality
is mers appearauce, is maya, is & dream !—This
was Lhe way (ke Iudian thinkers went, and, by
a similar way, shown by Parmenides. Plato came
10 the same truth, when knowing aud icaching that
this world is a woirld of shadows, and that the
seality is not in lhess shadcws, bub bebind them.
The accord here ol Platonism and  Vedantism is
wonderful, buu both have grasped the great meta-
physical truth Ly intuition; their temet is true,
bat thay are nol able to prove it, and in so far
{hey are defective. And here a great light and
agsistance to the Indian and the Grecian thinker
comes from the philosophy of Xant, who went
quite another way, not the Vedantic and Platonie
way of intuition, but the way of absiract reasouning
and_scientific proof. The great work of Xant is
an analysis of homan mind, not in the superficial
way of Locke, bnt ge'tiny to the very bobtom of
it. Aund 1n doing =0, Kint found, to the surprise
of the world and of hiniselr, that thrce essential
elemenbs vi t{his outside world, wiv.,“space, time
and_cpusalify, are not, as we naturally_ believe,
eﬁfm nal fundaments of an objective reality, buat
merely subjective, inpabe, intuitive forms of our
own intelleck. This has been proved by Kaab and
by his great disciple Schopenhauer with mathe-
matical evidence, and I have given these proofs
{the fundament of every scientific metapbysics] in
the shortest and clearest form in my " Elemete
der, Metaphysik”—» book which I am resolved
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now to get translated into English, for the benefif
pnot of the Furopeans [who may learn German]
but of my brothers in India, who will be greatly
astonished to find in Germany the scientific substrue-
tion of their own philosophy, of the Adwaita
Vedants !  For Kant has demonstrated that space,
time and Gausalily are not objective realities, but
only subjective forms of our intellect, and the
unavoidable conciusion is this, that the world, as
far as it is extended in space, running on in time,
ruled throughout by causality, in so far is merely
a representation of my mind and nothing beyond
it. You see the concordance of Indian, Grecian
and German metaphysics : the world is maja, is
illusion, says Shankara ;—it is a world of shadows,
nobt of rvealities, says Plato;—it is ' appearance
only, not the thing in itself,” says Kant. Here
we have the same doctrine in three different parts
of the world, but the scientific proofs of it are
not in Shankara, not in Plato, but only in Kant.

III. PsYCHOLOGY

Here we convert the order and begin with
the esoteric Psychology, becanse it is closely
conpnected with the esoteric Cosmology and its
fundamental doctrine: the word is maya. All is
illusive, with one exception, with the exceplion of
my own Self, of my Atman. My Atman capnot be
illusive, as Shankara shows, anticipaling the “ecogito,
ergo_sum” of Deccartes—for he who _would_deny
“it, even in_ depving it, witnesses its reality. But
what is the relation between my individual soul,
the Jiva.-Atman and tbe highest soul, the Parama-
Atmap or Brahman ? Here Shankara, likea prophet,
foresees the deviations of Ramanuja, Madbva and
Vallabha and refutes them in showing that the
Jiva cannot be a part of Brahman [Ramanuja],
because Brahman is without parts [for it is time-
less and spaceless, and all parts are either successions
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in time or co-ordinations in space,—as we may
supply,] —neither a different thing from Brahman
[Madhava], for Brahman is ekam eva advitiyam,
as we may experience by anubliava,—nor a meta-
morphose of Brahman [Vallabha)], for Brahman
is unchangeable [or, as we Lknow now by Kant,
it is out of causality]l. The conclusion is, that the
Jiva, being neither a part or a different thing, nor
a variation of Brahman, must be the Paramatman
fully and totally himself, a conclusion made equally
by the Vedanta in Shankara, by the Platonic
Plotinos, and the Kantian Schopenhauer. But
Shankara in his conclusions goes perhaps further
than any of them. If really our soul, says he,
is not a part of Brahman, all-pervadingness, eternity,
almightiness [scientifically spoken ; exemption of
space, time, causality] are ours; alam braluna
asmi, 1 am Brahman, and consequenfly I am all-
pervading [spaceless] eternal timeless,] almighty
[not limited in my doing by causality). But these
godly qualities are hidden in me, says Shankara,
as the fire is bhiddem in the wood and will appear
only after the final deliverance.

What is the cause of this concealment of my
godly nature? The Upadhis, answers Shankara,
and with this answer, we pass from the cenfric
to the exoteric psychology. The Upadhis are
manas aod indriyas, prana wilh its five branches,
sukshma sariram,—in short, the whole psychological
apparatus, which, together with a factor change-
able from birth to birth, with my karman, accompanies
my Atman in all his ways of migration without
infecting his Godly nature, as the crystal is not
infected by the colour painted over it. But where-
from " originate these Upadhis? They form, of
course, part of the maya, the great world illusion,
and like maya, they are based in our innate avidya
or igonorance, a merely negalive power and yebt
strong enough fio keep us from our Godly existence.
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But now, from where comes the arvidya, this
primeval cause of ignorance, sin, and misery ? Here
all philosophers in India and Greece and everywhere
have been defective, until Kant came to show us
that the whole question is inadmissible. You ask
for the cause of avidya, but she has no cause;
for caunaality goes only so far as this world of
the Samsara goes, connecting each link of it with
another, but never beyond Samsara and its funda-
mental characteristic, the avidya. In enquiring after
a cause of arvidya with maya, Samsara and Upadhis,
you abuse, as Kant may teach us, jyour innate
mental organ of causality to penetrate into &
region for which it is not made and where il is
no more available. The fact is, that we are here
in ignorance, sin and misery, and that we know
the "way out of them, but the question _of a
cause for them is senseless.

IV.~--BsSCHATOLOGY

And now a few words about this way out
of the Samsara, and first about the exoteric
theory of it. In the ancient time of the hjymus
there was no idea of Samsata, but only rewards
in heaven and [somewhat later] ponishment in a
dark region [padam qabhiram], the precursor of
the Jater hells. Then the deep theory of
Samsara came up teaching rewzid and punish-
ment in the form of A pew bitth on earth.
Tke Vedanta combines both theories, and so bo
has a double expiafion, firat in heaven and hell,
and then again in a new existesce on earth.
This double expiation is different [11 for per-
formers of good works, going the Pitriyana,
[2] for worshippers of the Saguna Brahma,
going the Devayana, [8] for wicked deeds, leading
to what is obscurely hinted at in the Upanishads
as the Tritiyam Sthanam, the third place—[1] the
Pitriyana leads through e succession of dark
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spheres to the moon there to enjoy the fruits of
the good works, and, after their consumption,
back to an earthly existemce. [2] the Devayana
leads througk a set of brighter spheres to
Brahman, without returning to the earth. Bat
this Bralman is only Saguna Brabmsn, the
object of worshipning, and its trne worshippers,
though entering into this Saguna Brabman with-
out reburning, have to wait in it uontil they get
moskha by obtaining samayogadarshanam, the full
knowledge of the Nirguna BRrahma. (3) The
Tritiyam Sthanam, inecluding the later theories
of hells, teaches punishment in them, and again
punishment, by returnirg to earth in the form
of lower castes, animals, and plants. All these
various and fantastical ways of Samsara are
sonsidered as true, quitc as trume as this world
is, but not more. For the whole world and the
whole way of Samsara is valid and true for
those only who arc in the aridya, pot for
those who have oveicoma her, as we have to
show now.

The esoteric Vedanta does not admit the
reality of the world nor of the Samsara, for the
only reality is Brahman, sgeized in ourselves as
our own Atman. The Krnowledge nf this Atman,
the great intelligence: ‘‘alam brahmae asmi,”
does nabt produ~e mtolsha |deliverance], but
is wmoksha itself

When seeing Brahman as the highest and the
lowest everywhere, all knots of our hearf, all
sorrows are splif, all doobis vanish, and works
become nothing. Certainly, no man cun live
witheut doing works and so also the Jivanmukic:
but he knows it, thabt all these works are illusive,
as the whole world is, and therefore they ¢fo not
adhare to him mnor produce for him a new life
after death.—And what kind of works may such
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8 man do?—People have often reproached the
Vedanta with being defective in morals, and,
indeed, the Indian genius is too contemplative to
speak much of works; but the fact is, neverthe-
less, that the highest and purest morality is
the immediate consequencc of the Vedanta. The
Gospels fix quite correctly as the highest law of
morality: “love your neighbour as ;ourselves.”
But why should I do so, siace, by the order of
nature, [ feel puin and pleasure only in myseif,
not in my neighbour? The auswer is not in the
Bible [this venerable book being not jet quite
free of Semetic realism], but it is in tbe Veda,
is in the great formula '‘fué fwcwm asi,” which
gives in three words mefaphysics and morals
altogether. You shall love jyour mneighbour as
yourselves,—because you ara your neighbour, and
mere illusion makes you believe that your neigh-
bour is something different from yourseives. Or
in the words of the DBhagavatgita:-£he, who
knows himself in everything snd everything in
himself, will not irjure himself, by himself,.
Nahinasti atinana atmana atma'nam.J This is the
sam and teoor of all morality, and this is the
standpoint of & man Lknowing himself as a
Brahman. He feels himself as everything,—so he
will not desire anythiug, for he has whatever can
be had; he feels himecelf as everything—so he
will not injure anything, for nobody injures him-
self. He lives in the world, is surrounded by
its illusions but not deceived by them; like the
man suffering from timira, who sees two moons
bat knows that there is one only, so the Jivanmulkta
sees the maunifold world and cannot get rid of
seeing it, but he knows that there is only one
being, Brabman, the Atman, his own Self, and he
verifies it by his deeds of pore uninterested
morality. And so he expects his end, like the
potter expecting the end of the twirling of his
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wheel, after the vessel is ready. And then, for
bhim, when death comes, no more Samsara: He
enfers into Brahman, like the streams into the
ocean: he leaves behind him nama and rupaimn,
he leaves behind his individuality, but he does
not leave behind him his Aéman, bis self. It is
not the falling of the drop into the infinite ocean.
it is the whole ocean, becoming free from the
fetlers of ice, returning from kis frozen state to
what he is really and has never ceased to be,
to his own all prevading, eternal, all mighty
nature, {And so the Vedanta, in its unfalsified
form, is the strongesi support of pure morality,
is the greatest consolation in the sufferings of life-
and death,—Indians, keep to it !—3



"THE VEDANTA PHILOSOPHY'

By SWAMI VIVEKANANLCA

HE Vedanta philosophy, as it is generally
called at the present day, really comprises

all the various sects that now exist in India.
Thus there have been various interprstations, and
to my mind they have been progressive, beginning
with the dualistic or Dvaita and ending with
the non-dualistic or Advaita. The word Vedanta
literally means the end of the Vedas,—the Vedas
being the scriptures of the Hindus.! Sometimes
in the YWest, by the Vedas are meant only the
hymrs and 1ituals of the Vedas. DBut al the
present time these parts bhave almest gone oub
of use, and usuvally by the word Vedas in India
the Vedanta is meant. All our commentators,
when they want %o quote a passage from the
sciptures, as a rule, quote from the Vedanta,
which bas another techrnical pame with the
commentators—the Shrutis.. Wow all the books

* The above address wus delivered before the Graduate
Philosophical Society of Harvard University in March 1806.

+ The Vedus are divided mainly in two portions: the
Karmakanda and the Jnanahanda.—the work-portion and
the knowledge-portion. To the Karmakanda belong the
famons hymns aund therituals or Brahmanas. Those books
which treat of spiritual matters apart from ceremonials,
are called Upanishads., Tho { panishads belong to the
Jonanakanda or knowledge-portion. it is not that all the
Upanishads came to be cumposed as a separate portion of
the Vedas. Some are interspersed among the rituals, and
at least one is in the Samhita or hymn-portion. Some-
times tho icrm Upanishads is applied to books which are
not included in the Vedas,—e.g., the Gita; but as a rule
it is applicd to the philosophical treatises scattered through
the Vedas. Those treatises have been collected, and are
called the Vedanta.

t The term Shruti,—meaning * that which is heard,”—
though including the whole of the Vedie literature, is
chiefly applied by the ecommentators to the Upanishads.
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known by the name of the Vedanta were not
entirely written after the ritualistic portions of
the Vedas. For instance, one of them—the Isha
Upaunishad—forms the fortieth chapter of the
Yajur Veda, that being the oldest part of the
Vedas. There are other Upanishads ® which form
porfions of the Brahmanas or ritualistic writing:
and the rest of the Upanishads are independent,
not comprised in any of the Brehmanas or otber
parts of the Vedas; bufi there is no reason to
suprose that they were entirely independent of
other parts, for, as we well know, many of these
have been lost entirely, and many of the
Prhmanas have become extinet. 8o it is quile
possible that the indepeadent Upani-hads belonged
to some Brahmanas, which, in course of time,
fell into disuse, whila the Upanishads remnained.
These TUpanishads are =also called Forest Books
or Aranyakas,

The Vedanta, then, practically forms t{he
scriptures of the Hindus, and all systems of
philosophy i(hat are orthodox have lo take it as
their foundation. Even the Buddhists and Jains,
when it suvils their purpose, will quote a passage
from the Vcdanta as authoiity. All schools of
philosopby in India, although they claim Lo have
beenr based upun the Vodas, look different names
for their sysbems. Thc last one, ihe system of
Vyasa, took its stand upon tho doctrines of the
Vedas movre than the previcus systems did, and

* The Upanishads are said to be one hundred and
eight in number. Their dates cannot be fixed with
certainty,—only it is cerbain that they are older ihan the
Buddhistic movement. Though some of the minor Upanishads
countain allusions indicating a later date, yet that does not
prove the later date of the treatise, as, im very many
cases in Sanskrit leterature, the substance of a book
though of very ancient date, receives a coating, as it were,
of later events in the hands of the sectarians, to exalt
their particular sect.



158 ASPECTS OF THE VEDANTA

made an abtempt to harmonize the preceding
philosophies, such as the Sankhya and the Nyaya,
with the doctrines of the Vedanta. So it is
especially called the Vedanta Philosophy; and the
Sutras or Aphorisms of Vyasa are. in modern
Indie, the Dbasie of the Vedanta Philosophy.
Again, these Sufras of Vyasa have been variously
explained by different commentators. In general,
there are three sorts of commentators™ in India
now; and from their interpretations bave arisen
three systems of philosophy and sects. One is
the dualistic or Dvaita: a second is the ¢ualified
non-dualistic or Vishishtadvaita; and a third is
js the non-dualistic or Advaita. Of these, the
dualistic and the qualifled non-dualistic include
the largest number of the Indian people, The

* The commontarics aro of various sorts such as the
Bhashya, Tika. Tippani, Churni, ete,—of which all except
the Bhashya are explanations of the text or difficult words
in the text. The Bhashya is not properly a commentary,
but the slucidation of a system of philosophy out of texts,
the objerts bheing not to explain the words, but to bring
out a philosophy. So the writer of a Bhashys expands his
own system, teking texts as authorities for his system.

