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PREFACE.
———— : )
Tae substance of the following chapters has already appeared in the
columns of the * Christian Patriot.” This little book is the outcome -
of a study of the writings of Swami Vivekananda. The reader will
diseover that the earlier chapters are expository of the Swami's teach-
ing, the middle are mainly critical, while towards the end of the book
allusions to the Swami are few and far between. I must frankly
confess that, in the course of writing the original articles, the feeling
deepened, that most of what the Swami has said in public is undeserv-
ing of critieism. It would be foolish to take him too seriously. It isas
futile to attempt to piece together a consistent whole out of his utter-
ances as to construct a rational theory of humen society from the .
populéir harangues of a street orator. There is a total absence of those
traits which we look for in a scholar and philosopher. Humility and
readiness to admit ignorance or error, moderation and accuracy in the
uge of language, regard for consistency—all that is meant by intellect-
ual conscience—these qualities will be found wanting in him. Of
Western Science and Philosophy he has acquired the merest smattering,
a knowledge limited to the ideas, that are now afloat in the air. 'mq
lectures abound in scraps from the Séience of Comparative Religion
without catching the scientific spirit of that study. We ought to be
prepared to receive and honour a religious teacher, who is ignorant of
all these things. But, when amnnpmumestopmjudgmmﬂnaﬂy :
end every department of human enquiry, when he assumes the
raaguificent role of an arbitrator bétween Eastern and Western thought,
these defects are intolerable. The absence of moral restraint and dis-
cipline make Swami Vivekananda unsafe even as an exponent of purely
Hindu thought. The English reader, who ig familiar with the works
of Buropean Savanis on the Vedanta, m find little of value in ~ﬂm
Swami's setting forthi of that system. These chapters would m
have been republisited, if my sole aim had been to refute the teaching
of Swami Vivehnsnd& That will perish from its own lack of ho
wm’th and qdla for no re)anar ¥ trust, howevot,ibuulgg
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thuponhonmmeﬂhblo,ifonaeﬁo

of Maya be conceded, for in agreement with
we must hold that all the activitiés of the human
from the crudest semsation to the most ‘general
abstract concept are exercised within j[ayw—nayg
very product of Maya. This whole umvverle, as I
knows it, is a delusion and void of reality.

“Wamb«nmmuaya,wenvemu,mmmu,w
init. 'We are philosophers iu it, we are spiritual men in it, nay,
are devils in this Maya, and we are gods in this Maya. Stretch
ideas %is far as you can, make them higher and higher, call it infi
bybnyoﬁqn-neyonplun,eventhnhdealsw&hhm
ot be otherwise and the whole of human knowledge is gent
of this Maya, trying to know it as it really is. This is the
of Nama and form. Evcyﬂlin‘ﬂlﬂh
thing thet calls up an idea in your mind is within Maya
German philosophers say, everythingullhmdbyibl‘
hme,wwdcmaﬁonhwithinl(m (B.vol.ii.




o the eemt silence must be maintained.

~ which we mean not the denial of the existence of ﬂmt

~ knowledge but of any true conception of it by men

~ on the plane of reason—is the only prdper attitude. m

“effort of the thought to conceive it is a vain imagination

and in opening our mouths to name it the breath of speech
has already dimmed its bright effulgence. The predication

_of any quality in that Impersonal One must be withdrawn
in the very act of attribution.. Of it we can only say “ not

- this—not that.” '

‘ No adjective can illustrate where there is no qudxﬁcat.:on and the
Adwaitist would not give him any qualities except the three, Satehita-
nanda,—existence, knowledge and bliss. This is whaé Bnnhra did.
But in the Upanishads themselves you find they penetrate even further
‘and say nothing can be said except Neti, Neti—Not this, .Nol‘ﬂn'a 4
.;1(0 to A., 256.)

W'ha.\‘. we have to set before us as the 1dea.l, i8 Blshi:

_ hood—the state in which we have risen above the tram-

m’els of thought, where neither self nor time nor space nor

ity are, and apprehend the truth incomprehensible

‘bo wknow in a mode of which we can only say figuratively,
it is vision, seeing face to face. ™

“mmslﬂisamanwhoseesrelig:m tqwhomreli@onhuot

merely book-learning, not argumentation nor speculation nor much
. talking but actual realisation, coming face to face with truths which

. transcend the senses; as he is onlledmtbeUmnhﬁa ‘not as ordin-

i mmbut)laumnmm mdth:ﬁrwmd. (o,eoA,,qa)

'Mmm&.ymtyamdimtpmephon Thkiue
»v,q:itﬁatmthﬂofngﬂhphy, we also see in a super
"Uﬂfihhmwul mxnymm

ﬂ-ﬁnhiud mmmmmwm
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We close this amolewrbhtwoqnohhom bom,a". or-
man scholar, whose sympathetic understanding of M
Vedanta has receivéd the special commamdahon of the
‘Swami and whose sumwmary exposition of the doctrine k
thought worthy to be translated and pnbhshed in thp\
« Brahmavadin,”. 3

“The higher Brahman is in its nature without attributes (mm),
without form (nirakara) without difference (nirvisesha), and without
limitations (nirupadhika). It is different from what we know and
from what we do not know. ‘Words and thoughts turn round it with-
out finding it,’ and the wise Bahva met the question conoemmg iu‘
essence by silence.” :

So much has Dr. Deussen said of the ob)ect of the
highér knowledge and of the conditions, upon which thw
knowledge itself depends, he writes :—

Tt cannot be seatched for or treated like an object; the knowldp gl
of it cannot be arbitrarily obtained, not even by searching the scrip:
tures, which serve only to clear away the mysteries smrrounding the
knowledge. Whether the atman shall be recognised dspends a8 the
knowledge of every object on whether it shows itself to us, and |
consequently by itself. In the lower wisdom therefore where the
atman is regarded as a personal God, knowledge is a grace of God; in
thefndﬁ' wisdom as atman cannot behuted as object, IH !uﬂln: ]
enqt.n-y of the cause of knowledge is fu R

Tl;us in regard both to the content of the tramoenw
tal knowledge and the mode of its attamment nm dﬂ
speak;; for even the Rishi, if he return to conscious I
thsthrrealm, has seen that whi‘oh\lp | cannot utter.
philosopher is he who gmmmcmn‘ay clevated a
common herd to ise his mm:wgnﬂhﬁ
WMIQW!&JWQMOMGME* :

