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PREFACE

Trk Fernley Lecture as delivered in Manchester last year
was the barest outline of what is contained in the
prosent volume. I undertook the delivery of it at that
time to meet an emergency, and had to make what pre-
paration I could while greatly pressed by other and
more immediate duties. It was a condition of my under-
taking the task at gll then that the publication of
the Lecture should follow at some later period. To the
Trustees of the Fernley Board I am greatly obliged for
the indulgence which has beer so patiently extended
to me.

The subjects treated in this volume are, some of
them, difficult, and they do noi lend themselves readily
to popular exposition. Yet that ia what I have here
atternpted. I have desired to help the people of England
to realise to themselvee, as far as may be, the religious and
philosophical standpoint of many of the peopls of India,
and I have tried to do this in language as little technical
as possible. Again and again, while writing these pages, I
have almost despaired; but the attempt is well worth
making, and he who best succeeds will have done an im-
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port.an‘i's work of mediation between East and West. It is
eapecially worth while to impress upon English Christians
the idea that the work of evangeliing India is one that
will make demend on their best intelligence and their
most patient enthusiaem. Missionary success in the West
—in West Africa and the West Indies—was swift and ex-
eiting; but it is a far ery from there to India. It is a change
from simplicity to complexity, from animalism and the
lower forms of emotionalism to the environment of the
subtlest forms of philesophy, from the crudest and most
fluid social organisation to the most elaborate and the
mosat rigid. Changed conditions require changed methode.
The people of India must not be expected in an hour to
shed the assumptions of a lifetime inherited from centuries,
a8 & snake sheds its skin Casual, rapid, emotional work
can afford no hope of wide and worthy success among the
Hindus, Head and heart both are required for the great
enterprise in India, and the former as much as the latbter.
It will be a great gain when the churches of this land
have made this plain to themselves, and planned their
campaign suitably to the special character of their
enterprise.

I do not claim any originality for this volume. I
cannot frace all my obligations. The reading of many
years hag entered into me, and found ponfirmation and
illustration in long intercourse among the people of Indis.
T would here make acknowledgment of much indebtedness
which I am upable more particularly to specify. I bave
had the great advantage of reading two recent volumes by
brofher miegionaries in South India, and to these I have
again and again been indebted. One iz & small volume,
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only published in India, by the Rev. E. W, Thompson, M.A.,,
on The Teacking of Swdmi Vivékdnanda ; and the other,
a larger volume, by the Rev. T. K. Stater, on The Higher
Hinduism in relation to Chrdstionity. These books are
worth the attention of many besides missionaries. And no
writer on Indian thought can afford to overlook Principal
Gough’s most valuable book, The Philosophy of the Upani-
shads.

For the Index at the end of this volume I am indebted
to a friend who desires to be unnamed, but whose kindness
must not go without grateful acknowledgment.