There have been various commentarics on the Vedanta.
Jts doctrines found their final expression in the philosophical
Aphorisms of Vyasa. This treatise ecalled the Uttara
Mimamsa, is the standard authority of Vedantism’—nay, is
the most authoritative exposition of the Hindn scriptures.
The most antagonistic sects have been compelled, as it
were, to tako up the texts of Vyasa, and harmonize them
with their own philosophy. Even in very ancient times,
the commerntators on the Vedanta philosophy formed
themselves into the three celebrated Hindu sects of dualists,
qualified non-duslists, and noan-dualists, = The ancient
commentaries are perhaps lost; but they have been revived
in modern times by the post-Buddhistic commentators,
Shankara, Ramanuje and Madhva. Shankara revived the
non-dualistic form, Ramanuja, the qualified non-dualistic
form of the ancient commentator Bodhayana, and Madhva,
the dualistic form. Xan India, the sects differ maicly in
their philosophy ;, the difference in rituals is slight, the
basiz of their philogophy and religion being the same.
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non-dunlistic are comparatively few in number.
Now I will try to lay before you the ideas that
are contained in all these three sects; but before

going on, I will make one _remark,—thab _bhese
different Vedant stems have one common

psychology, and that is, the psychology of the
Sankhya system, The Sankhya psychology is very

much like the psvchologies of the Nyaya and
Vaisheshika systems, @fferin_g only in minor
particulars.

P4

All the Vedantins agree on three points,
They believe in God, in the Vedas as revealed.!
and in cycles. We have already considered the
Vedas. The belief about ¢y cles is as
follows :—All matter throunghout the uniserse isi
the oufcome of one primal matter called Akasha,;‘
and all force whether gravitation, athraction or
repulsion, or life, is the oubtcome of one primal
force called prana. Prana acting on Akasha is{
creating or projecting the nuniverse. At the
beginning of a eycle, Akasha is motionless,
unmanifested. The Prana begins to act, more and
more, creating grosser and grosser forms out of
Akasha,—plants, animals, men, stars, and so on.
After an fhcalculable time, this evolution ccases
and involution begins, everything being resolved
back through finer and finer forms into the
original Akasha and Prana, when a new cycle
follows. Now there is something beyond Akasha
and Prana. Both can be resolved into a third
thing oalled Mabat,—the Cosmic Mind. This'
Cosmic Mind does not create Akasha and Prana,
but changes itself into them.

* The word which is *creation™ in your language is,
in Sanskrit, exactly  projection,’”” because there 18 no sect
in India which believes in creation as it is regarded in the
West —a something coming oub of nothing. What we mean
by creation is projection of that which already existed.
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'We will now take up fhe beliefs about mind,
sorzl, and God. According to the wuniversally
accepted Sankhya psychology, in percepbion, in
the case of vision, for instance,—there are,
firgt of all, the instruments or XKaranas of
vision,—the eyes. Bebind the instroments—
the eyes—is the organ of vision or Indriya,—the
optic nerve and its centres,—which is not the external
instrument, but withont which the eyes will not
gee. Mare still is needed for perceplion. The mind
or Manas must come and attach itself to the organ.
And besides this, the sensation must be carried to
the intellect or Buddhi,—the determinative, reactive
state of the mind. When the reaction comes from
Buddhi, along with it flishes the exalernal world
and egoism, Here then is the will : but everything
is nouv complets. Jusl as every picture, being
composed of successive impulses of light, must be
anited on gomething slationary to form a whole,
so all the ideas in the mind must be gathered
'and projected oo something that is stolionary—
rélatively Lo the body and wmind,—that is, on what
iis celled the Soul or Patasha or Atman.

According ta the Sankbya philesophy, the
reactive state of the mind called Buddhi or intellect,
is the cutcome, the cha=g2, or a certain mani-
festation of the Mahal or Cosmic Mind. The Mahatl
becomes charged into vibratiny thought ; and thai
becomes in one part chacged into the organs and
in the other part into the fine particles of malter.
Out of the combination of all these, the whole
of this universe is produced. Behind even Mahat,
the Sankhya conceives of a certain state which
is called Avyaktam or unmanifested, where even
the manifestation of mind is nol present, but only
the causes exist. I6 is also ecalled Prakrivi. Beyond
this Prakriti, and etermally separate from it, is the
Parucha, the Soul of the Sankhya, which is without
attributes and omnipresent. The Parusha is not
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the doer but the witness. The illustration of the
crystal is used to explain the Purusha. The latter
is said to be like a crystal without any coloar,
before which diffcrent colours are placed, and then
it seems fto be coloured by the colours before it,
but: in reality it is nob. The Vedantists reject the
Sankhya ideas of the soul and nature. They claim
that between them there {s a huge gulf to be
bridged over. On Lbe one hand, the Sankhjya
systern comes to nature, and then at obce it has
to jump over to the other side and come fo the
soul,. which is entirely separate from nature. How
can these different colours, as the Sankbya calle
them, be able to act nn that soul which, by its
nature, is colourless? So the Vedantists, fiom the
very ﬁraf affirm that this soul and _this pature
are one.” Hven the dualistic Vedantists admit
that the Alma or God is not only the efficient
cause of this universe, but also the material cause.
But they only say so in so many words. They
do not really mean it, for they try to escape from
their conclusions, in this way. They say there
are three existenzes in this universe,—God, soul,
and pature. Nuture and soul are, as it “Were, the
body of God, and in this sense it may be said
that God and the whole universe are one. But
this nature and all {hese varicus souls remain
the beginning of a cycle till they become fine, and
remain in a fine state.

The Advaita Vedantists—the non-dualists—reject
this theorvy of the soul, and@ having mnearly the

*The Vedanta and the Sankhya philosophy are very
litvle opposed to each other. The Vedanta God is developed
out of the Sankhya’s Purusha. All the systems take up
the psychology of the Sankhya. Boih the Vedanta and
the Sankhya believe in the infinite Soul, only the Sanklya
believes there are many souls. Accordxng to the Sankhya,
this universe does not require any explanation from outside.
The Vedanta believes there is the one Soul, which appears
as meny: and we build on the Sankhya's an&lysxs.
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whole range of the Upanishads in their favour,
build their philosophy entirely upon them. All
the books confained in the Upanishads have one
subject, one task before them,—to prove different
from each other through all eternity. Only
at the following theme: “Just as by the
knowledge of one lump of clay we have the
konowledge of all the clay in this universe, so what
is that, knowing which we Lkoow everything in
the universe?"’ The idea of the Advaitists is to
generalize the whole universe into one,—that some-
thing which is really the whole of this universe.
And they claim that this whole universe is one,
that is one Being manifesting itself in all these
various forms. They admit that what Sankhya
calls nature, exists, but say that nature is God.
It is the Being, the Sat, which has become converted
into all this,—the universe, man, soul, and every-
thing that exists. Mind and Mahat are but the
manifestations of that one Sai. Buat then the
difficulty arises that this would be pantheism. How
came Lhat Sat which is unchangeable, as they admit
(for that which ie absolute is unchangeable), is
to be changed into that which is changeable
and perishable ? The Advaitists here have a
theory which they call Vivarta Vada or
apparent manifestation. According to the dualists
and the Sankhyas, the whole of this universe is
the evolution of primal nature, according to some
of the Dualists, the whole of this universe is
evolved from God. And acecording to the Advaiting
proper, the followers of Sankaracharya, the whole
universe is the apparent evolution of God. God
is the material cause of this universe, but not
really, only apparently. The celebrated illustration
used, is that of the rope and the snake, where
the rope appeared to be the snake, but was nob
really so. The rope did not really change into
the snake. Hven so this whole wuniverse as it
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exislis, is that Being. It is unchanged, and all
the changes we see in it are omnly apparent. The
changes are caused by Desha, Kala, and Nimitta
{(space, time, and ca.usa.bioa.—or according to a higher
psychological generalisation, by Nama and Rupa
{(name and form.) It is by name and form that
ope thing is differentiated from avother. The
name and form alone cause the diference. In reality,
they are one and the same. Again, it is_nof, the
Vedantists say, that there is _ something as
phenomenon_ and something as mnoumenon. The
répe is changed intec the snake apparently only;
and when the delusion censes, the snake vanishes.
When one ie in ignorance, he sees the phenomenon
and does noft §ee God. When ho sees God, this
universe vanishes entirely for him. Ignoracce or
Maya, as it is called, is the cause of all this
phenomenon,—the Absolute, the Unchangeable, being
taken as this manifested universe. This Maya is_
not absolufe zero, not non-existence, It is defined
as “meither existénce nor non-existence.” It is mnot
existence, because that can be said only, of the
Absolute, the TUnchangeable, and in this sense,
Alaya is non-existence. Again it cannot bs said it
1s non-existence ; for if it were, it could never
produce the phenomenon. So it is something which
is peither : and in the Vedanta philosophy, it is
called Anirvachaniya or inexpressible. Maya then
18_the real cause of this universe, Maya gives the
pame and form to what ®rashman or God gives
the material ; and the latter seems to have been
transformed into  all this. The Advaitins, then,
have no place for the individual soul. 'They say
individual souls are created by Maya. . In reality,
they cannot exist. If there were only one e\istence
throughout, how couldi} be that I am one, and you
are one, and so forth ?“ 'We are all one, and the cause
of evil ie the perception of duality. ;As” soon as I begin _
%o feel that I am soparate from this universe, them
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first comes fear, and then comes misery. ‘' Where
ono hears another, one sees another, that is small.
Where one does nol, see another, where one does
not hear anvther, that is the greatest, that is God.”
In that greatest is perfeet bhappiness. In small
things there is no happiness. ~
“According to the Adraila philosophy then, this
differenfiation of matter, these phenomena are, as
it weva for a time, hiding the real nature of man:
but the latier really has not been changed at all.
In the lowest worm, as well us in the highest
human beiug, the samec divine na‘cre is present.
The worm form is the lower form in which the
divinity hus been more overshadowed by Maja:
that is the highest forin in which it hag been least
overshadowed. Bekind everything the same divinity
is exicting, and out of this comes the basis of
morality. Do pot injnre another. Love every one
as your own self, bec.msn the whole universe is
one._ In injuring andfber, "I am injuring myself;
in loving arother, I am loving mjyself. From this
also springs that rinciple of Advaita morality which
bas been summed np 1n one word,—self- abnegatlon.
The Advaitin eays this little ersona.llzea self_1
the caunse of all misery. Thﬁ%ﬁidualiyed self.
which makes me different from all other beings,
brings hatred and jealousy and misery. struggles
and all other evils. And when this iden has been
got rid of, all struggle will cease, all misery vanish.
So this is to be given up. We must always hold
oursslves ready, even to give up our lives for the
lowzst beings. When a man has become ready
even to give up his life for a little insect, he has
reached the perfection which the Advaitin wants.
to attain ; and at the moment when he has become
thus ready, the evil of ignorance falls away from
him, and he will feel his own nature. Even in
this life, he will feel that he 1s one with the universe.
For a time, as it were, the whole of this phenomenal
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world will disappear for him, and be will realize
what he is. But so long as the Karma of his
body remains, he will have to live. This state,
when the veil bas vanished and yet the body remains
for some time, is what the Vedantins call the Jivan
Mukti, the living freedom. 1f a man is deluded by a
mirage for some fime, and one day the mirage
disappears,—if it comes bhack again the next day
or at some future time, he will not be deluded.
Before the mirage first broke, the man could not
distinguish between the reality and the deception.
Buat when it has once broken, as long as he has
organs and ejes to work with, he will see the
image, but will no more be deluded. That fine
distinction between the actual world and the mirage,
he has caught, and the latter cannot delude him
any mdre. So when the Vedanlin has realised his
own nature, the whole world has vanished for him.
It will come back again, but no more the same
world of misery. The prison of misery has become
changed into Sat, Chit, Ananda,—Fixistence Absolute
Kuoowledge Absolute, Bliss Absolute,—and the attain
ment of this is the goal of the Advaita Philosophy.




THE VEDANTIC DOCTRINE OF THE
FUTURE LIFE*

By PANDIT SITANATH TATTVABHUSHAN

1. REFUTATION OF MATERTALISM

N Hindu Philosophy, one misses the elaborate and
long drawn arguments for the immortality of the
soul which form a prominent feature of the
philosophical Theology of Europe. The explanation
of this is no doubf to be found in the geperal unani-
mity of Hindu philosophers as regards the doctrine in
question. All the six orthodox schools of Hindu
Philosophy agree in thinking of the soul as not only
immortal, but also as eternal. The heterodox school
of Buddhist Pbilosophy. too, accepts the doctrine in
a modified form. Itis only out-and-out Materialists
like the Charvakas that questioned it. Thero was
therefore little occasion for our philosophers spen-
ding lime and erergy in proving bthat the soul
does not perish with the body. Buat that the
Materialist’'s arguments were not left quite u: heeded,
appears {rom controversial passages here and there
in Hindu philosophical works,—passages which are
apparently directed against the heretics just
mentioned. For instance, in his commentary on
the fifty-third and fifty-fourth aphorisms of the
third »nda, tbird chapter. of the Bralmasutras,
Sanlara first states and then argnes against the
views of the Lokayatikas or Charvakas. The
aphorisms commented upon occur in a place where
no one would expect them, which shows perhaps
that they were the resuit 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

* Reprint from ¢ The Indian Review,”




THE VEDANTA AND THE FUTURE LIFE 167

arguments of these philosophers as stated by
Sunkara and bhis 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 a&s the intoxicating power hidden in certain objects is
manifested when they are made into wine, There is, thereforo,
no soul apart from the body, which is capable of either going to
heaven or attaining liberation. I'h properties of an object are
those that exist and 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 svul, are found in the body, and not
found without the body. They are, therefore, not the properties
of an extra-organic objcct, but really properties of the body.”