\ |
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es. It follows therefore that until m
faculties, the mode of being Which i
m How is it possible thata cc







Mo!:&mem..phm of Agnotﬁm'nn or Scepticis:
~ We are impelled by an invincible instinet to believe' tha
ﬂmé ideas which we can frame of things divine are not

ly at fault and that there is a oorreapoidenoe of tmﬂl
ht‘taen our knowledge and the Existent. Thus it is
- ‘surprising that we find the Vedantist endmoqnng
~ illustrate the supernatural by means of the nataral, the
~ super-sensible by things of sense, even though this is
ummter to the sceptic tendency of his thought. -
Let us look at a few of the classical illustrati t)@ by

- which it is hoped to make the conception of the ‘Absolute
ﬂnemlllgnble to the sensuous imagination. “ Allistraly
- one,” says the Vedantist, ““ and it is only by the !.mpoutﬁt

. of Ma Rupa—Name and Form—upon the Real &
these unreal differences become apparent. Take the' wam

. of the sea. It has a name and a form. If these be re-i
- moved it sinks into the sea and is one with it, the Infinite.”
-The common-sense man will reply, « There was ﬁu:tadlf-

’-W and then a name. Names do not create differences
- but mark created differences. The difference ‘between th, j

~ wave aud the sea is real, and could not have arisen excep

ere had been something, not the sea, acting on the sea.
ﬂwm\d uw*mdmn entity as thelw*hwuig ex
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M as wm enmsmsmtel b is
~mo longer visible. And let the pn.rholu which eompou b
Xtddﬁﬂeted far and wide, as they surely will be, by no eﬁm
“of the imagivation can I ulentlfy the aggregate ufM
E with that larger aggregate in which they are ol
Then there are our familiar friends the clay and !tlia pot-
% What is that lump of clay, knowing which I shall k
| the universe ?” asks the student of the Vedanta. A.ghg'
one clod of clay all that is made of clay is known, the dif-
ference being only a name, arising from speech, b_uttpg ;
truth being that all is clay—thus, my dear, is that instruc-
tion.” (Chhandogya Upanishad.) Oar thought will 'tgke
. the same course towards this example also. Langnagp 1
marks differences, but it does not create them. Thereis a
real difference between the pot and the clay ; for the pot is
clay rrLus the potter. And except there had been a
second thing not clay, which ac‘ed upon clay, there had
never been a pot. The clay and the potter are two, not
one. So lastly there is that other  Vedic image, which
Swami Vivekananda especially commends. The sun, ahu\
ing upon a million ram-drops, produces a million images of
itself ; yet the sun is not many, but one. The conclusion
is tme enough though trite ; for common-sense admits that
a thing is itself and not anothen: Byl adds, the  rain-drops
are as real as the sun, for they have existence of 8 .
, order, and neither could the appearance of.mamfol'dm in
 the sun have arisen except there had been somM'ﬁat :
the sun, which was acted upon by the sun. :
‘ it becomes apparent therefore thuﬁ these - llluhahona 4
Lx cuplity the very /difficulty they are intended to remove
‘and that the Vedantic pon txon of tha one canno b
sented in sense.| J from tl
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: t toam asi” Hero we buve Subj ‘
Belﬁmma uuhnae; wlneh is ‘declared to herﬂn;

€ qnmmsea,thmua&ﬁemeo ;
; 'l‘he oquaﬁon mem “aon mﬁi‘










ﬂ%ﬁymﬂ; ourselves by the discoveries
mmmmmmwvmm

wmm scientific, ‘s nolenitfic 8t least s
clhmolplwduao‘hmsby”(ﬁ wbﬂ.w
_'“”mnotonly at war wi h"‘ nee;




as cat,- mn,&ogtothigsnoulm
v 'aqqminqn”bnmednndo!thovﬁ M
iﬁng udmmﬂndlytakennpundai\them

~’i{9%mbntes, Brahman stands as :
Aoi“ganetd concepts and nn oxz ':il';







rsit; Mkﬁﬂ{hm xﬁselfm‘
ot homogeneous but also nndergomk modifications.
py stroke of thought Swami Vivekananda has
or Brahman from where he sat, secure above the
‘into the stream and whrlpuol of phenomahh. How
‘the Vedantin whose ideal is the ungnuta.ble'
‘;’l‘kere is one passage in another looﬁi'o, in
2 few moments the Swami leaves his vag@ dee-
‘and endeavours to meet the difficnity with
« of the seriousness of a mmphystciumvﬁe
side the dualistic theory, that a Personal God
the world out of nothing, for something coming

mﬂlmg is repugnant to the principle of ca.nalhon\x X

unbavhlohkomnhumdmh&venmih&iﬂu
from the cause—the effect is the cause in another
L5 B wihave o avoid: thees tyro Aiiities of having 4 uni-
s 'ddwuamwMAhm«bo.md-mdlyMthumm




1 pusung that the former difficult ’ yot rem:
Bmﬁn&nmhmdfmnud,.‘ ause he :
The principle of physical Mlﬂ like a p
child, that mllhavethé‘why’ofm‘nky*n,"  pursues
remote and yet remoter causes in an infinite m and
if at any pomtmthesenumn!bﬂﬂbﬁe,mh osited be e

dnssainsﬁed But while this deomon humot &ehven& lﬁ
from one peril, it has set us right dowﬁ*m cbo pwc of
another.
“How is it possible for the unuhangeablato chnhge? "

God has become the universe, then God is here and has changed. . e
A changeable God would be no God. To avoid this difficulty, which
is generally known by the name of Pantheism, there is a very bold
theory of the Vedanta and the theory is that this universe as we m
ua,ndthmkttdouuotmt." (B. vol. ii. 225.) ]

Truly a very bold theory. It is as though a phym.chﬁ h
relieve the pain of tooth-ache shonld cut off the sufferer’s
head. The insistent notion of causality causos the Swami
some mental disquiet and he proposes to ease ﬂhmpg!! of
his trouble by amputatmg the whole intellectual apparat
of ma.nhnd, which in its varied- faculties testifies with one
voice to a reality in the world as we know and think it.
1t i3 true that we are porplexed on reflection how to mon@e ‘
the. process of the universein time with the eternity ﬁu},
unchangeableness of the Godhead, how to relate bec
and , the real and the phenomenal, but always Mt‘
evorywhem in the court and iqemﬂx Of mankmd the