HENRY HAIGH,
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SOME LEADING IDEAS OF
HINDUISM

Sntroductory

It will be my business in this lecture to lead you along
unaccustomed paths, and to ask you to breathe an un-
familisr sir. To the Englishman whoee interests are
mainly religious, India generally presents itself as a land
.of innumerable temples, peopled by gods of strange name
and forbidding feature. He pictures to himself the
gathering of dark-skinned devotees at religious festivals,
swarmiog multitudes of them, each with the symbol of his
deity blazoned on his forehead, and often obtruded also on
his arms and breast. He sees idol-cars and swinging
hooks, prieats and dancing girls, instruments and incense ;
he gazes on the forms, distoried and msalodorous, of
numerous asceticsa; he hears the weird chanting of
trequently arriving piigrims, the busy clamour of multi-
tudinous tongues, and he saye to himself, "This is
Hinduiem.”  Nothing could seem more unreflecting,
nothing lesa devout. The people appear to be the victims
of a silly but cheerfnl superstition—ea superstition which,
however degrading, supplies them, in its organised form,
with the mont festive and picturesque daye of their life.
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All this, however, is but the scenic and popular side
of Findujzm ; that which gathers thé | evokes
the enthusissm, which appesls to fhe young, pleafés the
old, and binds the women in convineed sdhm&'-"- But
Hinduism is, of course, much more than all this, A% the
back of all the show and movement of temple services and
religious fairs there are great controlling ideas; ideas
inherited from centuries, and now transformed into the
fundamental assumptions of the people’® whole thought
and life. Thiz becomes evident immediately when one
converses with them on the seeming extravagances and
puerilities of their religious observances, Let s young
missionary, for instance, standing in front of an idol
temple, expostulate with the people on the dishonour done
to God and the degradation brought on man, by the
practice of idolatry. They will listen with patience and
the most punctilious courtesy. He may point to the
ugliness of the image, and they will not resent it; he may
assert its helplessness, and they will not deny it; he
may insist that God is one, and they will all instantly
acquiesce. But when he thinks they are impressed they
conclude the conversation by saying:—* You have spoken
true words, God s one,and God is Aere, in this image ; here,
therefore, as custom dictates and convenience suggests, we
worship Him.” Then the young missionary knows that
idolatry, which had seemed to him the supreme evil
ageinst which he must fling himself, is only the symbol of
gomething subtler and more elusive far—Pantheism! Not
that his village hearers understand Pantheism, They can
neither expound it mor defend it; but that which Pan-
theism means is of the very fibre of all their thinking
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about God, and until that is changed the worship of
idols will seem natural and inevitable. Or, again, this
young missionary, visitiﬁg one of the great fairs, will
stumble on an ascetic holding +his arm high in air. He is
told that for a dozen years that arm has been held thus,
in spite of all laws of gravitation, until the whole body
hes become distorted and the man has lost the power
to recall the devoted limb, Here, then, he sees another
of the extravagances of popular Hinduism, and common
humanity compels him to protest against such fearful self-
tortura. But what says the man himself? “I am trying
to cut short the eighty-four!” That is eryptic; but when
the foreigner inquires he finds himself face to face with
the , weird but enthralling doctrine of transmigration !
Then, if he be wise, he will cease to fight merely or mainly
* with the phenomena of Hinduiam, and begin to deal with
those great ideas which produce and control them.

It ie the purpose of this lecture to set forth some of
theee great ideas. Hinduism is not a homogeneous whole,
lending itself readily to definition or description. Perhaps
it is now, as Barth suggests, next to imposesible te say
what Hinduism really is, where it begins and where it
ends! It certainly includes within itself msany incon-
gruous and diverse elements, derived from widely different
gources ; and fo an extent beyond parsllel it is split up
into sects, each of which has its meparate shibboleth, its
distinetive ritual, and its peculiar discipline. But there is
a heritepe-al.loschisgmbich s common to all; and there
are, besides, certain other doctrines which, if not accepted by
all, have yet inftuenced all profoundly, and may be fairly

t MMl'm:tqun, pp. 158, 154,
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said to be characteristic of the nation. It is with some
of those common dootrines, such as transmigration, and
gome of those other doctrines from which no Hindu really
escapes, even if he does not subseribe to them, such as
Vedéintic Pantheism, that I shall try to deal in the
following pages.

It will not, I think, be denied that there is room and
need for the Christian Church to deal with such topics
The world is rapidly drawing closer together, and the
thonghts of Asia are beginning in many ways to send over
an arresting challenge to Europe and America, Mr.
Meredith Townsend has very properly pointed out that,
while incresse of communication between the continents
makes it easier for us to pour in on Asia as a flood our
science and literature and religion, it also “facilitates the
reflox action of Asiatic ideas on Europe”! 1If in the
growing wealth and luxury of the West men are losing
their hold on a personal God and chafing at a religion
that imposes sharp restraints and preaches self-denial, they
will be likely enough to lend an indulgent ear to those
dootrines of the East, which reduce God from a Personal
Will to a mere pervading essence, which permit a shifting
basis of morals, and give t0 every man an indefinitely long
probation, with assured salvation at the end. Perhaps the
danger may not be exigent, but few who can judge will
deny that it is real.

There is, however, a fact of far more urgent importance.
The Christian propaganda in India is steadily extending,
and it is eseential that the Church in the West should
make clear to itself the unique difficulty of the enterprise

\ Aris and Europe, p. 187.
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to which it stands committed, and in the light of that new
knowledge should review its methods and trein itself
to truer appreciations and more reasonsble expectations.
That Christianity has won substantis]l success in India
ia beyond a doubt, and every new census makes the
fact more impressive. It would be strange if it were
otherwise, for many outside forces are, incidentally and
unintentionally, eco - operating with the distinctively
Christian forcea which are at work there. But the
greab decisive conflict between Hinduism and Christianity
has still to take place; and while in that conftict spiritual
experience and organised human kindness will play an
essential and incalculably important part, the hardest and
longest and most critical fight will be one of fundamental
ideas, It is imperative, therefore, that the Christian
“Church should, for itself, learn as much as may be of
the strength and subtlety of the systems it must needs
encounter, It will then seek, as never beforp, to ensure
that those fo whom it commite the responsibilities of
actual warfare shall have the fullest equipment, not only
of missionary zeal, but of sympa.thetlc knowledga. For