Sankara’'s reply, which is an amplification of
the aphorisms referred to, is, in substance, this:

“If the properties of the soul nre to be set down as
properties of the body because they exist, while the body
exists, why should not they be concluded as nof proportics
of the body for their not oxisting while the body exists.
Form and such other qualities, which are really properties
of the body, cxist so long astho body exists ; but the vital
functions and therest do not exist in the body after death.
Besides, form and other properties lilke it are perceived even by
others, but the properties of the soul, sensibility, memory, ete.,
are not perceived by anyone else than the soul to whieh they
belong. Then again, one knows the existence of these propertics
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 refutes Materialism. ‘Then, as
to tho true character of consciousnoss, the Daterialist will
perhaps admit that consciousncss is the knowledge of matter
and material objeets. 1f so, he must also admit that inasmuch
as matter and matorial objects are objecis of consciousness, it
cannof be their property. ¥or matler to perceive matter is as
impossible as it is for firo to burn itself, and for a dauncer to
climb upon his own shoulders. Form and other properties of
matter cannot, wa sec, make themselves or other properties
their objects, Inasmuch, therefore, as consciousness makes
both internal and external things, its objects, it is not a
material property. If its distinction from material objects
be admitted, its independence of them must also be admitted.
Moreover, its identity in the midst of cbhanging circumstances
proves externality., Remembrance and such staies of the
mind become possible only because the knowing self is
recognised as the same in two successive states. Thus, in
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the consciousness, ‘I saw this before’, the seeing and the
Tecognising self is known as the same. Ths argument that
because preception tokes place while the budy exists, there-
fore it is a property of the body, ha< already been refuted.
It is as valid an wargument ns that, because perception
takes place while such materials as lamps, etc., are present,
therefore it is a property of lamps etc. The body is only
an instrument of perception like lamps ete, Nor is the
body absolutely necessary even as en instrument of perception
inasmuch as a variety of percoption takes place in the state
of dreaming, when the body is inactive. Thus the existence
of the soul, as something different from the body, is an
irresistible fact.”

II. THE LAW OF KARMA

The other pivot on which the Vedantic doctrine
of immortality turps, is the doctrine of Harma,—
the doctrine that every action must be followed
by its proper effect, This doctrine is sometimes
stated in such an abstract shape as o appear like
a law of mechanical cansality ; but really, in its
application to rational beings, it has an ethical
aspect also. As an ethical law, it lays down, when
stated in its broadest form, tbhat every moral action
must have a moral effect. In its popular form
it prescribes happiness 48 the result of every
virtuous act, and suffering, of every vicious act.
But thus stated, it looks very much like the
Christian doectrine of justice,—the docétrine that
every virtuous act deserves happiness as its
reward and every vicious act necessitates suffering
ag its punishment. Reward and punishment are
personal acts,—ihe awards of a personal judge,
and the Christian doctrine of justice is necessarily
connected with that of such a judge. Hindu thiokers,
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 Bralhmasutras, as well as in the commentary
thereon, the results of the moral actions of rational
beings are described as irrespective of Divine
activity and as dependent on the free activity of
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individual agents. The Bhagavad Gita also Bsays,
in the fourtesnth verse of 1ts fifth chapter : “The
‘Lord creates mneither people’s actions nor their
agency nor the fruits of their actions ; in this
matter, oature takes its course.” Nevertheless,
the impersounality of the moral law is not always
consistently kept in view by Vedantins, and the
same @Gita which speaks rather mysteriously in
some places, of nature as a cause other than God,
describes the Supreme Being, in other places, as
the Dispenser of Heaven and Hell as a reward
of virtue and punishment of vice. IGven though
we may 8ot down such descriptions as only
occasional lapses into popular modes of thought,
it must be admifted, on the other hand, that the
Vedantic conception of the moral order of ihe
waorld is not, and could not be purely impersonal.
The Universe heing tha manifestation of a conscious
Boing, a Being embodying in himself the highest
perfections, and the lives of individual rational
beings being so maany reproductions eof the Divine
life, ever tending to perfection, the moral order,
with all the vicissitudes of rise and fall, suffering
and enjovment, must be beld as teleological at the
bottom, as huving a grand purpore which it is
fulfilling, though gradually, at every step. Though
not personal, therefore, in the popular senre, the
moral order, or in other words, the law of Karma,
may be called personal in a higher sense,—in the
senre of its fulfilling a Divine purpose. As ruch,
it is a strong proof of the soul’'s immortality,—
its continued moral activity in another sphere of
life when one is closed to it. Every moral action
as the law lays down, must have a moral effect.
If the effect is pleasant, the pleasantness is only
incidental ; it must lead to a certain elevation or
degradation of the soul, as the case may be, but
altimately fio the former,—to moral progress. If
‘the effect is painful, the pain is only an inatrument,
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like pleasure, for bringing about a certain morad
effect. Moral actions, again, bave a certain collective
effect. They all tend to build a moral character,—
a character with fixed tendencies to tLoughts, feelings
and actions of a definite nature. Hvery rational
being—and a rational being must be moral by virtoe
of his possessing reason—has such a character af
the time of death, and the law of Narma demands
that this character must be perpetuated,—must
continue to have the effects which exist potentially
in the moral forces embodied in it. To suppose a
cessation of life and activity at the destruction
of the body is, firet of all, Lo suppose a violation
of the law of universal causation understcod 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 to the
cause. Now, human character is an aggregate of
moral cause, moral forces; ivs effects also shounld
therefore be moral, and there can be no moral
effects in the true sense without a conscious
personal centre of activity,—without the perpetuation,
that is, of the lives of moral agents. Secondly, to
suppose an extinction of the soul at the death of the
body, is to pronounce rational and moral life as
purposeless,—to deny the moral order of the
universe and to conceive it as the play of blind
forces. If, therefore, there is a moral order in
the universe, if rational life has a purpose, thal
purpose cannot be anything higher than moral
progress,—the attainment of perfection by rational
beings ; and such a purpose requires the perpetuation
of the conscious life of individuals. The gradual
elevation of the mere race, to which the moral
efforts of individuals contribute,—an idea which
seems to satisfy some thinkers,—does not fully
meet the requirements of the case. There is no
meaning in the elevation of a race unless the
individuale composing it are conceived as elevabed,
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and fto say that one set of individuals exists in
order to confribute to the elevation of another
set or generation, is to deny the most essential
characteristic of a rational being,—that of its
being not an instroment or means to any other
being or thing, but an end unto itself. Individuals
do indeed contribute to the elevation of other
individuals ; but to say that an individaal lives
only for other individuals, is to make everything
hopelessly relative, to deny the existence of an
absolute and to eviscerate moral worth of its
very esgence,—its personal character. YWe thus see
that the law of Karma, understood as just explained,
guarantces the perpetuation of the moral life of
every rationnl being and its gradual progress and
final abtainment of perfect union with the All-good,
the ultimate end of existence.

III. THE LAW OF EVOLUTION PROVLES PRE-EXISTENCE

The next question that concerns us is the form
of immortality conceived by the Vedanta. Does
the soul remain disembndied in ifis future life or
undergo a process of re-birth? Tith this question
is connected that of the sonl’s pre-existence, ite
existence before a parvticular incarnation, The
Vedanta is decidedly of opinion that every individual
goui pasees through a practieally irfinite number
of incarnations,—incarnations determined by its own
moral activity and determining it in turn. The
formation of a soul, i.e., of a complex intellectnal
and woral organism, in the course of a few months
or years, it apparently conceives as an imposkibility.
It will appear so also to the modern intellect if
wo bake a number of most important facts into
serious consideration. It is undeniable that we
are born with definite intellectual and moral
characters. Circumstances indeed affect and contri-
bute to the formation of character : they, however,
do not act upon empty minds and souls equal and
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identical in their blankness, bat upon clearly defined
‘moral powers and tendencies of infinite variety
both in yuality and quantity. If, in mature life,
all formations, whether intellectual or moral, demand
a history, an explanation in the form of a series
of previous actions, and all differences a difference
of history, does not the comploxity and variety
of endowments with which our present life begins,
demand a similar explanation,—a similar _history
protected intc the unknown ©past? A striking
confirmation of the Vedantic doctrine of the sonl’s
pre-existence is supplied by the theory of evolution
naw so widely accepted. This theory seems distinctly
to militate againet the current sopposition that
the human soul is the weik of about nine months’
time. The human body has an almost incalculably
longer history behind it. Its present form, with
its nice adaptation zand its wonderful capacity for
maltiplying itself, is the result of a series of evolutions
extending through millions of years, daring which i§
has passed threugh innumerable lower and tentative
forms. It is a lawof Nature that the time required
for the evolution of an organism is long in proportion
to its richness and complexity, The human mind,
then—the richest, nicest and most complex of
organisms,-—far from requiring only nine months
for its formation, would seem fo demand a much
longer period than any phyeical or physiological
structure whatever. The theory of the transmission
of acquired powers from fatber to ron, cannot, it
seemns, go farther tham explaining the superior
richness and adaptability of the organisms with
which succeeding generations are favoured, compared
with ihose possessel by their ancestors. The net
result of experience, the acquired niceness of the
organiem, its fitness for longer action and thought
may be, as it is said fto be, transmitted to its
reproductions. Baot unless the favoured organisms
are occapied by superior minds, unless the laws
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that govern physiological evolution are acknowledged
a8 obtaining in the spiritual world also, the current
theory of transmitted experience does not seem
sufficient to explain the variety and complexity of
the human soul at its birth. The direct transmission
of powers from one soul to another, and the
origin of the soul of the child from that of the
father,—suppositions that underline current thinking
on the subject,—are theories without any rational
grounds whatever, and are hardly even conceivable,
On the other band, 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 lhe organisms occupied
by them. In these re-incarnations, the souls may
be conceived as ecarrying wilh them the rosult of
their previous experiences, with the details dropped
from memory, but the substantial progress in
intellectual and moral power uninterrupted and
ready to determine, and be increased by fresh
experience.

IV. WHAT SLEBEP 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. Buat I shall
discuss the latter problem a little further. I bave,
in some of my writings, referred to the phenomens
of sleep and re-waking and forgetting and re-
collecting as having very important bearings on the
philosophy of mind, and as facts from which our
old Vedantins drew t{he legitimate conclusions. I
shall now show how these phenomena help in
solving the problem of re-incarnation. It seems to
me that, in relation to this problom, they bave
a double bearing, (1) they prove the continuance
of the contents of the individual consciousness,
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with all their variety and limitations intact, even
without the instrumentality of the body, and (2) they
show the necessity of the body for the re-mani-
festation of these contents after their suspense in
death. In profound dreamless 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
tobrl sublation, of difference. The contents of every
individual life are maintained intact,—in all their
fulners and distinction., There is no loss and no
mingling. When the time comes, each individual
starts up from the bosom of the Hternal, the ever-
waking, with its wealth of conscious life undiminished,
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 HEternal
Bosom for each individual fto rest soundly and
unmolested. Now, this fact seems to prove thab
the contents of our conscious individual life can
exist in the Etornal Consciousness, with their totality
and differcnce intact, even in the absence of the
body, and its organs, However instrumental our
brain-cella and other organs may be in the re-
prodaction of the confents of consciousness 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, nor the nerves—that can
be said to sustain thought. The contents of
consciousness cac be retnined only in a conscious
being. To say that they can exist in an unconscious
form,—in a so-called °sub-conscious region'—is to
‘be actually guilty of a contradiction., Thoughts
can persist, can retain their essence apnd identity,
only ir a thinking being remaining conscious and
gelf-identical in the midst of change. The repro-
duction of such contents in us as ‘I am the same
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‘being now that I was before,” ‘this object is the
same being now that I was before,” ‘this-object
is the same that I saw yesterday,’ ‘this idea is
the same that occurred to me before I slept’ and
go on, implies that, during the temporary lapse
of individoal life, these ileas are retained as ideas
and not as anything else in the very Being who
is the basis of our lives, a Being who is thus
seen o have an eternal, unchanging, ever-conscious
aspect of his nature besides his intermittent mani-
festation as ‘our’ consciousness, As Sankara says
in his commentary on the Brahmasutras II. 2,31,
'Unless there exists one relating principle in the
past, present and future, one, which is unchangeable
and sces all things, the facts of remembrance,
vecognition, ete, which depend upon mental impres-
sions requiring space, time and occasional cause,
cannot bhe explained.”

V. INDIVIDUALITY REQUIRES ORGANISM

But if the phenomena of sleep and awaking
prove tke continuance of the individual conscious-
ness in the Universal, and its independence of
physical conditions for this continuance, they also
prove the independence of that life of such condibtions
for ilts actual manifestation. Sleep indicates the
temporary exhaustion of nervous power. YWhen,
by continual activity the nervous system has lost
its strength, and requires refrechment {rom rest, i
ceases to work, and the cessation of its activity is
accompanied by a temporary suspense of consciousness
in its individval manifestation. 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 conscious-
ness is re-established. In the waking state alsa,
the health and vigour of mental life are found
-determined by the soundness and strength of the
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organiem, and injuries to the organs specially
connected with the manifestation of consciousness,
are seen to materinlly affect the order and vividness
of this manifestation. A valid induction from these
patent facts is that the re-appearance of individual
cansciousness after the dissolution of the present
body will require a fresh organism with essentially
the same properties. Ve cannot indeed be absolutely
gure thai there are no olher conditions of the
re-manifestation of conseciousness than those with
which we are acquointed. But in the ahsence of
any proof of the existence of such conditions, we
cannot say that there are probably such conditions;
nay we can hardly asserli even their possibility. It
geems barely possible that, as is asserted, al a
certain stage of development, individuals acquire
the power of disembodying themeelves,—extricatling
themselves from their grosg bodies and continuing
their conscious lives in a subtle body imperceptible
to the senses. That some such environment is
required for the individual soul. seems to bo axiomatic
from its nature as a finite being. The Sul:slma
Sharira epoken of in our theological books, the
body that conpsistse of the five vital airs, the five
organs of action conmceived in the eams 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 manas and the Divine regions,
—seems to be too fine for the purpose, which it
is conceived as fulfllling. For locomotion and
activity in space, a material body having extension
and parfs is necessary, and such a body must be
supposed to belong to even the mosbt richly
endowed of souls in the other world. DBut the
evolution of such n fine ethereal body must be
conceived to follow the same slowly acting laws
that obtain in the region of gross, matter, and
also to be dependent upom u corresponding growth.
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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 self is concerned, there is not the
slightest probability of ite reproduction and actual
continuanceo except in connection with an organism
similar to that which we possess in our present life.

VI. ETHICAL LIFE IMPLIES SOCIETY, AND SOCIETY
EMBODIED 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 =sthical
life must be social. There is neither morality nor
spirituality for an isolated being. Virtae is indeed
personal, individual. There is no meaning in the
purity of a society in which the individuals are
not pure. But the purity of individuals and their
continued growth in righteousness imply their
inclusion in & society of which the members owe
duaties to one another, and in which a free exchange
of thoughts and sentiments and an active co-operation
in good work are possible. These things are
inconceivable in a state of exisfence 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 make immortality necessary and desirable,
require that souls should be re-born either in this
very world or in others more or less similar to this.

ViI. OBJECTION FROM FORGETFULNESS ANSWERED

An ever-recurring objection to the doctrine of
pre-existence and re-incarnation is that we have
no memory of a previous existence and cannot
possibly remember the events of this life if we
should be re-born, and that the enjoyment of
suffering of the fruits of actions which have passed
out of memory, involves an apparent injustice.