ﬁﬁ:‘?&“&“ £










mneiuMiiexishand wohtvo towdk in
: mmmg{thihwqanolt-edlm

say of dﬁxfémtmbothemumadmnot

cotnfn!‘ its ntter unmtelhgibihty It is an ad-
the pmblewof the universe, of nmty d dif-
bemg -and becoming, is yet unsolved. ‘more
an this, then the canon of oonnﬂanoy.mmﬂued,
the presupposition of all logic, and Unreason
the place of Reason. We cannot do beb(er ﬂmn

Mxﬁ the sturdy old Dwaita, Knpiln

P (does the soul's bondage, as the Vodlnhsts
L is not a redity is not adapted to bind-

:"ba(ulerhdbyyonta reality, then there
the Vedantic you assume Igno-
. %Whai&vw_ ere
m




doubtless would le agmqble 'bo
“audience, bnt they havo mhwﬁﬂ

Reasoﬁ and Tnnooendentd
Amen’eiu Oerberns they were

an alm mode of tbought d sp.ow like
cloth on an old ga.rmont The aﬁtemph to e:

in dnntrons failure. That aman tlwnldmke‘thu
shows that he does not understand the meaning of
terms employed or the drift of his own phxlosophy - The
_mtgl tual honesty of Swami Vwehnsnd& can on\y

at the exﬁon.ie of his oompetenoe.

: VI.-Maya ln :l'heory
Tnnvdoeh-me of Maya, as Swamx Vwekamnda


















enhhu}\&a ome of which- havug sel
the benefit of the other withdraws fno;n ih
both continue to exist in solitude. Or as this o
be unpuhmble to the ’Vddsnﬁm, it may be
vnlL dissolve and be no more for ever ; in which ca
don the tanot oi the eternity of the phenomsl

hag met us before. “The boglnmglum of the
commends itself to reason,” says Sankara, “For if
a begmumg, :t would follow ﬂldi ‘the world"

again enter into the cirele of hmngratory
Wedu}uﬂnm IL 1. 86.)









12101 .;md spmtul protest agunthh . tonalum, pro-
to find in the sensnous that tion which the
“can discover in God alone, regarded in its entirety,

this doctrine has been productive of more_ evil than good.

It has lain like a malignant blight on ﬂ:e, thought and on

_ the art of India, depriving the one of its progressive

’teddency and estmngmg the other from the ideal of pure

' betn&y Materialism is a corruption of man, for it would

have him rest in the sensuous without putting it to higher

~uses and discovering the divine therein; the so-called

~ spiritual philosophy of the Vedanta is not less a corruption

because it would have vs rest in a something unrelated to
sense and denies that the sensuous can be put to higher

To the Christian the material universe is not something,

which is designed to conceal God and make the way of

f..;d,e’l&verance hard and long; it is intended as a revelation

of God and bas a spiritual significance. As long as we are

- men we are compelled to think in the symbols, which sense

iumislms. Al our speculations, however seemingly abstract

m remote from sense perceptions, are ultimately based upon

t

was given in sense. Therefore, says the Vedantin, all
]m;mm thought is invalid and God is unknowable to Reason;
Behggpn is agnosticism. ‘While on the other hand the
ﬂhm recognising the imperfection of _the sensuous
‘unders .dmxandmmadeqmytofully comprehend the

ﬁi,vaho,dmhmﬂmt it is true as far as it goes, and that

ar thrtmlknowledgcmﬂ ]f menmd:hggn,t;nd
vers of truth, give place to fuller and clearer vision.
: ;qutﬂtst«heﬂﬁerem betweent.betwo pommmby



mhngapwagefmﬁmmo&m thealogloa}woﬂt.
worth, referring to. primitive eonbeptm of God, writes
« Man i always educated by illusions. . . . . But illusion
of this kind is utterly distinct from delmon. An ﬁfa% .
is an inadequate conception ; a delusion is a false one. i B
The Vedantin may say, “Is not this identical with the
method of instruction, followed by the teacher of Bruhm“,'-: v
who first speaks of things divine after the mode of illusory
attribution (adhydiropa) and snbseqnently demes whslz h&;’f _
been thus falsely imputed (apavida)?” : G
We reply that this method of illusory attnbuhon ﬁl&ig’j:
denial is veally a process of exhausting all the tei'uc;'-?g-
known to human thought, until the mind has been diﬁi-
plined into predicating nothing of Brahman and says *"%‘*
this, not this.” It is the systematic repression of thou |
so‘as to arrive at thoughtlessness. Seeing that Bmhmih
is not Maya and that all our imaginings and ratiocinations
are in Muya, there can be no approach to Brahman throug
imagination or reason. [t matters nothing in the Inferno
of Tllusion whether we occupy the lowest depths or stand
nearest the heaven and light of Brahman, for bemx&_
two a great gulf is fixed, across which no soul is ;
save on conditions which are as inconceivable as the m :
awaiting the released. On the other hand we hold 1 '
tha way of life is not in the restraint and ultimate ant
lation ‘of thought, but rather in its active exercise an
development. Human knowledge is illusory only in W 1
senso that it is not final; it conveys a true notion of God
thoagh not a full comprahenap\df{gm w does










,-ﬂlen' works aud thelr way:s, but in the mm on
the wayside, in the field—not by strx?pm& himself bare of
all relations, but. rather by the recognizing of these a-
- instraments by which he is to be educated into the knowl-
* edgo of higher mysteries; and therefore deqhng with them
_ in reverence, seeking by faithfulness to them in their lower
 formsto enter into their yet deeper stgmﬂc&nce. This
~ entire moral and visible world from first to last, with its
~ kings and its mb;eota itspavents and its children, its sun and
mmnén, its sowing and its harvest, its light and its datk-
~ mess, ilsskoping and its waking, its birth and its death, is
~ from beginning to end a mighty parable, a great teaching
of&uperlensuou truth, a help at once toour fa.mh and to
wnudarstnndmg 5
By a curious inconsistency in no philosophy is the an-

: cal argument employed more frequently than in the
g Vféﬁmﬁ, and indeed it is characteristic of all the schools of
& ‘mﬂ thought. When Sankara is met with the ob]eetion
~ “How may the non-self be superimposed on the interior
i self, which is never an object of perception ?” the fact thht
i 2&0 colour is superimposed by men«upen the ether
‘which "W unob]ectof amoﬁmg:,holpsham
' An& when t‘he Smkhyn 18 uM upon




mmyutheunlopm md&um«@m:nf symbol-
ical of higher realities needs always to be supplemented by
the thought, that the analogies must be laid in the W,, :
of things and possess a universal character. To a Western
logician the distinction between proof and ﬂhsm S
seems to be perpetually confounded by Hindu thought,m&
the weakness survives to the present day. It isa note-
worthy incongruity, however, that a system, which includes
the doetrine of Maya, should resort thus frequently to sense
symbols not merely in illustration of abstract prineiples, but
in proof of them. In many instances it will be found that
Sankara imagines himself to have refuted an opponent’s
argument, when he has exhibited the inadequacy of the
sense. symbol under which it is presented, and to have
established his own position by the use of an apt simile.
But the objection will be raised that if the physical
universe is significant of the divine, as is implied by the
quotahons above, we should expect to find in it nothing
which contradicted our sense of God’s wisdom or goodness.
This however is not the case. Nature has her cruel and
repulsive aspects. There is an untold sum of nstuml.aﬂ
in the world. And for an indictment of nature we do not
need to come to the Hast. No arraignment can be more
terrible than the catalogue of what appear to be nature’s
crimes, furnished by modern science. The heart sinks in
the contemplation of them. "We cannot deny the existence
of mueh which appears to us. nnlovely or wantouly cruel in
physical processes, neither does the Gbmtmn proﬁm.
have found a sutmfaotory solution. _of natural evil.
remains like the ongx,n of moral @mlmyﬁery > the
dorati Rt

staqd.mg, though ch allevia
thewetght 3 den.

h f P:nl's, Tiw



be seamed with snﬁering tnd
mormal in her gracious moods




Ttis fortmate that the pure bathos of
clndiﬁg;exohmhon mitigates ﬂw’ i




S .

stituent of the highest spirituality, for her beauty is the refiex
of the divine. It was a hypochondriac Hamlet, to whom
“ this goodly frame bhe earth’ seemed a sterile promontory,’
 this most excellent canopy, the air, this brave overhanging
fiemament, this majestical roof, fretted with golden fire,’

nothing better than ‘a foul and peshlent congregation of
vapours,’ and man for all his greatness a ¢ quintessence of

: dust.” We hear the cadences of a healthier voxce—-and truer

because healthier—in the old words :—
“The heavens declare the glory of God ; and the firma-
ment sheweth his handy work. Day unto day uttereth

- speech and night unto night sheweth knowledgo There i3

no speech nor language where their voice is not heard, . .
O Lord, how manifold are thy works! In wisdom hast

- thou made them all : the earth is full of thy riches.” -

 VIIL-Bhakti—The Love of God.
- Wz have seen that according to the Vedanta the supreme

- God is the impersonal and unqualified Brahman, and f@hat
- salvation is secured only when the individual soul has
- intuited its identity with the absolute. But this way of
 knowledge has always been felt Mm&nﬂ for the foet

~of the mﬁmngman He bréathes with difficulty in the
- drey altitudes of philosophic thought and needs an easier
m&h final bliss. In the Bhakti Yoga, it is proiwad

ant is met, and along this pleasant route to Mukli
maaudpmd hy gontle stages those, who would wor

m m abonld lament that a.ny ﬁmn hould an&qr h-om f
80 jaundiced a vision. While courage and truth and love |
_remain, life among men is worth the living. God is still in
~ his world, making it worthy of the life-long and earnest

~ study of the physical scientist. The love of nature is & con-



sndfnlupon the lngh patb of k'nowlodge Instead of‘&

cevore intellectual discipline, by which at last the absolute' §

Brahman, seeming so remote and cold to human unagﬁna
tion, is cognised, an approach is offered through the emo-

tions. For Bhakti Yoga is said to be more feasible to man-

kind, because it exacts from them less of mental effort m&

accommodates itself to human infirmities. Ei
“Téis é.l_wa.ya to be understood that the persénal God worshipped by ]

the Bhakta is nothing separate or different from Brahman. Allis

Brahman, the one without a second. Only the Brahman, as unity or

absolute, is too much of an abstraction to be loved and worﬂ}hpped-
S0 the Bhakta chooses the relative aspect of Brahman, that is Iswara
the supreme Ruler [B. vol. i. 166].”

The Bhakta however does not aunply worship Iswa.n, .

the Demiurge and the first creation of Maya ; he may take

any other object or person, more congenial to his nature,
and:serve that with love as his Ishta-Devata, always pro-

vided that it be regarded as the representative of the

supreme. A reading of the Bhagavat Gita raises the doubt, \

whether the way of personal devotion is a whit eagier than

the way of devotion to knowledge. Swami Vwekana.nd& \

only confirms us in the suspicion. He warns all except
the young and healthy agamst entering upon this path. A
prerequisite is a constant passion for God, and a total re-
nunciation of personal ends. Itis true that he says this
renunciation is made easy, for the Bhakta is taught that
all his -affections are right, all that is needed being the
exercise of control over them and their direction fam
lower to higher objects of desire. But surely mhmyrbbldm
f life is itself how to control our affections. It does
materially help the ml}lw.p&hoo" bofto be toiﬁ*sllﬂ
Mﬂm for play a nsht onlﬂbﬂ need to be
n\lqn, To. tska '

VA a
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1€ in Sni,m Vi‘vﬁhmadn’ leMupon the

Yoga recalls forcibly to wemory certain of
the introduction to the Rajo ¥oga. From this latter

learn that the great truth mannoodibknowu
re is no God outside of themselves. We st put
ildish notions about prayer and help from o
 the clouds.” The system of religion, ir
! ofapommlﬂodandofmmuﬁibhpnd
nil, “ degenerates into a horrible belief in
the natu Wofmn.” Now the Bhakti Yoga
ds above ‘things inculcate the necessity of the soul’s
'mduhmmuponﬂod. It speaks of







ik uomré i ol ol
 highest sense. Will the cask hold the «
';' Mvomm, when the bottom of reality has been lmoohodout ¥
* 1f one has the “philosophic ideal,” one camrot have the
 Bhakti ; if one has the Bhakti, one cannot have the philo-
sophic ideal. The mental attitude, here depwted by the
Swami, is a psychological impossibility. .
It is said that God will appear to oa.ol: man apcordmg to
his ideal. Thus to the philosopher and the wise man he is
_ the Immutable Brahman, to the worldly he is the bestower
- of the good gifts of this life, and to the cruel and sanguin-
ary he is a terrible and malignant power to be propitiated |
with sacrifices of blood. It follows therefore that to the
Bhakta, the man who Joves God, God is love. “To him |
God exists entirely as love,” says Swami Vivekananda, who
.adds that his own message to men is concerning a God of
love, the great Hari, the centre of all attraction, of whose
benevolence this whole universe in all the diversity
of its forms is but a manifestation. Yet every Vedantin
- knows that such langnage is permissible only in a state of
- imperfect apprehension. Love is no attribute of the su-
- preme Brahman and never can be. We see therefore that
- Bhakti fosters an erroneous idea as to the nature of the
‘Supreme. It superimposes upon Brahmaan attribute
wluch does not rightly belong to it. And this it does from
«neoewty We cannot conceive of perfect love
ave _s-ua, reciprocal relation. One-sided affection is life-
f long pain. If the Bhakta devote himself to his God with
31! the atrehgth of his aﬁeotlon, mie be satisfied nnless