12
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The phenomena of sleep and re-waking and those
of forgetting and recollecting, to which 1 bave
already referred, supply an answer to this objection,
They prove an important truth which is often
overlooked, and the overlooking of which lies af
the basis of the objection just mentioned. Thaf
truth is that by passing out of our memory a fact
does not cease to have connection with our mental
life, and even to determine it materially. Ian an
independent, self-sustained mind like the divine,
the presence or absence of an idea can mean nothing
less than its presence or absence in conrciousness.
If anything could possibly pass out of iis cognisance,
it would cease to have any existence for it. Bab
this is not true of our finite minds, which are
confained in and perpetually sustained by the Infinite.
Facts are constantly going out of our individual
consciousness and returning Lo it from the Dirine
mind, which form iis eternal basis, and in which
they are perpebually held. At the present moment,
for instance, when I am intent upon writing this
paper, how few of the manifold facts of my life
are actually present with me! Bat they are
nevertheless determining my present action from
the background of my consciousness, in which they
lie hidden. How many events have preceded and
made it possible! Most of them ecannot, by abny
efforts [ may malke, be recalled, and will not perhaps
revisit my mind any more. Some can be recalled,
but are absent now. Others are starting into
consciousness from the dark chambers of the mind
in which they lay concealed only a few moments
back. My present action is, it is clear, due to &
certain permanent form which fhe mind has faken
as the combined effects of these various classes
of facts, and to the recurrence of a certain number
of them., In the same manner, the moral character
which I now possess, and which determines the
ethical quality of my present actions is the combined
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result of a long series of thoughts, feclings and
actions, many of which have passed entirely ouf
of my conscioueness, and many more which may
be recalled only wivh great difficulty. But all these
facts, are, in a semnse, present with me in their
effect, 7e., my character, and if I now suffer in
consequence of sings 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 ihe other.
In sound dreamless sleep, again, the facts of life,
as we have already seop, beat a complete retreat
from the field of consciousness and leave it ubterly
empty so far as its individual manifestation is
concerned. Bunt they are, by no means, lost in
consequence of t{his temporary disappearance, and
do not cease to determine waking life. Now,
considered in the light of these facls, the objeec-
fions to pre-existence, and re-incarnation referred
to are seen fo be groundless. That we have at
present no recollection of any previous state of
existence, does not, in the first place, prove that
it will never coms back to our memory. For aught
we know, its re-appearance may be waiting for
condifions to be hereafter fulfilled. In the second
place, even if it should so bappen that such facts
will never recur to us under any circumstances,
it would pot follow that they never occurred and
are not determining our present life, As we have
already seen, the richness and complexity of our
minds even at the moment of birth, and their
speedy dovelopment on definite lines under the
varying circumstances of this life, point to a long
mental history through which we have passed in
the unremembered past. In the third place, if, in
our present life, we have fo Jose and gain constantly
in consequence of actions which we have utterly
forgotten, but which have, nevertheless, left lasting
effects on our character, there can be no injustice
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in our enjoying or suffering the fruifs of actiong
done in previous states of existence, and whiok,
though forgotten now, have yet made us what
wo are. And finally, it may also be that the few
years during which we live in forgetfulness of our
past lives, are, in proportion to the actual 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 recollec-
tion of 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 MAN

I shall refer to oue more aspect of Vedantio
doctrine of the fubture 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
gpiritnal world. Does not the same law, we may
now ask, testify to the reasonableness of the
Vedantic view that the animating principles of all
creatures are substantially of the same nature and
the transmigration of these principles from one
species to another is quite possible? If man’s
body iz linked to, and is the development of, the
bodies of the lower animals where is the unreason-
ableness of thinking that this soul also has passed
through a similar process of gradual development,
having animated lower organism in the more
remote periods of its pre-existence, gaining in
intelligence and moral strength as it migrated into
higher and higher organism and at last attaining
humanity both physically and spiritually ? Corrent
Earopean thought draws a hard and fast line
between man and the lower animals and practically
cats down the latter as soulless beings. Apark
from the progress of philosophical speculation, the
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recent discoveries of natural historians as regards
the highly developed social feelings of some of
the lower animals and the existence in them of
senbiments akin to the ethical, have been showing
more and more clearly, day by day, the hastiness
of such a view, and it now seems impoassible to
imagine a gap between human conscionsness in its
lowest forms amnd the consciousness of the higher
brutes. It seems quite probable therefore thak
psychological science will, in not a very distant
future, confirm the anticipations of the Vedanta
Philosophy and link together all conscious existence
by a law similar to the law of physiological evolution.
‘We shall then see with the eyes of science, as
we already see with the eye of intellectual intuition,
that the humanity of which we are so 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 karma, through organic and spiritua)l conditions
of an infinitely diverse mnature, to that which
seems to be the nearest to God. Bat the raverse
process—from humanity to animality—which tbhe
old Vedantists seem to have thought as likely
as the other, seems fto be quite improbable in
the light of both natural and moral science
Progress—from seed to tree, from child to man,
from the jelly-fish to the highest mammalia, from
barbarism to the highest civilisation~—is the order
of Nature, and so, while the teaching of the
Vedanta, interpieted scientifically, inspire the hope
that we shall oue day be gods and partake of the
divine blessedness, they have no room for the
fear that we may one day descend to that brute
condition from which we have risen.



THE VEDANTA—ITS THEORY
AND PRACTICE.*

By SWAMI SARADANANDA

TR subject this evening is the philosophy of
the Vedanta and its applicatiom to the life
of man. This high system of philorophy was evolved
in India, thousands of years ago, but it is difficul}
to determine the precise date it was first evolved.
We find its existence long before Buddhism and
long before the age of the Ramayana and the
Mahabharata, the two great pre-Buddhistic epics
of India. By examining all the different religions
and sects that exist in India, we find the principles
of the Vedanta underlie each one of them. Nay
more, the Rislis or scers of thoughts, the fatbers
of the Vedanta, claim that its principles underlie
all the dilfarent religions that exist on the face
of the earth and all that will continue in future
even. The goal which the Vedantu points at is
the goal to which all religions, all socieby, all
huomanity, are rushing either consciously or uncon-
seiously, through the process of evolaution.

One great peculiarity of this philosuphy is that
it is not huiit around one person or propheb. 1t
is founded on {he " latter portion or the know-
ledge portion of the Vedas,” as the term Vedania
shows. The term Vedas from the Sanskrit root
Vid to kpow, means, according to the oldest
Hindu commentator, all the super-sensuous know-
ledge that has been revealed to man up o the
present and that will be in future. And to the
books which kept the record of this knowledge,
the term Vedas became applied later. Then the

* A lecture delivered in America.
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Vedic commentator goes on saying that this soper-
senruous knowledge might be revealed not 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 perfor-
mance of duty, the observance of morality and
other acts, he might go to heaven, a better place
of enjoyment, and * the knowledge portion” which
teaches bim that not even the enjoymenis of
heaven should be his aim inasmuch as they too
are fleeting and transitory, but to go beyond all
refativity angd find in himself the Divine, the Centre
of all Frnowledge and power. Of course it took
ages for the Hindu mind to evolve this system
of philosophy.

Spesaking of philosopby, we must always keep
in mind that it never went against religion in India.
They always went hand-in-band. And religion,
in order to appeal to man as a whole, shounld »not
only appeal to his heart buot to bhis intellect also
and therefore must have a sound basis of meta-
vhyeice. TFor is not man a compound being, a
combination of reason and emotion and will? Can
any rehgion patisefy him which does not fulfil all
his highest aspirations on these fields?

The rapid masch of Science and the wonderful
discoveries it is making every day by the study
of the external and the matermal world, is striking
tertor at tbe hearts of many., They seem to think
that the foundation of religion is being undermined
day by day and that the whole social fabric on
this foundation is in imminent danger, But the
seers of old who, by the study of the internal
world, found the basis of religion, of morality, of
duaty, and, in short, of everything in that TUnity
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
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to-day, would have rejoiced o find that, instead
of undermining, Science iz making the basis of
veligion stronger than ever inasmuch @s it is
rapidly approaching towards the same goal, the
same unity. And it must be so: for is not the
Universe one connected whole? Is not the division
of it into external and internal an arbitrary one?
Can we over know the external per se 2 Then again
we speak of the natural laws which govern the
external; but are laws anything else than the
method or manner in which our mind connects
into a link a series of phenomena? This Universe
according to the Vedanta is one connected mass,
Start from the external and you come to the
internal and wvice versa. It has come oubt of the
Infinite ocean of Knowledge and Bliss and will go
back to it again. It is evolving and involving from
all eternity, View it as one unit and it can have
no change, no motion. It is perfect and all change
is within it. For change and motion is only
poesible when there is comparison, and comparison
can only be made between two or more things.
Again this chain of evolution and involution, of
manifestation and returning to the unmanifested or
seed form of nature, can have no beginning
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 bas produced all these
diversities ab the outset. Then again there would
arise another difficalty, the Creator, the first
cause, muat either have been perfected or imper-
fected by the creation. So, according to the
Vedanta, the creation is as much eterpal as the
Creator himself, only it sometimes remains in &
manifested state and sometime in an unmanifested.
What then is the purpose, the motive of this creation,
this eternal flow of evolution and iovolution ?
The answer which the Vedanta gives is that it
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‘is a play of the Infinite. You cannot ascribe any
motive to the perfect, the Absolute, witheut
making Him imperfect. The infinite, the perfect,
must have no motive 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 bul a speck in that infinile ocean of
Koowledge and Bliss. He is playing with Himself
and projecting this world of pbenomena. He is
appearing through all these masks of imperfection
and at the same tirne He is remaining One and
perfect in all splendour and glory. ‘* He vibrates,
ard He does nol vibrate. He is far and He is
near ; He is within all and He is withount all
this world of phenomena.” ' As the web-wombed
spider projects and talkes back the thread, as hair
grows in the head of a man (without any effort,)
so this universe comes out of that Infinite ocean
of Knowledge and Bliss and goes back to It again.

Soience by tracing the evolution to its cause
hag arrived at the laws of the survival of the fittest
and sexanal selection, for the change of one species
into another. The Vedanta is one with it as
regards the truth of the evolution, but differs
from it inasmuch as it says that the cause of
the change of one species into another is the
struggle of the Divine within every form,
to manifest Itself better and@ better. As one
of cur great philosopbers has said, in the
.cage of the irrigation of a field, where the tank
is placed in a higher level, the water is always
trying 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
prodaced or avolved higher and higher
forms up to the man form. It is going on still,
and it will be completed only when the Divine
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will manifests Itself perfectly, without any bars.
or bolts to hinder Its expression. This highest
point of evolution transcends even the counsclous
existence and so we shall call it the super-conscinos
existence. This stage of development has been
reached by individuals long sago. Christ and
Buddbha and all the other great teachers which
the world has produced, attained bto that state.
The whole of humanity is approaching towards
thab unconsciously. But is such stage possible where
the evolution will attain its completion ? The
Vedanta =ays it is. Bvery solution presupposes
an involution. To admit an unending chain of
will, will be to conceive motionin a straight liue,
which modern science has proved to be impossible,
Bot what would take society ages and ages to attain,
individuals can atiain even in this life and have
attained it as proved by the religions history of
the world. For what are all the bibles bub the
records of experience of men who afitained to
that stage ? Examine them and read between the
lines and jou will find that the same stage which
the Vedanta expresses in the famous aphorism
as ' Thou art that Infinite Ocean of Knowledge
and Bliss,” (Tat tvam asi), is that which was
expressed by Buddha as attaining to Nirvana
[ perfected state ] and by Christ as becoming as
perfect a> the Father in Heaven, &nd by the
the Muhammadan Sufis as becoming one with
the Trath. The Vedanta c¢laims that this idea of
the oneness of 2an with the Divine, that the
real nature of Flim is infinite and perfect, is to
be found in every religion in India or outside of
it; only in some, the idea is expressed through
mythology und symbology. It claims that whab
one 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,
according to the Vedanta, is Divine, and everything
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that is strong, good and powerful in human
patore is the expression of Divipity witbin bim.

In this super-conscious existence lies the basis
of all ethies. Attempts have been made ia the
present time to find a permanent basis of
morality within the relative to no effect. Hvery
one of us feels within bimself that morality and
anselfishness and doing good to others are good,
and without these, neither the individual nor the
nation can develop. Even men standing outside
the pale of any religion are advancing them on
atilitarian grounds, that we must, do that which
brings the greatest amount of good to the greatest
number. Buat if we gue.tion why should we do
that, why should T look upon my brother ns myself
and not fry to secnre the greatest amount of
gaad to myself alone, esen at the sgacrifice of all
else, no plansible answer is given. The answer
which the Vedanta gives to this question is thab
vou and [ are not separate from this Univers. It
is by mistake we think ourselves 1o be distinct
and uoconnected entities, independent of one
another. All history, all science show that it is
just the opposite, that this Universe is one
connected whole, look al it from the external
ocean of matter, in which onr bhodies but 1epresent
so many different poinfts. Behind the external
thore is that ane vast ocean of mind, in which
our minds but represent sn mainy difterent
whirlnools and behind thait iz the SHul, the Self,
the Absolute and Psrfect. Hverything in human
life points towards this oneness, Qur Jove, our
sympathy,; kindness, and doing good to others all
gre but expressions conscious or unconercious of
this oneness of man with the nniverse. Cansciously
or unconsciously, every man feels it; conscionsly
ot unconsciously he tries to express it, that he is
one with the universal Being and as such every
soul his soul, and every body his body, that by
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injoring others he injures himself and by loving
others, he loves himself.