) to ‘believe thot the wujﬁorved o which is
Mﬂt axeellonceofthg dqmﬁndsmore‘thﬁn
mterpart membthmkthstma'







1 6 nmuﬂﬁgel f his Bhakti. It
~ begins in the phond devotion of Shanta, and rises throngh
o ﬁgamwhich@ndumocemaly regarded as master, as
- child—(for “ there should be no awe in 1 ve.” “Leb more
oﬁ reverence in us dwe " is, in the 3 i's view, a prayer
‘appropriate to a low order of thought)—as playmate or
friend, but highest of all is' Madhura, where love runs to
madness. ' ! g
g Aye the true spiritual lover does not rest even there, even love of
tbbmd and 'wife is not mad enough for him. The Bhaktas take up
ev?nthe idea of illegitimate love because it is so strong " (B, vol. i.
- 22) ,
, ;We forbear to comment on a passage whicl} is representa-
tive of what is most corrupt in Bhakti literature and will
be repudiated by many Hindus and notice only that with
Swami Vivekananda Bhakti culminates in a ™ burning
madness.” By what magical touch is this transformed in
a moment into the eternal calm of Moksha? How does it
~ agree with the other definitions of Bhakti, associated with
~ great names, in which supreme Bhaktiis spoken of as «
calm and constant contemplation of God like the smooth
~ and gentle flow of a descending stream of oil? Here is
~ our Bhkktawronght up to a pitch of excessive madness—
“in a state, removed as far as possible from the evenness of
. mind in which alone the vision of the absolute is grantec ;
| may further, without any desire that absor?hon in the one
~ Divine essence shall ensue,—and we are to u‘g‘poﬂe that by
: a‘dme strange process this tumult of pasdonﬁt feeling
M-‘mto the still selflessness of the supreme Brahman.
We wi sh to ‘know on what phnmples, psychological or
itual, natural or supernatural, a change of this kind is
ed. All that we are able to glean in the way of
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identified themselves with him. =~ °

From what has gone before, it iﬂ ‘become a
manifest that Bhakti Yoga, mwwwvm
nanda, so far from leading towards the goal of the Vedanta
philosophy leads in an opposite direction. But are all the
absurdities; which we meet here, chargeable to the Hindu
Schools ? We think not. Sankara repudiated in express
terms the doctrine that Bhakti may be an alternative to
Gmana. With him Bhakti Yoga is no more than a method,
appointed for minds of an inferior order, through which
may be gained the preliminary mental purity (Settwa
Suddi) necessary for the Gnana Nishta. 1tis by this latter
, 80 he contended, that there is final release. Now
however we may rebel against the inadequacy of this treat-
ment of Bhakti, we cannot refuse to Sankara a certain ad-
miration for consistency. If God be, as he says, an imper-
sonal principle, unqualified and inactive, and creation be
what he declares, an illusion, a product of ignorance, th’e‘n_
there is some reason in the conclusion that only by the re-
moval of ignorance through * devotion to knowledge ” can
salvation be won. On the other hand, where to Bhskhil
assigned a higher function, as among the followers of
Ramanuja, we find another set of philosophic M
Ramanuja denied the distinction between the Nirguna and
the Saguna Brahman, the Para and the Apara vidya. ﬁo
‘denied. further the complete identity of the soul ‘with the
supreme, for an eternal distinction exuih batvtm‘
In the Vmshtmlwuta sysbem a con .
‘be lagmm;toly




~ philosophie: “r""‘.hve-mhweby Ramanuja’s track

”tat ikara’s goal. Not only <o, he seems to us o have

mmkd the earlier and nobler d s of Bhakti, '
e f,_”h a8 are to be found a“ntbe(}ttd, h the "degrnded
~ liters udhberm,wunworthy of repmdnctibn in this
~ present age. While we profess no satisfaction in the
 artificial expedients by which love is robbed of its eternal
~ reality and given a purely temporal value, we tarn with
~ shame and indignation from symbols, which are a erime
; sgnmt.‘bhb purity and sanctity of love in human relation-
- ships and much less woit.hy to be employed of that which

i bndem toGod > 55 N
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is| -lpo.kmg Emdnn, that the Vedanta is net merely

ant with the generous belief, denoted by the phrase
otherhood of Man, but that it Supplies the only
isfactory pii)oaopluo basis for that belief. Whatever

e our differences of opinion as to tbé source from

hich th "‘ﬂemaho sentiment hwboonjhnnd’ and the



nlluoﬂly ooudmonea When, ho
as my brother, 1 &o not mean




MW thmcrd nombeu obtain,
" not found outside the class. Now accordi g to ﬁbeVedmta
' udsmmmplym that the soul in all men is the same,
~ but the soul in all things whatsoever is one and the same.
‘Brahman is the universal substrate. 1t is the real in
everything. If then I and my fellowman are brothers,
because the soul within him is my soul,—the only differen-
- tiation between us being of illusory or unreal conditions— .
the reptile and the stone are equally my brothers, for all
M soparates them from me is similarly lllusory and
; u#ml, The Vedanta therefore cannot recognise any such
arbitrary limitation as is implied in the term, Man. I1f
there be any brotherhood at all, it is not of human beings
merely, but of all creatures, animate and inanimate.
Consistently with the Adwaita philosophy we have to
interpret or explain away The Brotherhood of llan mto The
Identity of All Things.

- Now it must be admitted that the expression The Drothcr
hood of Man, if not the idea connoted by it, has been
- borrowed by modern Hinduism from an alien language and
another system of religions thought. It fits in harmoni-
enoly with the Christian terminology of the ‘ Fatherhood
of God » and the “Elder Brotherhood of Christ,” in
- reference to which both the language-and the ideas are
~ strange to the Vedanta. The supreme Brahman cannot be
regarded as the father of men, unless we can justify the
| paradox that a man is his own father. And in history it
a ~will be foond that this idea of universal. Mhorbood has
i «bqen most operative, where it bas meant *“ my brother, for

m Christ died.” Neither the English nation nor the

WWutofwhmhmna part is taking any credit to
- itself, when it declares that for the idea of human brother-
99, 9 wen S b Chit, ko blomg wein b Tt



nor me-tmmﬂmwm#m»
Max Miiller says that it was due to the inflaences of
Christianity that the word barbarian was. strack out of the
dictionary of mankind and replaced by brother. *The
of mankind as one fawmily, as the cluldren oiona Mé' %,
idea of Christian growth.” G s
We have a right to expect that whonatormm by %
due vegard shall be had to its past history and anoeuﬁm,. it
or if a new connotation is to be given, that the speaker, by
carefally indicating the sense in which he now employs the
term, shall guard his hearers against any confounding of
the new and the old. This is precisely what the majority
of modern Hindus neglect to do. They borrow the phrase
The Brotherhood of Man because it has an excellent sound
and stirs an emotional chord in generous hearts, but ﬂmy
omit to explain that the phrase has been first emptied of
its natural meaning and then charged with an lmport. tﬁ. .
variance with the original. s
‘Bnt there is another method by which we may detarmme :
whetzher the ideas of the Vedantic Unity and the Brother-
hood of Man are the same—that is, by their practical issues
or the conduct which is shaped upon them. It seems to us
that Swami Vivekananda makes a fatal admission, when he
says that, while India is the birth-place of the idea Of
hnpa.n brotherhood, in no conntry has that idea been so
rative as in the land of its birth. We shonld M
l for the fruit where the seed was sown, but ace
to Swami Vivekananda the tree of the Vedanta has umamq&
barren for centuries. Now at last, a thousand years after
‘Sankara, we are beginning to d.\chr the Yrae social i
‘of his teaching. whotrqounowwuw ts fruits
in the abolition of all caste di ions and privileges.
m‘n who pours thnpt upon the M
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; ior fools and
Wedonot heummuyt at the Western
. _550 qmte right. There is room in our doctrine of brother-
00d for healthy wrath and denunciation. Though men may
mm a family, it does mot follow‘ that all the brothers
1 of one degree of worth. There may be fools and knaves
mong the number, who stand in need of a sound brotherly
; tion, which they will recall with gratitnde when they
: ‘ocmeto their nght minds. Has the Swami’ never heard
- of ﬁhe saying of one, who has been described as one of the
~ greatest moral teachers of the age ? He denounced vehe-
~ mently what he considered a superficial benevolence towards
- “scoundrels ” with the cry, “ Yos. They are my brathren !
b‘,’“ mim rage and sorrow.”
_ There is another great English word—-unaelﬁahmas, which
we find much in use to-day among the advocates of Hinduism.
It is common to say that the Vedanta inculeates the most
i Pﬂ‘fﬂo ‘unselfishness, because it prescribes the total renun-
~ ciatio ‘)f the fruits of all works and the severance of every
ﬁe, ‘which binds the soal to this world,+So far as Gpaua
o ‘Bhakti Yoga embody  protest against those forms of
- religion in which there is a constant and exclusive regard
{U& the good accruing to self from right action, we <. in
1«)@ ‘sympathy with them. Daty is to be done for duty’s
- On the Christian view each manis responsible for
m salvation primarily and he is driven to seek for
some means of attaining it by an egoistic impulse. That
Mgil,-: the case, is not less recognised by the Vedanta.
‘ ’ﬂdllin&obomd?” “Howmaylberohqod
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nujfm. In ait.ﬁe’r‘ uﬁ*’&éf‘iﬁi&r mp \ :
and, we may add, mnoobnﬂy selfish. rep
the seeking soul is in effect, that by Wﬁuw
personal relationship with God and man, mnlm rep
ance, faith and love, salvation naybe ‘attained. - The
is that the original selfish impulse is transmuted m
sobler and extra-regarding or unselfish affection. iy
“And one of the scribes came and asked him, WW" 16
‘first commandment of all. And Jesus aﬁmﬂﬂf m, The
first of all commandments is, Hear, O Israel, the Lordonr
God is one Lord and thou shalt love the Lord thy God !mr
all thy heart and with all thy soul and with all thy mind
and with all thy ltrength this is the first oommthdm%
And the second is like, namely this, Thou shalt love thy
neighbour as thyself.” Here the three only possible affec-
tions for men are co-ordinated with each otber. Self-love
is made perfect by going out of itself into God-love and
man-love. But it the man, who loves God and his neigh-
bour as he ought, self-conscionsness does not cease. He is
not less a distinct personal agent after the halmﬁmdt
that love than before. Now what the Vedanta aims atis
not mnselﬂshneu, but selflessness or the unconsciousness of
self. ' Unselfishness is not a mere negative idea; it does
not connote the absence of the idea of self, but rather. the
presence of the idea of other selves. The unselfish mil &
not he who ceases to exist as an ego, but he in whom love
for other than self and activity for the benefit of other than
self becomes dominant. Using the word in the true uale, |
the Sann psu course is selfish in the Mrmal hﬁ
—a8 —in umﬁ!h impulse; it continues in
ssion of th? dsﬂeu qf self for the sole benef ,'.’
q.nd-,ig ‘pﬁ:ﬁae ina qml qhsres&d o! or :
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disorim howledge dmmw the Unmani-
and m;km-w (soul).” And Spnkaracharys in
o preface to his. commentary on the Vedanta Sutrac
bserve “With a view to freeing one-selffrom that wrong
~ notion, which is the cause of all evil and ascertaining
5 'Mbr the knowledge of the absolute unity of the self, the’
 study of the Vedanta texts is begun.” The prayer of the
;philaopbum be voiced in the words :—“ What is that,
kmwingﬂmh all is known ?”” But the cry rising from the
- heart of the man, who lies beneath the power and rebuke
g aﬁwmn “ Make me a clean heart, O God,\und renew
'."j a,ﬁgbt.spmh within me.” That says Illingworth is < the’
‘-mnvetnl cry of all true rehg:on. This tremendous sensc
~of sin, this remorse for wrong-doing, this earnest aspiration
';.-' ‘Cﬁu‘ ﬁghtaonl’heu is the first fact in the Christian’s experi-
. enge, éven as the Christian preacher lays stress upon it as
tﬁ_, 'ﬁm’l uqmnbe ‘to salvation.
‘What then the religious man requires is a povter of the
'mbbhnghum to regulate the motions of his mnd in
ance with the moral Law revealed in conscience.
his n}ml law. is thought: of as - expression of
- Behind the Law stands its Giver and Maker
efore Mum of tbe Lums no a@eﬂémnst