This gives rise to a subtle but unfounded
question. Shall we lose our individuality when we
attain the superconscious stage, the highest point
of evolntion ? The Vedanta questions in iis turn,
are we individuals as yeti in the proper sense of
the term ? Does individuality mean the changing
element in man or does it apply to the
unchangeable eseence in him ? Do you apply the
term individoality o the body and mind of man
which is changing every minute ? If so, there is
no occasion for the former question inasmuch as
we are losing or changing our individuality every
minute of our existence. Think what great
change have we, each opne of wus, undergone
gince 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 ecivilized,
or think wbhat great change of a barbarous
individuality when through the process of evolation,
the ape form changes into the man form ? Do we
lament the change of individuality in these cases?
The Vedantus says, by developing your individoality,
you rise to a point where vou became a perfect
individual. You change your apparent individaality,
for a better and real one. The process of evolution
is from lawlessness, through law, beyond law;
from the unconscious, through the conscious,
beyond the conscious. QOur conscious existence,
where every action is accompanied with a
feeling of egoity, does »pot cover the whole
of our existence. During sleep or in
performing actions which are Lknown as the
avtomatic actions, there is no feeling of egoity
present and yet we do exist, though we enter a
stage which is Dbelow the conscious and
inferior to it. In the highest stage of development
also there is no feeling of egoity, but it is infinitely
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superior to the conscious. Apparently in a superficial
view, fhe highest and the lowest stages of development
seem to be one and the same but vhere is as
much difference between the two as between dark-
ness produced by the want of light and darkness
produced by the excess of light and known
in science as the polarisation of light, There is
an illiterate and ignorant man. he enters, and
comes out a sage, a prophet, a great seer of thought.
He discovers in himself the oternal fountain-head
of all knowledge and power;he finds the kingdom
of beaven within. ''For him,” say the Vedas, " all
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
realicing and feeling God. The rapid march of
reason has proved beyond a doubt, that all our
ideas of God are perfectly anthropomorphic, that
we are creating our own mental representation.
What is the necessity then for worshipping God ?
Why should I worship my own mental creation?
The history of evolution shows how the idea of
Gad grows and develops with the growth of the
man. Low from fetichism and animism, be comes
to polytheiam and thence to monotheism. Suggested
by his own dreams or the love of his dead ancestors,
or the stupendous forces in nature, the idea of a
future existence dawns in his infant mind and he
tries o peep behind the screen of fhe senses.
How, in his search after the super-sensuous, he
comes up gradually through the stages of ancestor-
worghip and nature-worship, to the recognition of
many spirits or gods behind all the different 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.
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‘Reason will say that, although this worship of the
gsupersensuous was 8 greab motive power in bringing
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
Gond. The Vedanta does not deny that all these
difforent idens of God are anthropomorphic but ib
asks in its turn, are not all our ideas of the external
the same? QCan we ever know the world but as
our mind represents it tc us, and has not science
proved already that this senses are deceptive aud
can never know things as thev are? Therefore,
if it is reasonable to reject all our ideas of (rod
because they are anthropomorphie, 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 ocor minds
representi them to be, yeti they help us in developing
ourselves, and bringing us higher and higher. Then
lasbly what the Vedanta bas to say in this point
is that man is not wrong or mistaken in his
worshipping all these difforent ideas of God, only
he has been travelling from lower to higher traths.
His progress in his world is not from error to truth
but from lower and lower truths to higher and
higher ones. What is truth for one state of things
or ona plane of existence is not truth for another
state or another plane and the different ideas of God
are nothing less than the different views of the
Abgolute, the Infinite from different planes of the
relative, Supposing, 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
nawer and newer vision of the same Sun. The Son
which appeared to be a bright little diso grows
larger and larger till at last when we reach the
Sun itself, we see the Sun in its entirety. We know
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‘the Sun as it is. The Sun has nobt changed all
the time, but our views of it have changed till at
last we got the fall view of the luminary. This is
the progress of man towards the Infinite. His
view of the Infinite has pever become perfectly
wil, 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 frculties.
As he grows, these limitations become less and
less and he sees the Infinite belter and better tall
at laslt all his limitations fade away as mists before
the rising Sun, and he g¢grasps tbe Infinite in its
antirety : he discovers in bimeelf the Infinite ocean
of Kunowledge and Blirs, This has been benuti-
fally expressed in the Vedas. *' Two birds of bright
golden plumage, inseparable companions of each
other, are sitling on the same tree, the ocwe on
the higher and tbe other on the lower branches of
it.”” The upper bird not caring to taste the sweet
and bitter fruits of the tree, rits majestic on his
own glory and sees the lower one Gasting the fruits.
As the lower bird gets the taate of the bitter fraib
of the tree, he grows disgusted and looks up to the
splendid vision above him of the upper bird and
draws himself pearer to him. Ho forgets agnin the
glorious vision in his love for the fruits of the tree
and goes on fasting them as before till he tastes
another bitter fruit. He grows disgusted again
and advances a little more towards the bright vision
before him. So on he advances till at last when
ke reaches the upper bird, the whole vision changes
and be finds bimself to be the upper bird who was
sitting in all splendour and majesty all the time.
The goal being thus the same in all religions
the Vedantan has mo quarrel with any. It looks
apon all the different religions as so many differ-
ent ways for attaining that one indivisible ocean
of Keowledge acd Bliss. ‘' As the different rivers,
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having their sources in different mountains, rolli
down through crooked or straighti paths and at last
come into the ocean—so all these various oreeds
and religions taking their start from different stand-
points and running through crooked or straight
courses, abt last come unfo Thee, Oh, Lord.” The
Vedanta condemns nobody, for it looks upon man
not as he is at the present moment, but what he
really is. It reaches that sooner or later every man
will discover his real nature and will know himself
as the source of all knowledge, power and bliss.
Will or nil, every man 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 lover of God by deve-
loping and directing his emotions, all, all will attain
the super-conscious plane, the highest stage of deve-
lopment. What if a man be an atheist or agnostic ?
The question is, is he sincere and is he ready to
sacrifice himself for the good of others and for the
truth that he has known? The Vedanta says there
is no fear for him. He will come to higher and
higher truths and ultimately attain the Lkighest.
Allow ipfinite variation in religious thoughts.
Follow your own but 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 yourself 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 that.



THE VEDANTA FOR THE WORLD *
By SWAMI VIVERKANANDA.

RELIGION—OUR LIFE PRINCIPLE
66
VERY small amount of religious work

performed 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 bumble life I am finding
every day the truth of that great saying. My work,
gentlemen of Kumbakonam, has been very insigni-
ficant indeed, but the kindness and the cordiality
of welcome that have met me at every step of
my journey from Uolombo to this city are simply
beyond all expectations. Yet, at the same time, it
is worthy of our traditions 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, is in religion. I have seen a little of
the world, travelling among the races of the
West and the Hast; and everywhere I find among
nations one great ideal which forms the backbone,
so to speak, of that race. With some it is politics,
with others it is social culture; others again bhave
intellectual cnlture and so on for their national
background. Dut this, our mother-land, has religion
and religion alone for its basis, for its backbone,
for the bedrock upon which the whole buailding
of its life has been based. Some of you may
remember that, in my reply to the kind address
which the people of Madras sent over to me in
America, I pointed out the fact that a peasant in

* Speech by Swami Vivekananda at Kumbakonam,
Madras, on his return in 1897 from the Chicago Parliament
of Religions.
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India has, in many respects, a better religious
oducation than many a gentleman iu the West, and
tio-day beyond all doubf, I myself am verifying my
own words. There was a time when I would feel
rather discontiented at the wart of information
among 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 Euarope, the upheavals that ars going on in
Earopean 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
—1T found the very peasanls workiug in the fislds
there had =already kpown that there was a Parlia-
ment of Religions in America, and that ore of their
men had gone over there, and that he had some
sucecess. Where therefore, their interest is,
there they are as eager for information as any
other race; religion is the one and the sole interest
of the people in India. I am not just now dis-
cussing whether it is good to have the vitality of
the race in religious ideals or in political ideas, bu
so far it is clear to us, that for good or for evil, our
vitality is concentrated in our religion. You canvot
change it. You cannot destroy one thing and put
in its place another. You cannof transplant a
large growing tree from one soil to another and
make it immediately take root there. For good
or for evil the religious ideal 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 vp in
the very midst of these ideals of religion till it has
entered into our very blood, and tingles with every
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drop of it in our veins, and has become one with
our constitotion, become the very vitality of our
lives. Can you give such a religion up without the
rousing of the same energy in reaction. withoat filling
the channcl which that mighty river has cut out for
itself in the course of thousands of years? Do you
want that the Ganuges 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 ia the line of well-being in India—to
follow the track of religion.

THIS WORLD—THE ({0AL OF OTHERS

Lye, in ofher countries, religion is only one of
the many necessities in life. 'To use a common
illustration which I am in the habit of using, my
landy has many thiogs in her parlour, and it ig the
fashion now-a-days to have a Japanese vase, and
she must procure it ; il does not look well withogt
it. So my lady, or my gentleman, has many other
occupations in life ; a little bit of religion also must
come in to comnlele it. Consejquenily sho has g
little religion. Dolitics, sncial improvewent, in one
word, this world, is the goal of the rest of mankiud,
and God and religion come in quietly as the helpers
out of the world ; their God is, so to speak, the
‘being wlio helps to cleanse and to furnish this world
of ours;—that is, apparently, all the value-of God
for them. Do you pot know how, for the lasgt
hundred or two hundred years, you have been hearing
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
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of ou'y is this,—that our religion does not conduce
to well-being in this wortd, that it does not bring
to us handfuls of gold, that it does not make
robters of nations, that it dres not make the strong
gtand vpon ‘Le bodiee of the weak, ard feed
themselves with the life's blood of the weak.
Certainly our relicion does not do tkat. It cannot
march coborts, under whose feey the earth trembles,
fnr the purpose of destruction and pillage and the
raip .liom of races. Therefore they say—what is
there in this 1eligion ? 1 does not bring any
grist to the grinding mill, any strength to the
musclrs. What is there in such a religion?

OURS THE ONLY TRUE RELICION, BIICAUSE IT GOES
BEYOND THE WORLD

They little dream that, that is the very argument
with which we prove our religion to be goad and true.
Ours is the true religion because it does nct make
for this world, Ours is the only frue religion
because this little sense world of three days’ duration
is not to be, according tn it, the end and aim of all,
is not to be our great goal. This little earthly horizon
of a few feetiis not that which becunds the view of our
religion. Ours is away beyond, and slill beyond ;
bejond the <ense, beyond space, and beyond time,
away, away beyond all, nothing of this world is left
there and the universe itrelf becomes like one drop in
the transcendcut ocean of the gloiy of the soul.
Ours i3 {he true religion becanre i1t teacbes that
God alone is tiue, and that this world is false and
fleeting, and that all your gold is dust, and that all
vour power is finite, and that life itself is oftep times
an eril; 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 fto the
nations who are mere children of yesterday in
comparison with the hoary antiquity of the wisdom:
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that oar ancestors bave discovered for us here in
India—to tell them ir 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 luxzury here being only
ruin at last. Give it all up, renounce the
love of the svuses 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, itis a curious
fact that, while nations after nations have come
upon the stage of the world, played their parts
vigorously for & few moments and died almost
without leaving a mark or a .1pple on ihe ocean
of time, here we are, living, as il were, aa elernal
life. MThey ialk a great deal of the mew theories
about the survival of the f{filtest, and they think
that it is the strength of the muscle which is
the fittest to survive. If thut were {rue, any one
of the aggressively knowa old-world nations would
have lived in glery to-day, and we, the weak Hindos—
an young English lady once told inc, what have the
Hindus done ; they never even conquered one single
race!—even this race, which never contguered even
one other race or nation, lives lLere three hundred
million strong. And il is not all trae all thab its
energies are spent, that ativism his ~eized upon every
bit of its body;—-that is nobt tiue. There is vitality
enough, and it comes out in ierrents and deluges when
the time is ripe and vequires it, We have, as it
were, thrown a challenge to the whole wo1ld from
the most 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 canturies.
But if history bas any truth in i, and if prog-
nostications ever prove true, it must be that those
who train themselves to live on the least sapply of
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things and to control themselves well, will, in the
end, gain the battle, and that all those who run
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 EVILS
OF TRE WEST

There are times in the history of a man’s life’
nay in the bhistory of the lives of nations, when
a sort of world-weariness becomes painfully predomi-
nant. It seems that such a tide of world-weariness
has come upon the Western World. There too
they have their thinkers, great men; and they are
already finding out that it is all vauity of vanities,
this race after gold and power: many, nay most,
cultured men and women there are already weary of
this competition, this struggle, this brutality of their
commetcial civilisalion, and they are looking forward
towards something better. There ia a class whick
still clings on to political =ad social changes as
the only panacea for the evils in REurope, bal
among the greal thinkers there other idcals are
growing. They have found out that no amount
of pol'tical ov social manipulation of human condi
tions can cure the evils of life. It is a change of
the soul irself for the better that alone will cure
the evils of life. No amount of {ortce, or govern-
ment, or legisiative cruelty will echange the conditions
of a race, but it is spiritual culture and ethical
culture alone that can change wrong racial tendencies
for the bebtter. Thus, these races of the West are
eager for some new thounght, for some new philosophy ;
the religion they bave bhad, Christianity, although
imperfectly understood and gond and gloricus in
many respeets, is, as understood hitherto, found to
be insufficient. The thoughtful men of the West
find in our ancient philosophy, especially in the
Vedante, the new impulse of thought they are
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seeking, the very spiritual food and drink they are
hungering and thirsting for. And it is no wonder.

THE VEDANTA ALONE IS THE UNIVERSAL RELIGION
FOR MANKIND

I have become used to hear all sorts of wonderful
claims put forward in favour of every religion under
the sun. You have also heard, quite within recent
times, claims put forward in favour of Christianity by
a great frind of mine, Dr. Barrows, that Christianity
is the only universal religion. ILet me cunsider
this question a while and lay before jou my
reasons why I think that it is the Vedanta, and
the Vedanta alone that can become the universal
religion of man, and that none else is fitted for
that role,

FOR IT IS NOT BUILT ROUND THE L1FE OF ANY
PERSONAL FOUNDER

Excepting our own, almost 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 teachipngs, their doctrines
and their ethics are built roond the life of a
personal founder {rom whom they get their sanction,
their authority, and their power; and strangely
enough uvpon 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 the case in modern times
with the lives of almost all the so-called founders
of religion—we know that half of the details of
such lives is not now seriously believed in and that the
other half is seriously doubted—if this becomes the
case, if that rock of historicality, as they pretend to
oall it, is shaken and shivered, the whole building
tumbles down, broken absolutely, never to regain
its lost status. Hveryone of the great religions iu
the world excepting our own is built upon such
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bistorical characters ; but ours rests upon principles.
There is no man or woman who can claim to
bave created the Vedas. They are the embodiment
of etermal principles ; sages discovered them ; and
now and then the names of these sages are mentioned,
just their names ; we do not even Lknow who or
what they were. In many cases we do not know
who their fathers were, and a'most in every case
we do not know when and where they were born.
But what cared they, these sages, {o¢ their names?
They were the preachers of principles, and they
themselves, as far as they went, tried to become
illustrations of the principles they preached. Af
the same time, just as our God is an impersonal and
yvet a personal God so is our religion, a most
intensely impersonal one, a religion based upon
principles, and yet it has an infinite scope for the
vlay of persons; for what religion gives you more
incarnations, more prophets and seers and sfill
waits for infinitely more? Savs the Bhagavad Gita
that Incarnations are infinite, leaving ample rcope
for as many as jou like to come. Therefore if any
one or more of these persops in India's religious
history, any one or more of these Incarnations, and
any one or more of our prophets, are proved nob
to have been historical, 't does nol injure our
religion a bit ; even then it remains. there firm
as ever, because it is based upon prineciples, and
not on persons. It is vain to try to gather all
the principler of the world around a single personality.
It is difficult to make them gather together even
around eternal and universal principles. If it ever
hecomes possible to hring the largest portion
of bumanity to one way of thinking in regard to
religion, mark you, it must be always through
principles and not through persons. Yet, as I
have said, our religion has ample scope for the
authority and influence of persons. There is that
most wonderful theory of Ishta, which gives you
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the fullest and the freest choice poesible among
these great religious personalities. You may take
up any one of the prophets or teachers as your
guide and the objeect of your spaecial adoration;
you are even allowed fo think that be whom
you have chosen is the greatest of the prophets,
the greatest of all the Advataras; there is po
harm in that, but you must keep on a firm
background of eterpally ftrue principles. The
strange fact is here, that the power of Incar-
nations has been holding good with wus ouly so
far as they are illustrations of the principles in
the Vedas. The glory of Sri Krishna is that he
bas been the best preacher of our etert.al religion
of principles and the besfi commentator on the
Vedanta that ever lived in India.

IT IS IN HARMONY WITH SCIENCE

The second claim of the Vedanl/a upon the
attention of the world is that, of all the
scriptures in the world, it is the one scripture
the teaching of which is in entire harmony with
the results that have been abtinined by the modern
scientific investigations of external nature. Twao
minds in the dim past of history, cognate teo
each other in form and kinship and sympathy,
started, being placed in  different circumstances,
for the same goal through A {erent rvoutes. The
one was the anciert ILindu mird, the otber the
ancient QGreek mind. The latter started in cearch
of the goal beyond by analysing the external
world. The former started by apalysing the
internal world. And even through the various
vicissitudes of their history, it is easy to make
out these two vibrations of thought tending to
produce similar echoes from the goal beyornd. It
seems clear (hat the conclusions of modern
materialistic science can be acceptable, harmoniously
with their religion, only to the Vedautins, or
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Hindus as they call them, It seems clear that
modern materialism can hold its own, and at the
same time approach spivituality by taking up the
cooclusions 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 wmodern
sclence, they are written in the language of matter.
This, then is another claim of the Vedanta upon
modern Western minds, its rationality, the
wonderfal rationalism of the Vedanta. I have
myself been told by some of the best scientific
minds of the day in the West haw wonderfully
rational the conclusious of the Vedaanta are. I
know one of them personally wha scavrcely has
time to eat his meals, or go out of his laboratory,
and who yet would stand by the hoar to attend
my lactures on the Vedanta; for, as he expresses
it, they are s0 scientific, they 8o exacatly
harmonise with the aspirations of the age and
with the conclusions which modern science ir
coming to at the present time, Two such
scientific conclusions drawn from Comparative
Religion, I would specially like to draw vyoar
attention to; the one bears upon the idea of the
oneness of things.
UNIVERSALITIES OF RELTIGIONS AND TOLERATION
RECOGNISED BY I'HE VEDANTA ALONE

We observe in the histories of Babylone and
among the Jews an interesting religious phenomenon
happening, Wae find that each of those Babylonian
and Jewish peoples were divided into so many
tribes, each tribo baving a god of its own, and
that theso 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, one of these many tribes would
conquer and assimilate the other racially allied
tribes, and the natural result would be that the
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god of the conguering tribe would be placed at the
head of all the gods of the other tribes. Thus the
so-called boasted monotheism of the Semites was
created. Among the Jews, the gods went by the
name of Moloch. Of these, there was cne Moloch
which belonged to the tribe called Israel, and he
was called the Moloch Yahva, or Moloch Yava.
Then this tribe of Israel slowly congnered some of
the other uribes of the same race, destroyed their
Molochs, and declared its own Moloch to be the
Sapreme Moloch of all the Molochs. And I am
sure most of you know tho amouant of bloodshed, of
tyraany, and of brutal savagery, that this rehgious
conquest entbailed. Later on, the Bibylonians tried
6o destroy this supremacy of Moloch Yahva, but
ecould not succeed. It seems to me that such an
attempt at tiibal self-assertion in religions matters
might have taken place on the frontiers of India
also. Here {oo all the various tribes of the Arjans
might have come into conflictk with one another for
declaring the supremacy of their several tribal
gods; but India's history was to be otherwise, was
to be different from that of the Jews. India wase
to be alone the land—aof all lands—of toleration
and of spiritnality, and therefore the fight between
tribes and their gods did not take place long here;
for one of the grenhest siges that was ever born
anywhere found ont hcre in India even abt that
distant time—which history canuot reach—tradition
iteelf dares nnt to peep inito the gloom of that past
when the sages arose—and declared, * He who
exists is one, the sages call him variously "—Ekam
sat vipra bahudha vadanti—one of the most memor-
able sentences that was ever uttered, ome of the
grandest of troths that was ever discovered; and
for us Hindus, this truth has been the very back-
bone of cur national existence. For throughout the
vistas of the centuries of national life, this one
idea, Ekam sat vipra bahudha radanti, comes
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down, gaining strength and vigour as it rolls along,
gaining in volume and in fulress, till it has per-
meated 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 country has become the glorious land
of religious toleration. It is here and here alone
that they build temples and churches for the
religions which have come in with the object of
condemning our own religion. This i3 one very
great priociple that the world is waiting to learn
from us. Ajye, you little know how much of intoler-
ance is yet abroad. It struck me more than once
that I would have to leavre my bones on foreign
shore owing to tLe prevalence of religious intoler-
apce, IRilling 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. OQOuteasting 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 accepted religion. They talk glibly
and smoothly hera in criticism 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 arrant cowards and dare not tell, for
fear of public opinion, a hundredth part of whab
they hold to be really true in religious matters,
Therefore the world is waiting for this
grand idea of universal {oleralion. It will be
a grent acquisition to civilisation, Nay, no civilisa-
tion can exist loog unless this idea enters it.
No civilisation can go on growing before fanati-
cism stops an:l bloodshed stops and brutality stops.
No civihsation cun begin to lift up its head until
we look charitably upon each other, and the first
step towards that much-needed charily is to look
charitably and kindly upon the religious convictions
of each other. Nay more, to understand that not
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only should we be charitable towards each other
bu‘ positively helpful to each other, however different
our religious ideas and convictions may be. And
that is exactly what we in India do, as I have
just related to you. Itis here in India that Hindus
have built and are still buoilding chuarches for
Christians, and mosques for Mahomedans. That
is the thing to do. In spite of their hatred, in
spite of their bratality, in spite of their cruelties
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 Mahomedans
till we conqguer throuuh love—till we have demon-
strated to the world that love alone is the fittest
thing to survive and not hatred, that it is gentle-
ness that has the strength to live on and to fructify.
bufi not mere bratality and physical force.

THE SPIRITUAL ON£NESS OF THE WHOLE UNLVERSE

The other great idea tbat the world wants from
us to-day, the thinking part of Burope and the
whole werld—more, perhaps. the lower classes than
the higher, more the masses than the culiured,
more the ignoranl than the eduocated, more the
weak than the strong—is that eternal grand idea
of the spiritual oneness of the whele unniverse. I
need not tell you to-day, men from this Madras
University, how the modern researches of Burope
bave demonstrated through phvsical means the
oneness and the sohdarity of the whole universe,
how, pbysically 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
matter, and how Indian psychology had demonstrated
ages ago that, similarly, both body and mind are
bat mere names or little wavelets in the ocean
of matter,—the samashti, and how, gaing one step
further, it is shown in the Vedanta that, behind
t hat idea of the unity of the whole show, the real
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soul is also one. There is but one Soul throughout
the universe, all is but one existence. This great
idea of the real and basic solidarity of the whole
universe has frightened many, even in this country;
it even now finds sometimes more opponents than
adherents ; I tell you, nevertheless, that it is the
one great life-giving idea whicia the world wants
from us to-day and which the mute masses of
India wan for their uplifting, for none can regenerate
this lJand of ours without the practical application
and effective operation of this ideal of the oneness
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 ethics cannot be derived from the mere
sanction of any personage, however great ard divine
be may bave been,—of one who having been born
but jesterdny has had to die a few minutes after.
Such an explapation of the authority of ethics no
more appeals to the highest of the world’s thinkers;
they want something more than buman sanction
for ethical aud moral codes to be binding; they
want some eternal principle of truth as the sanction
of ethics., And where is thal eternal! sanction to
be found except in the only infinite reality that
exigts, in you and in me and iu all, in the self,
in the Soul? The infinile oneness of the soul is
the eternal sanction of all motality, that you and
I are not only brother—even literature voicing
man’s struggle towards freedum, children have
preached tbat for you—but that yon and I are
really one. This is the dictate of Indian philosopby.
This oneness is the rationale of all ethics and all
spirituality. Buorope 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 Germany, in
France, and in America. And mark it, my friends,
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that in and through all the literature voicing man’s
struggle towards freedom, towards universal freedom,
again and again you find the Indian Vedantic ideals
coming out prominently. In some cases, the writers
do not know the source of their inspiration, in
some crases, they try to appear very original, and a
fow thers are bold and grateful enough to mention
the source and acknnwledge their indebtedness to it.
FAITH IN OURSELVES—THE SECRET OF
ALL GREATNESS

My friends, when I was in America, I heard it
once complained that I was preaching too much
of Advaita, and too little of Dualism. Ajye! know
what grandeur, what ocean of l!ove, what infinite,
ecstatic blessings and joy there ave in the dualistic
love-theories of worship aud rehigion. I know it
all. Buat this is not the time with us to .weep even
in joy, we huve had weeping enough ; no more, is
this the time for us to become soft. This soft-
ness has been on us till we are dead: we have
become like masses of cetton. What our country
now wacls are muscles of iron and nerves of steel,
gigantic wills which nothing can resist, which can
penetrate into the mysteries and the secrets of the
aniverse, 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 thal can only be created,
established and strengthened by understanding and
vealising the ideal of the .dvaita, the ideal of the
oneness of all. Faitb, faith, faith in ourselves,
faith, faith in God, this is the secrel of greatoess.
If you have faith in all the 830 millions of your
mythological gods and in all the gods which
foreigners have now and again sent into your midst,
and still have no faith in yourselves, there is no
salvation for you. Have faith in yourselves, and
stand upon that faith and be strong ;that is what
we need. Why is it that we 300 millions of people
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have been ruled for the last one thousand years by
any and every handful of foreigners who chose to
walk over our prostrate bodies? Because they had
faith in themselves and we had not. What did I
learn in thie Weot, and what did Isee behind those
talks of frothy nonsense of the Christian religious
sects ~ayirg that man was a fallen and hopelessly
fallen sinner ? There, 1nside the national hearts
of both fBarope and Awerica resides the tremendous
power of the men'’s faith in themselves. An English
boy will tell you—"1 am an Hnglishman, and I
will do au3thing.” The American boy will tell
you the sawc, aud so will every Buropean boy.
Can our bejys s+y the same thing here? No,
not even the boys’ fithers. We have lost faith
in ourselves. Thayrafare to preach the Advaita
aspect of fthe Vedanta is necescary to rouse up
the hearts of men, io shiow them the glery of their
gouls. It is thevefore thal I preach this Advaita.
and I do so »wobas a secharian but upon universal
and widely acceptable grounds.

THERE IS DIVINITY RESIDING IN EVERY THING

It is easy to find cut the way of reconciliation
that will nobt hurt the Gualist or the qualified
monist. There i3 not one system in India which
does not hold the doctrine that God is within, that
divinity resides with all things. Kvery one of our
Vedantic systemns admits that a:l purity and perfection
and strength ave in the sonl already. According
to some, this perfection sometimes becomes, as if
were, confracted, and al other times it becomes
expanded again. Yet it is there. According to the
Advaita, it neither contracts nor expands, but
becornes h'dden and uncovered now and again.
Prefity much the same thing in effect. The one
may be a more logical statement than the ofher,
but as to the vesult, the practical conclusions,
both are about the same; and this is the one
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central idea which the world stands in need of,
and nowhere is the want more felt than in this,
our own motherland.

OURSELVES RESPONSIBLE FOR ALL OUR MISERIES

Aye, my friends! I must tell you a few
harsh words. I read in tke newspapers, when
one of our poor fellows is murdered or ill-treated
by an Enpglishman, how the howls go all over the
country: I read and weep, annd the next moment
comes to my mind the question who is responsible
for it all. As a Vedantist I cannot but put that
question to myself. The Hindn is & man of
introspection, he wants to see things in and
through himself through the subjective vision. I
therefore actk mjyself who is responsible, and the
answer comes every time, * Not the English, No!
they are nobt responsible. It is we who are
responsible for all our misery and all our
degradation, and we alone are responsible.”
Oar aristocratic ancestors went on treading the
comnmon masses of our counbtry under foot, till
they became helpless, till, ander bthis torment, the
poor people neatly forgot that they were human
beings. They have been compelled to be merely
bhewers of wood and drawers of water for cent-
uries. so much so that they are made to believe
that they are born as slaves, born as hewers of
wood and draweis of water. And if anjybody
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
WEAKNESS

Not only so, but I also find that all sorts
of most demoniacal and brutal arguments, culled
from the orude ideas of hereditary transmission
and other such gibberish from the Western world,

14
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are brought forward in order to brutalise and
tyrannise over the poor all the more. In the
Parliament of Religions in America, there came
among others a young man, a Negro-born, & real
African Negro, and he made a beautiful speech.
I became interested in the young man, and now
and then talked to him, but could learn nothing
about him. But one day in England, I met some
Americans and this is what they told me—that
this boy was the son of a Negro chief in the
heart of Africa, and that one day anolher cbief
became angry with the father of this boy and
murdered him and murdered the mother also to
be coocked and eaten; but that the boy fled.
And after passing tbrough great hardships,
travellibg through a distance of several hurdreds
of miles, be reached the sea-shore, and that
there, he was taken into an American vessel and
brought over to America. And this bey made
that epeech! After that, what was I to think of
your doctrine of heredity!