wrod anid $hé nature is mubﬂiﬂﬂm
" Thus the moral sense camnot find rest,
reuhba a personal Saviour m&mﬁxg}eﬁm :
personal God; and no purely intellectual visio
farsreaching, can satisfy a hetrt which tlmt i
the Living God. : &
‘1t follows further in agreement with this view df ,
that the faculty, through which men are brought
ly mearer (+od, is not Reason but the Moral Sense.
ual illamination will not. neooumly ensue upon a progr
ive development of the mind in metaphysical acuteness,
it reaches a point, where the absolute or God may be
ngm for no philosophical exercises will yield any results
in this direction, save as accompanied and directed by
conseience. How fraught with profuund meaning are the
words of Christ: “Blessed are the pure in lletm'iorﬁﬁ& &
shall see Ged.”  This purity of heart is quite another thing
from the purity of mind, spoken of by the Vedantin. By
purxty mind the Vedantin means a state, which al'tor,ghp
M ‘by the resolute suppressing of every men s
| , so that at last the mind-stuff, as wvun. m 3
clear b,nd free from alldxﬂ;nrbtnulihthqdﬁ!
water of a lake, and through its pure M' 4
t{lef‘bnghﬂmn of the ulf, shinin in its own lig
pfbect: Kol i Mo by
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asks, can any trust be reposed in -nm pw” ,
in its verdicts? Thisis to ignore a distinetion, which is
often expressed by saying that the contents of the moral
sense may vary and do vary with time and place, butits
ﬂ»'m is always and everywhere the same. That is, con-
science can only discriminate among the ideas, which are
brought into the mind ; it cannot of itself create new ideas
or bring them into mind. But as culture and civilisation
have increased, the intellect has submitted new and larger
ideas to the moral judgment, so that it has taken a more
‘intense penetrativeness and a wider sweep of vision. No
one can venture to say, that the hold of the moral sense -
upon the world now is less than in ancient times. Nor is
it true, that the men of to-day disavow the. obligations of
morality, because the judgments of their forefathers con-
ning right and wrong were different from their own.
There never was an age, when the moral sense so power-
fally swayed private and public opinion. We arenow able
to speak of and appeal to a national conscience as never
before. Christianity sides with Ramanuja against Smklrl ",
in affirming, that whatever attributes are good and
cious may be traly predicated of God, and that what is
evil and base belongs not to Him. Or, in other worda lt :
\ aﬁmﬁs the eternity of moral distinctions. : :
 This further point needs to be considered that tho ‘tinu
oﬁrﬂ\eVedauh are purely objective. The spwltmhtyﬂf
the teaching of Christ brought into prominence the sub-
jective element in morality, that is Conscience,—the w
vidual’s nemeoimghtpa& wﬁongmhﬁ.uhd&w 4
in the ethical enquiri¢s of the West. eku*ﬂ%ﬁ_
Wv\hm in Hinda berﬁM miwt‘ho’ same




W't’i& ‘the mhonﬁy (
& it obligatory, we find that :
) are Mugwuorm.rd as t.ks &m'eu mt

uaa d-mo is ign Thort~ u an
oluf '?b?hrd of mouhty ﬁa to the
e mind of God.  There must also be a sub-

, appointed by the individual’s consaience,
h this latter may be in mor, mji‘g‘

..‘.-,:iho plue of ‘Conscience is Ia.rgely p&dﬂ
.’iqdaoitrocmumndoquhmép"







~ of the clound fringe of ignorance, the dax of the perfect
~day is yet infinitely removed. League league has
_ “M traversed in the long way ofmeeandonemgwn
_ of darkness after another has yielded up i umtutotbe
intrepid explorer, yet the treasures of om show no
of exhaustion, and what remams to know is immea-

sarable to thought. : e

“ Yet all experience is an arch wha'ethm
Gleams that untravell'd world, whow margin fades
S For ever and for ever when I move.'

- Inspeaking of the subordination of Reason we only mean
. to declare that religion must be founded or. the whole of
our nature and not on a’ part merely. The religious faith,
to which the moral faculty and the emotions prompt,
carmot be fully expressed in the forms employed by the
sensuous anderstanding. Kaunt brought in a new era for
Theology by demonstrating the insufficiency of the so-
called proofs in Theoretical Reason for the existence of
God. But he was no sceptic, for in his doctrine of Praeti-
cal Reason he lays afresh in Will the foundation of that
idea of God, which he bad destroyed in the Critiqne of
Pure Reason. “The true or real principle of the world is
not knowing Reason but Will” In the volitional or moral
consciousness of manare given the ideas of freedom, of God
and of Immortality, and these ideas arve true. The
“Primacy of Practical Reason”—-the validity and tran-
~ ‘scendent authority of those notions, which are involved in
the sense of our moral personality, is one of Kant's memor-
~ able phrases. Because there is this primacy in the moral
‘sense and because intellect represents only one side of the
: whhvm,warefm to allow Reason to deny what Con-
~ science affirms or to chill the warm aspirations of the
m xaera eoa of Love. We demand that Religion




shall b founded on the larger Reason or the whole man,
and that it shall include an element of trust or faithin
things only imperfectly understood. Let us quote the
noble words of Professor Campbell Fraser of Edinburgh.
“Tt may be found that such faith cannot be held in its
spivitnal integrity in the purely intellectual way, inso-
much as the whole man, emotional and moral as well as
intellectnal, may be required to sustain what human
understanding can only in part compreherd or realise in
terms of sense and sensnous imagination. . . . Thisis
what I mean, when I speak of human attempts to deter-
mine the final meaning of the universe as being neoemrﬂy
in their last and highest form, what may more properly be -
called 'reasonable faith or trust than absolutely complete
science, The result must be the outcome of what is charac-
teristic in man in his whole spiritual personality, not the
outcome of man merely in his sensuous understanding,
which  is incapable of grasping and elaborating what is
needed for the whole divine or infinite problem. Man, as
Goethe says, is not born to solve the problem of the uni~
verse, but to find out where the problem beging, May it
not be said that: the otherwise impassable gulf between
the Divine Omniscience and our necessarily incomplete
scientific understanding of the universe is pncﬁo&ﬂj"
crosaed-snﬂimently for human purposes—by our &
nature in the fulness of its rationally authoritative ndedi,
by the larger reason, if one chooses so to call it—by reason
‘as anthoritative, as dmbingmshed from the pmly hgh!
nndmtmdmg PR RTAD ,
! Christianity thus ends in  daith. M»rutq WW;:
, Reason m&liove,’h&ihm&nﬂbtm‘ ‘between
ﬂ; thenio Oonlqlemébmnslbe allowed‘lhb‘ ‘lm
belonglmitbynnm ﬁe?admhﬁggﬂyw'
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qm onward. Tt was Hegel who said that the nhores?pf