PROCLAIM THE GOD IN YOU AND BE GREAT
Aye, Brauhwmms!—If the Brahmin bhas more
aptitude for learning on the ground of heredity
than the Pariab, spend no more money on
HBrahmin’s education but spend all on the Pariab.
Give to the weak, for there all the gift is needed.
If the Brabmin is born clever, he can
educate himself without Thelp., If the others
aro not born clever, let them have =all the
teaching and the teachers they want. This is
justice and vreasom as I understand. These
our people, therefore, require to hear and to
koow what fthey really are, these down-trodden
masses of India, Yea, let overy man and woman
and child, without respect of caste or birth or
weakness or strength, hear and know that behind
the strong and the weak, behind the high and
the low, behind every one, there is that Infinite
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‘Soul assuring the infinite possibility and the
infinite capacity of all o become great and
good. Let us proclaim to every soul—Uttishihata
Jagratta, prapya varan nutbodhata—'' 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,
ompipotent, and omniscient. Stand ap, assert
yourself proclaim the God within you, do not
deny. Too much of inacfivity, too much of
weakness, too much of hypnotism, has been and
is upon our race. O! ye modern Hindus,
de-hypnotise yoarselves. The way to do that is
found in your sacred books. Teach yourselves,
teach every one his real mnature, call upon the
sleeping soul to see how it rises. Power will
come, glory will comse, goodness will come, purity
will come, and every thing that is excellent will
come, when this sleeping Soul is roused fo self-
conscious achiviby. Aye, if there 1is anything in
the Qita that I like, it is these two verses,
coming out strong, as the very gist, the very
essence of Krishna’s teaching—"He who sees
the Supreme Lord dwelling alike in all beings,
the Imperishable in things that perish, sees
indeed. For seeing the ©Lord as the same,
aeverywhere present, he does not destroy the Seli
hy the Self, and then he goes to the highest goal.’

GROWTH, EXPANSION AND DEVELOPMENT ON
NATIONAL LINES

Thus there is & great opening for the
Vedanta to do beneficent work both here ané
elsewhere. The wonderful idea of the samenes:
and omnipresence of the Supreme Soul has ftc
be preached for the amelioration and elevation of
the human race, here as elsewhere,—whereve:
there is evil and wherever there is ignorance an¢
want of knowledge, I have found out in my
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experience that, as our scriptures say, all evil
comes by relying upon differences, and that all
good comes from faith in equality, in the under-
lying sameness and real oneness of things, This
is the great Vedantic ideal. To bave the ideal is
one thing, and to apply it practically to the
details of daily life 18 quite another thing in
every case. 15 is very good to point out an
ideal, but where is the practical way to reach
it? Here naturally comes the difficult quesfion
which has been uppermost for centuries in the
minds of our people, the vexed question of caste
and social reformation. I must frankly let this
audience know that T am neither a caste-breaker
nor a mere social reformer. I have nothing to
do directly with jour castes or with social
reformation. Live in any caste you like, but
that is no reason why 3jou should hate another
caste or another man. It is love and love alone
that I preach, and I base my teaching on the
great Vedantic truth of the sameness and
omnipresence of the Soul of the Urniverse. 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 Jlaudable on certain points:; but it is
yuite a patent fact that these one hundred years
of cocial reform has produced no permanent and
valuable result appreciable throughout the
counlry. Platform speeches have been sent out
by the thousand, denunciations have been
hurled upon the devoted head of the Hindw
race and its civilisation in volumes affer volumes
and yet 1no 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 iftself. In the first place, fas I told
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you bhefore, we must try to keep our historically
acquired character as a people; I grant that we
have lo take great many things from other
nabions, that ws have fo learn many lessons
from outside; but I am sorry to say that mosb
of our modern reform-movements have been
inconsiderate imitation of Western means 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 nof at all the way
to do good. That there are evils in our society
even the child ca1v see, and what society is
there where there are no evils. And let me
take this opportunity, my countrvmen, of telling
you that in comparing the different races and
nations of the world I have been among, 1
bhave come to the conclusion that our people are,
on the whole, the most moral and the most
highly godly, and our institutions are, %n their
plan and purposes, best situated to make man-
kind happy. I do not therefore wuant any
reformation. My ideal 1is growlh, expansion,
development on national lines. As I look back
upon the history of my counfry, I do mnot find,
in the whole world, another country which has
done quite so much for the improvement of the
human mind. Thorefore, I have no words of
condemnation for my nation. I tell them * Yoo
have done well: only fry to do better.”” Great
things have been done in the past in this land;
there is bnth fime and room for the greater
things to be donme. I am sure you know that
we cannof sfop. If we stop, we die. We have
either to get forward or to go backward. We
have either to progress or to dsgenerate. Om
ancestors did great things in the past, bul wec
have to grow into fuller life and march on ever
‘beyond theair great achievements. How can
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we now go back and degenerate ourselves #
That cannot be; that must nmot be; going back
will lead wus fo national decay and death.
Therefore, let us go forward and do yet greater
things. that is what I have to tell you, I am
no preacher of any momentary social reform.
I am not trying to remedy evils. I only ask
vou to go forward and 1o complete the practical
realisation of the scheme of human progress that
bhas been laid out in the most perfect order by
our ancestors. I only ask you to work to
realise more and more the Vedantic ideal of the
solidarity of man and his inborn divine nabure.
Had I the time, I would gladly show you how
overy bit of what we have now to do was laid
out years ago by our ancient law-givers, and
how they actually anticipated all the different
changes that have taken place and are still to
take place in our national inslitntions. They
also were breakers of caste, but they were not
like our modern men. They did not mean by
the breaking of caste that all the people in the
city should sit down together to a dinper of beef-
steak and champagne, nor that all fools and
lupatics in the country should marry when, where,
and whom they chose, and reduce the country to a
lunatic asylum, nor did they believe that the
prosperity of a nation is to be gauged by the
number of husbands its widows get. I am yet to
see such a prosperous nation.

THE IDEAL MAN IS THE BRAHMIN

The ideal mam of our ancestors was the
Brabmin. In all our books stands out prominently
this ideal of the Brahmin. In Hurope, there ia
My Liord the Cardinal who is struggling hard and
speading thousands of pounds to prove the nobiltiy
of his ancestors, and he will not be satisfied untif
he has traced his ancestry to some dreadful
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tyrant, who lived on a bill, and watched the
people passing through the streets, and, whenever
be had the opportunity, sprang out on them and
robbed them. That was the business of these
nobility-bestowing ancestors, and My Lurd Cardinal
is not satisfied until he can trace his ancestry
to one of thess. 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, living in a forest, eating roots, and
studying the Vedas. It is there that the Indian
prince goes to trace his ancestry. You are
high cacte when you can trace your ancestry to
a Risbi, and not before that. Our ideal of high
birth, therefore, is different from that of others.
QOur idexl is the Brahmin of spiritual culture and
reunciation.

WHAT IS TRUE BRAHMIN-NESS ?

Bv the Brabhmin ideal what do I mean?
The ideal Brahminness is that in which worldiness
is altogether absent and true wisdom is abund-
antly present. This is the ideal of the Hindn
race. Have you not heard bow it is declared
that he, tha Brahmin, is not amenable to law
tbat he has no law, that he is not governed by
kings, and that his body cannot be hurt 2 That
is perfectly true. Do not understand it in the
light which has been thrown upon it by interested
and ignorant fools, but undevstand it in the
light of the true and original Vedantic conception.
If the Brahmin is he who bas killed ail selfishness
and who lives and works to acquire and to
propagate wisdom and the power of love, a
ocountiry that is inhabited by such Brahmins
altogether, by men and women who are spiritual and
moral and good, is it strange ta think of that
conntry as being above and beyond all law ?
What police, what military are necessary to
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govern them ? Why should any one govern them
at all ? Why should they live under a govern-
ment ? They are good and noble, they are the
men of God; they are our ideal Brahmins,

THE IDEAL OF CASTE

We read that in the Satya-yuga, there was
only one caste to start with, and tbat was that
of the Brahmin. We read in the Mahabharata
that the whole world was in (he beginring
peopled with Brahmins, and that, as they began
to degenerate, they became divided into different
castes, and that, when the «cycle turns
round, they will all go back to  thadt,
Brahminical origin. This eyele is now turniog
round, and I draw your attentinn to this fact.
Therefore our solution of the caste question is
not degrading those who are already high up, is
not ruoning amuck through food and drink, is
not jumping out of our own limits in order to
have more enjoyment; bubt it comes bv every
one of us fulfilling the dictates of our Vedantic
religion, by our attaining spirituality, and by our
becoming the ideal Brahmin. There is a law luid
on each one of vou here in this land by oor
ancestors, whether you are Aryans, or non-Aryans,
Rishis or Brabmins, or the very lowesl ont-castes.
The command is the same to you all, and that
command is that jou must not stop at all
without making progress and that, from the
highest man to the lowest Pariah, every one in
this country has to try and become the ideal
Brabhmin. This Vedantic idea is applicable not
only here hut over the whole world. Such is oor
ideal of caste, meant for raising all humanity
slowly and gently towards the realisation of the
great ideal of the spiritual man who is non-
resisting, calm, steady, worshipful, pure, and
meditetive. In that ideal there is God.
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WHAT SHALL YOUR WORK BE NOW ?

How are these things to be brought abount ?
I must again draw your attention to the fact
that cursing and vilifying and abusing do not and
caunnot 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 reyuires several lectures to
elucidate 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 mnation, O Hindus, bas 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,
it behoves you and I, children of the soil, to
try our best to stop these leaks and holes. Let
us tell our countrymen of the danger, let them
awake, lot them mend it. I will ery at the top
of my veoice from one part ta the other of this
country to awaken the people to know their
sitnation and their doty therein. Suppose they
do nobt hear me, still I shall not have one word
of abuse for them, not one word of -curse.
Great has been our pation’s work in the past,
and if we cannot do greater things in the future,
let us have this consolation, 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
.good and pure and gentle; and you have been
always tyrannised over; such is the irony of this
material world of Maya. Never mind that; the
spirit will triomph 1n the long run. In the
meanwhile, let ©s work and let us not abuse
-our country, let us not curse and abuse the
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weather-beaten and work-worn institutions of our
thrice-holy motherland. Have not one word of
condempation, even for the most superstitious
and the most irrational of its institutions, far
they also must have served to do us good in
the past. Remember always that there is not in
the world one other country whose institutions
are really better in their aims and objects than
the institutions of this land. I have seen castes
in almost every counftry in the world, but
nowhere is their plan and purpose so glorious as
here. If caste is thus upavoidable, I would
rather have a caste of purity and culture and
self-sacrifice than a caste of dollar, Therefore
utter no words of condemnpation. Close your lips
and let your hearts open. Work out the
salvation of this land and of the whole world,
each of you thipking 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. Tkten,
whatever may be the measure of your success,
you shall have this satisfaction, that you bave
lived, worked, and died for a great cause. In
the success of this cause, howsoever brought

about, is centred the salvation of humanity here
and hereafter.



VEDANTA IN DAILY LIFE*
BY SWAMI ABHEDANANDA

T has been asked again whether the teachings
of Vedanta, sublime though they are, can be
applied to our practical every-day life. Some
people have an idea that, being a philosophy,
Vedanta must be speculative, like any other
philosopby of Europs and America, that it gives a
few grand theories which ean never be carried into
practice, Such siatements would be true Iif
Vedanta were simply a philosophy and not a religion.
In order to become a treligion, the teachings of
Vedanta must be intensely practical, becanse where
theory ends, there is the beginning of true religion.
Vedanta gives not only the principles of the
highest philosophy, but it also teaches the practical
methods which are necessary to make it a religion.
If the ideals of Vedanta do not cover the whole
field of life, if they do not enter into every plane
of our thougbts, nay of our very existence in home
life, in social and buosiness life, im moral and
gpiritual life, then we must reject them as mere
theories of a speculative philosophy, and must not
call Vedanta a rehgion. The ideals of Vedanta,
however, are so broad and so universal in their
scope that for the last four thousand years, men
and women, living in retirement, in caves and
forests, as well as those bolding the most responsi-
ble positions in society and in the state, bave
successfully harmonized their lives with those
ideals, and have proved them to  be intensely
practical.
There is an impression among some people
that the teachihgr of Vedante are fit for those only

* A lecture delivered in America.
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who live like ascetics, in caves and forests, but no$
for those who lead a busy American’s life. Such
people are entirely mistaken, because they do not
‘know that the truths of Vedanta were first dis-
covered and practised, not by ascetics who dwelt
in caves or forests, but by kings and monarchs,
ministers and statesmen who lived the busiest and
most Juxarious lives that we can imagine. If we
read the Upanishads, the Kpics—Mahabhorata, and
Ramayana—and other historical works, we find
that there were not only Hindu ministers and
statesmen, but kings sitting on their thrones,
discharging their royal duties of governing the
states and of looking after the welfare of their
many subjects ; and living a busier and much more
responsible life than that of an ordinary business-
man of the present day, found ample time and
opportunity to study Vedanta and to carry out its
sublime tenets in their practical lives. When such
persops could live the ideal life as given by
Vedanta, what can we say of ourselves? 'We are
not half as busy as they were. I can quote from
the Upanishads many names of the ancieni Hindu
monarchs who faithfully followed the teachings of
Vedanta while fulfiling the daties of their royal
position, They not only lived up to the ideals of
Vedanta, but taught others, and were coneidered
by the pecple as the living cxample of this
practical philosophy. Those who have vead the
Bhagavad Gita, or “The Song Cclesivial” as Sir
Bdwin Arnold calls it, will remember that the
great commander of a huge army, standing in the
battle-fi=ld, in the midst of the din of battle ab
Kurukshetra, found time to discuss the ideals of
Vedanta and succeeded in applying them in practice.

Many of you have seen and heard the late Swami
Vivekananda. Hae was a living example of the practi-
val side of Vedanta. Up to the last moment of his
life he worked like a giant under all conditions,
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favourable or unfavourable, bearing all kinds of
hardship, discomfort and tribulation and never moving
an inch from the highest ideal of this great philosophy
and religion of Vedanta. He lived a pure and
chaste life always, working for others, trying to
help humanity withont seeking any return for
his labour. He rhowed to the world what a true
Karma Yogi was like. Tn other words, he proved
by his example that, even in this age of materi-
alism and commercialism, one can be a sincere
worker who always works for others, and lives
for the good of humanity, without being guoided
by selfish motives or selfish desires.

The most practical side of Vedanta which
will appeal to American minds, is the Karma
Yoga. Karma Yoga iz that branch of Vedanta
which tieaches that we should always work and
fulfil all the duuies of life, house-hold, social or
official but, at the same {ime, we must not
consider that the performance of these duties is
the highest aim and ideal of our life. On the
contrary, we must regard these duties and the
work of our daily life as a means to a higher
end. We shonld also remember that every one
of these works brings ns new experience, makes
us realize the transitoriness of earthly objects,
purifies our inner nature and uplifts our souls, if
it be not gnided by any selfish motive. Vedanta
teaches that any work which proceeds from
extreme selfishness is wrong and wicked, and we
should avoid it. Moreover, it tells us that every
action must bring a similar reaction; that all
good or unselfish works produce evil results such
as sorrow, suffering, misery, disease and and death.
Holdigg this ideal before his mind, and applying
it to his practical life, a student of Vedanta can
go anywhere and live wunder any conditions,
without deviation from the path of righteousness
and virtue; under all circumstances, he will live
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& pure, uanselfish life and remain contented. This
is the simplest and easiest thing to practise.

First of all, we should form an ideal, and
few people have their ideals. Wa think that we
possese the highest ideal, but that may be only
for a short time; pext moment perhaps, the
ideal has svanished, and we do not know the
purpose of life,or why we are here. Therefore our
mode of expression is very poor and it praceeds
pntirely from selfishness. Selfishpess is the result of
ignorance. We do not know the laws, nor do we
understand how we ought to live. Weo look after
ourselves and take care of ourselves because that
is the nearest thing to us. Bat we must nov
forget that any person in any country, possessing
a fair amount of earnesiness and sincerity, will
goet from this practice of Karma Yoga wonderful
results, most beneficial 1n this life and hereafter,
if be knows the ideal, and if he follows it ab
every moment of his life. On the contrary, if
we consider that the work which we are perfor-
ming is the higheat aim of life, that there is neo
further ideal, then our life will not be worth
living. But whosoever holds the highest ideal and
walks in the path of unselfihness 1is virtuous,
is unselfish, is righteous and is spiritual.

Every householder should study Karma Yoga
and underatand the philosophy of work and,
applying those teachings to the daily life, be will
eventually attain to the highest ideal of all
religions. If he believes in a personal God or in
an impersonal God, or in any divine incarnation like
Christ or Baddhe, or Krishna or Ramakrishna, whab
should he do? He should every night, before
retiring, offer the rerults of his daily works, both
good and bad, to Him; and, by this method,
he will become free from the law of Karma, the
Jaw of action and reaction, and reach the
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highest goal of salvation in the end. The works
of our daily lives will be transformed into acts
of worship when we have learnt to offer their
results to the Supreme Lord of the universe,
and this can be accomplished by any man or
woman, engaged in any Lkind of profession or
business. It is the easiest method by which we
ean make the religion of Vedanta enter into every
plane of our daily life, and herein lies the secret
of great success, of freedom, of unselfishness,—
that is, either offer the results of your works
to God, or work as an act of worship. He who
has learned to offer the vresulte of his daily
works to the Almighty bas learned the secret of
work and is always peaceful and conteoted. This
will be beneficial to all those who live the busiest
livea, engaged in any kind of work. ‘Works are
pneither low nor high; every work is great,
and every work will be a means to the attain-
ment of divinity.

This arma Yoga is a method by which we
can get greater results by less ountput of our
energy. The majority of people in every country
waste their energy in unnecessary rush and
worry for the results; they bave no patience to
wait for the results, and wbhat is the eifect?
‘They shatter their nerves and suffer from nervous
prostration. The Ilack of self-control and this
nervousness they will overcome if they under-
astand the secret of work and the laws of action and
reaction, of cause and sequence, that every action
must bring its result, whether we worry over it
or not. It must; and what a great saving it
would be, if, instead of wasting that energy in
worry: we could devote it to doing other works
and let the results take care of themselves!
We must do our best and stop there. After
performing your Dbest, you cannot do any
‘better, and what is the wuse of worry ?
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If we lived this way, then we should be
great workers.

Vedanta teaches that the less passion for
work there is, the greater and more we worlk.
It we read the lives of all the great workers of
the world, we find that they were wonderfully
calm men. Men and women of impulsive nature
cannot do great work, cannot be steady workers:
they will lose their heads. Persons who are
easily disturbed by passions like anger, jealousy,
hatred, ambition and selfishness cannot accomplish
much. They will shatter their nerves and
eventually become useless. As we find in this
country, persons who are impulsive can do great
work for the moment, but in the veaction, they
break themselves fo pieces. They suffer from
nervous prostration. Therefore self-control is the
secret of great work, snccess in business, health
and longevity., This we learn from Vedanta.
What can be more practical or beneficial than to
gain self-control and exercise it in our everyday
life ?

Vedanta teaches how to be strong, physically,
mentally and spiritually. Physical strength
proceeds from mental strength, and mental strength
in its turn is the outcome of spiritual strength.
Spiritual strength must be at the back of mental and
physical strength, and thab spiritual strength will
come to those who live the right kind of life, who
understand the laws which govern lives. 'The
knowledge of these laws will make us free from
committing mistakes, and this knowledge comes
through the study of Vedanta. The practice of
Raja Yoga will help us in acquiring that knowledge.
That branch of Vedanta which is called Raja
Yoga is the most practical of all applied sciences.
Bvery step of this science depends entirely upon
practice. It must enter into the daily life of
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every individual. Take, for instance, one of the
teachings of Raja Yoga,—concentration. How
absolutely helpful and necessary this power of
concentration is! Nothing can be achieved
without it; no one can naccomplish anylhing
without possessing some amount of this power:
no one can become a great artist, astronomer or
physician; no one can have success, even on the
Stock Exchange, without this power of concen-
tration. It is absolutely necessary for success in
business, and this power we acyuire through the
practice of Raja Yoga.

The same power of concentration can be
applied for material prosperity as for spiritual
advancement. If we want material prosperity, we
can use our power of concentration in that
direction and get wonderful results. If we are
spiritually-minded, we can gain spiribual results
by it. Concentration, when practised for spiritual
results, will graduoally lead us to meditation, and
meditation will eventually direct the soul into
the state of God-consciousness, and then we
shall be able to realize the true nature of the
gsoul and its relation to God. Thus you can
understand how in Vedanta the highest ideals of
true religion are made into a practical science
which is intensely useful and beneficial in every
possible way.

Another practical side of Vedanta is the
geience of breath. Anyone who understands this
science of breath and possesses physical, mental
and spiritual strength, can stand the sudden
changes of weather, can go through any hardship
without being broken to pieces. Those who have
practised regularly the lessons as given in the
Yoga olasses held under the auspices of the
Vedantas Society of New York will Lknow how
wonderful the teachings of this science of breath

15 ’
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are and what wonderful powers can be atfained.
The students of Vedanta will eventually gain
perfect health. By gaining control over your
breath, you will make your system do anything
you like. Yeu will bring every inch of your
mauscle and nerve-centres under your control, As
breathing exercises bring physical results, so
mental powers are developed by the regulation of
breath. The power of self-contral is bound to
come to one who bas learnt the control of
breath or one who has faithfully practised the
breathing exercises as given by the Swamis from
India. The nutility of tkis wonderful science is
proved by medical practitioners, mental scientists,
and by those who teach physical culture or voice
culture. Again, when this breath is brought
under control, it brings peace of mind. When
the mind is directed towards the Supreme Ideal,
you will obtain sepiritaal enlightenment, in which
you will discover the past and fauture of your
soul-life. Thus Raja Yoga when properly applied
to our daily lives will make us strong physically,
mentally and spiritually.

A student of Vedanta does not require any
special or separate training in ethios or religion,
because the highest ideals and the practical side
of ethice are included in the teachings of
Vedanta, and, if we ftry to live according to the
ideals of Vedanta, we cannot but be ethical.
For inslance, one of the injunctions of practical
ethics is to be truthful. Now, why should we
be truthful if, by telling lies, we can gain more
and enrich ourselves? The question has never
been answered by any system of ethics so
rationally as by Vedanta. Vedanta tells us that
truthfulness ie not a mere virtue, but it is the
means of atfaining the absolute Truth. The
absolute Truth is revealed fo those only who
are absclutely truthful in thought, word and
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deed. Moral weakness and sgelfishness lie at the
bottom of falsehood, therefore we should abandon
it. We should shun the company of those who are
untruthful ; and although we may go through all
kinds of suffering, sorrow, misery, and changes of
fortune, still we must not give up the ideal of
trathfulness, we must hold om fo it until the last
breath has passed oot of our body, because
truthfulpess will Jlead to absolute Troth. The
elernal Truth is never gained by false-hood but
by truth.

Another ethical law which is considered to be
the highest Iaw in all religions is: ' TLove thy
pneighbour as thyrelf.” Now, here we can ask the
same question: Why should I love my neighbour
as myself ? Like Christianity, Vedanta teaches this
ideal. Christianity teaches it as a dogma based
upon the aunthority of the Scriptures, and does not
give any reason why and what for, but Vedanta
gives fthe rational explanation and tells us why
wo should love our neighbours as ourselves: Because
the ftrus Self of our neigbbour is one with our
true Self. And thati recognition of this spiritual
oneness, when understood, is the meaning of love.
Love means spiritual obeness, onepess of two
souls,—that is true love. 'Where there is true love,
there is divinity, there is the manifestation of God,
and that divine love reigns in the hsart and soul
of a student of Vedanta and therefore he loves all
bumanity., When the same love which we call
human love is not backed by selfishness, it becomes .
divine love, and that divine love is the means by
which we can realize God. God can be realized
through divine love; therefore we should practise
in our daily lives that unselfish love which is the
highest, and never encourage or practise that which
is called love but which means something different,
which is based upon selfishness, which produces
attachment and brings bondage in the end. We
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should not practice or encourage if, otherwise, we
shall be the sufferers, and the ideal of love, which
ig divine, will not be attained by us.

The highest aspiration of the individual soul is
fulfilled when it realises spiritual oneness with
the Divine Being, and that spirifual oneness or
divine love is the central ideal of Vedanta. Vedants
teaches that there is one existence, one reality, one
Truth, one God, one life, one Spirit. All these
differentiations and distinctions, which we perceive
with our senses, are fictitions and unreal, they are
all on the surface; but go below the surface and
there you will see the undercurrent of one spirit;
and when that oneness is properly realised, when
we have understood that we are parts of that one
stupendous whole, the Universal spirit, how can we
help loving that whole? We must love, we cannot
help loving and through tbat divine love we realize
the highest ideal of our lives. A studenft of
Vedanta, who recognizes that spiritual oneness,
sees that onme TUniversal Spirit is manifesting
through all living oreature, and all human beings,
and therefore he loves all human beings; through
all animals, and therefore he loves all animals.
The most practical results of this love, this recog-
nition of oneness, is that a student of Vedanta
never injuores or kills any living creature, because
he knows that there is one life, that the difference
between an animalcule and a buman being is only
in degree but not in kind. The same life-force is
expressed in 80 many ways and wherever the
humanitarian ideas of Vedanta are preached, there
prevails compassion for everybody; there is
compassion for poor animals, there hospitals
are buil6, not only for men, women and
children, but for lower animals, and there is fo
be found the desire to take care of the poor, suffering
animals just as you would take care of the poor,
suffering brother. Therefore a student of Vedanta
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does not kill any animal for food, because he says:
“When I cannot give life Lo any living creature,
what right have I to take it? Letl it stayon and
live ; it has its purpose fo fulfii; I must not
interfere.” And having this ideal in his mind he
does good to all, and he would rather give his
own life than take the life of another. Such a
soul is a great blessing to humanity, is also to all
living creatures. The practice of this ideal will
bring the most wonderfnl results which are morally
and spiritually perfect. We should teach our children
that lower animals possess life and feclings. From
our childhood, we have been taught that lower
animals have been creafed for our food. Now we
must change that idea and teach children that
they are fualfilling ceriain principles of life, that
they are on certain grades of evolution, and, in
course of time, they will become human beings:
wa must be kind to them, and so in practical life
we should learn compassion, and that compassion,
when properly carried out, will lead to divine love
and realization of the Supreme.

The teachings of Vedanta drive away the fear
of death, because they say that death cannot attack
our souls ; we are immortal ; by our birthright we
are children of that Universal Spirit and therefore
we are immortal. Fear of death will never trouble
the mind of a student of Vedanta. ' As we throw
away our old worn-out garment, as the soul throws
away the garment of the old body at the time
of death and manufactures a new one, according
fo its thoughts and deeds.” What a great conso-
lation is this! That we are no longer dependent
upon the within of an anthropomorphic Gnd ; that
we have nol been created out of nothing by the
sudden within of a Creator, but that our souls
existed in the past and shall exist after denth, that
our pleasures and sufferings are the results of our
own actions, that we are responsible for oor fubure
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happiness and misery. We are not going to eternal
perdition, nor are we born in sia and inignity. Thue
the teachings of Vedanta take away all fear of death
and make us happy and contented in our earthly

career. What can be more beneficial to us in our
practical life?

Another great help in practical life which we
goti from Vedanta is the knowledge of the Divine
Being. The Divine Being is not far from us; He
is the soul of our souls; He is dwelling within us;
He is both personal and impersonal, and beyond
both ; He can be worshipped under any name, in
any form, by anyone, under any sect, creed or
denomination ; Ho is one and eterpal and when
we understand this, all religious animosities, quarrels,
fights cease for ever. Then we consider all sectarians
as our bhrothers and sisters ; we embrace them as
children of God. What could be more practical
than this! Can a sectarian do so ? Can an orthedox
Christian embrace a Mahomedan or a Buddhist ? Very
few possess so broad and liberal a mind as to
embrace anotber belonging to another religion, but
Christ Himself would have embraced a Mahomedan
or Buddhist or any heathen as the cbild of divinity,
of his Heavenly Frther, and we should follow that
example. We shonld try to live wp to it, and
then in our daily lives, we shall be able to understand
that secrett by which we shall attain to the highest
wisdom, of spiritual oneness, that will make us free.
This is the meaning of salvation, emancipation
from bondage, from ignorance and selfishness.
According to Vedanta, that snlvation does not begin
in the grave, but it should begin right here and
now ; and Vedanta shows us the way to attain to thab
salvation and perfection in this life. And when that
knowledge and divine wisdom come, all darkness
is dispelled and the divine powers begin
to flow through our souls and produce their
results ; themn we rise above the animal and’
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material plane and shine with the spiritual light
of the elernal sun.

Now we can see how all these teachings of the
different branches of Venanta fit into the different:
departments of our lives and how practical Vedanta
is. Not only this, lhere is another thing, which
we should not forget, that Vedanta includes the
troths that have been discovered by different branches
of science and shows us how those truths can be
applied to our daily lives ; how we can mould our
daily lives according to these ideals and direct our
efforts towards the highest goal, which is obe.
No other religion has done that; no other religion
has ever been able to harmonize with the different
branches of science or with the different philosophies
of the world; but Vedantia includes all seciences,
all philosophies and all religions, and therefore it
is universal. A studcnt of Vedanta can be a
Christinn, Mahomedan, Buddhist or a heathen, or
an agnosbic. Distinctions of caste, ereed, nationality,
are never recognized in the light of Vedanta.
Wherever the truths of Vedanta are preached,
there prevail peace, tranquility, self-control and
spiritbal enlightenmeht. I1f we wunderstand the
teacbings of Vedanta and live up to the ideals,
then we shall be able to say with the old philosopher
‘Schopenhauer : * Vedanta has been the solace of my
life, and it will be the solace of my death.”
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