: te ﬁsmuorpnzpaae-notmoomplatemon." i
The notion of the ‘mecessary finitude of the intellect
huobhmod such carrency in the Wes, that ﬂmvhy
Orehoﬂox ?lulotophy,”, which has been.

M ﬁlo Vedanta as expounded by Sankara, sba!m be

j, a Mhon How can any p}uloaophyhe wﬁne i

 from the | erodoxy of error or imperfect knowledge ﬁm&
it shall merit the title of orthodoxy. The hwbocy ef

Mun philooopby shows how, generation after

tion, great thiokers have arisen to make one mm?_
ic atte ".to solve the problem of existence. And
“for though they have failed of pm:tact
 the human mind has been- advanced an:

e strewn with the wrecks of philosophies. And
,mnpl&m ‘that his mophnﬂmdnly ough



“ htﬁe futare tobe. an absolnbe mondw ,brmm us
new lessons and yielding us no daoper insight 7 Not for a
moment can we entertain such an idea . ... Wufdalks. ]

stinctively with Lessing that the search for truth is a- nobler
thing than the truth here offered for our accoptance. It
might be otherwise, if the truth were really ours, but that !
we may well believe is for God alone . .Let us he
honest with ourselves, and let us be shy of demonatmtam
which prove too much. We are men and not gods; the
ultimate synthesis is not ours. The universe is. nohplun

to us save by a supreme eﬁort of faith-—of faith in reason
and faith in goodness. But if this faith be reduced to
syit.em and put forward as a demonstration, it wplthn
sprmgs both of speculative interest and of moral endenv- W
owr.” 1
' Now whatever may be our expectations for the fntm, 2F
the ‘atitude defined in these words is true to the present.

No philosophy—and the Vedanta among others—is free '.‘
from contradictions in reason. That our knowledge is L
finite is a fact so well established that we csnnoiquau&
with it. = It is true that Hinduism contains the legends of
seers, who transcended the limits of ordinary thought end
attained to perfect vision. But the historical evidence for
\ txe existence of such is no better than for the wonders of
\the Puranss. Swami Vivekananda, who prmhes the poo-
'ix\&hty\of the expemnee, mkes no proﬁamon ol en;pm; ;t'
it himself.

\The words of Paul, Now we soe th;ongh ;MM

but then face to fwe- ”'i . '

I‘hqevwmu&lsol
,mgw w%m.
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 that in the future life these forms of time, space and cansa-
~ tion will be superseded. Enough for us to know that the
faller vision will only follow upon a faithful and diligent
‘use of our present powers. The true Christian will antici-
pate that next life in the nearer presence of his Lord with
perfect confidence, for “though it doth not appear what
we shall be: we know that, when He shall appear, we shall
be like Him ; for we shall see Him as Heis. And every
man that hath this hope in him, purifieth himself, even as
He is pure.”

‘Will it not be objected that this view of Reason is re-
pressive of intellectual activity ? Far from it. If religion
is founded on the whole nature of man, there cannot be
the suppression of any part in that nature without the
corruption of religion. In believing that the Moral Sense
is supreme and that what God requires of man is that he
shall do right and not that he shall know all, it is not im-
plied that religion is consistent with knowing nothing and
with a placid acquiescence in ignorance. Christianity comes
with a rousing call to the intellect of India which is slum-
bering not less than her conscience. The hackneyed lines
of Matthew Arnold concerning that East, “which plunged
in thought again,” have been commonly interpreted to
mean, that India is as actively engaged in metaphysical
enquiry as the countries of the West in industrial arts and
natural sciences. Is this a true view of the sitnation? To
take only the last two centuries—contrast the stagnancy of
- Hindu speculation with the movement recalled by the
names, Locke, Hame, Kant, Hegel ? Or look again at the
- output of philosophic literature in Europe and America and
place it by the side of India’s publications. Perhaps the com-
- parison is unfair to a country in which the priuting press is
~ yetinitsinfancy. Let us choose rather the interest taken by

i
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the edncated classes in questions of philoaophyand nl:gmm

It is not Indian pundits, who have taken the Hindu phﬂanw |
sophical systems to Europe, but English and German
savants who have come hither and spite of all difficulties
possessed themselves of Eastern lore. Because the students

of the West are eager for knowledge, from whatever source

it may come, they apply themselves to the study of alien
philesophies and religions. The Hindus are no longer a
pation of philosophers, lovers of and seekers after truth,
even if we allow them to be philosophizers. Philosophy has
come to mean the mechanical repetition of ancient formulas.
It is not the sattwa guna which presides over the medita-
tiveness of modern India but tamas, indolence and indiffer-
ence. Her samadhi is torpor. Philosophy, which arose as

a protest against the burdensomeness of an elaborate ritual

of sacrifice, has become so false to her name and nature as
herself to lay the fetters on thought and bind it inactive.
That, which Seth prophesies of Hegelianism accepted as an
absolute system, has come to pass in this Jand. The Ve-
danta ‘has sapped both the springs of moral endeavour
and of speculative interest.’ It has issued in an immoral
religion and a contented ignorance. The truth is that the
West has unporbed the same energy into its speonlahonsp;
as appears in its conquest over the physical forces, and be-
canse its dialectic is interfused with the moral sense, it has
become as much superior in d:smplmo and precision to the
modes of reasoning, still in vogue in India, as & modern
‘army to the picturesque rabble of some old-time Raja.
' ‘But with all this we fully admit shat the Vedanta ;
stands out as one of the monumental achievements of
the human intellect, though when pat forward a8 a |
fina] - explanstion - of the \ nnikerss, ™ We el gnibing
tuely with lmnnguhst. ﬂle shwhfor truthuamhl&'
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