== Rome, nor yet at Ephesus, nor even in
Athens, did the Apostle Paul ever encounter such a
system as meets us in India. The systems represented
by those names were sll born after Hinduism, and they
have now been so long dead that any reference to them
to-day is merely = reference to very ancient history. But
Hinduism lives on. Age has not decayed if, rivals have
not destroyed it. It properly demands, therefore, from
any who dream of supplapting it, the respect of thoughtful
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attention. It is a pleasure to acknowledge that Indian
missionaries, of all names, are giving such attention to
it increasingly. They confess to themselves that really
impressive criticisin—such eriticism as will move & strong
man or a great nation —can only come from the sym-
pathies, appreciations, and disappointments of an esoteric
view., They realise, I think, better than ever before, that
without this no body of men, however zealous and detez-
mined they may otherwise be, can hope to rouse Hinduism
or any other aystem to its utmost resistance and thus
compass its final defeat.

Of all teaching comprehended within the system of
Hinduism, the most important and the most difficult is
the Vedénta philosophy. It is not among the Hindus by
any means a universally accepted philosophy, but it is by
far the most pervasively influential, and even those who
would not formally subscribe to it are nevertheless largely
permeated by it. It is in that philosophy that Christ-
lanity will find its latest, subtlest, most alert and most
{enacious antagonist in India; and it is for that reason
that I have fried to fix attention upon it in these pages.
It has not been possible for me to treat it in any sense
exhaustively ; I shall be thankful if, to some extent, I
have dealt with it suggestively. In all that has been
written, I have had in mind not merely the Christian
churches of this land, but the pecple in India, with many
of whom I was privileged for a period of twenty-five yeare
to hold intimate and affectionate intercourse. Even when
I have not referred to it, I have tried always to see their
point of view, to appeciate their reasons, and to do juatice
to their aims. I trust nothing has been set down which
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misrepresente their positions, as I am sure that no
criticiem has escaped me which is not born of sympathy
and desire for truth. India wil] yet have a great
influence on Christianity. The people of that land,
released from the throttling grip of Vedfntism, will
elucidate and emphasise some aspects of Christ’s teaching
which have not yet made their due appeal to the people
of the West; so that we, without them, cannot be made
perfect. Everything that hastens their emancipation and
ingathering has value, and I pray that this lecture may
belp to that end.






PART I

Transmigration



““And His disciples ssked Him, saying, Rabbi, who did sin, this man,
or his parents, that he should be born blind t"~—Jouw ix. 2.

“'I the Lord search the heart, I try the reins, even to give every man
socording to his ways, according to the fruit of his doinge.”"—JER. 2vil,
10 (R. Y.}

*“Who plsuts mangoee, mangoas shall he eat;
‘Who plants thorn-bushes, thorns shall wound his feet."—
INDIANY PROVERB.

“Muan ie only what he becomes—profound truth ; but he becomes only
what he is—truth still more profound.”-—AMIEL'S JOURNAL, 1. 40,

“We shape ourselves the joy or fear
Of which the coming life is made,
And fill our future atmospherc
‘With sunshine or with shade.

The tissues of the hife to be

We weave with colours all our own,
And in the field of destiny

We reap as we have sown,

§till shall the soul around it oall

The shadows which 1t gathered here,
And, painted on the eternal wall,

The past shall reappear.”’—WHITTIER.

*“My son, the world ia dark with griefs and graves,
So dark that men cry out against the heavens.”—
TENNYSON.
“The clouds which riee with thunder elake
Our thirsty somls with rein;
The blow most dreaded falla to break
From off our limba a chain.”

“In whom we have onr redemption, the forgiveness of onr sing."—
Cow, 1, 14.
“Can it be true, the grace He ia declaringt
Oh, let us trust Him, for His words are fuir!
Man, what is this, and why srt thor deepairing?
N God shall forgive thee all but thy despair.”—
F. W. H. Myees, “871, Pavr.”

1o



TRANSMIGRATION

Be not deceived ; God is not mocked ; for whatsoever a man
soweth, that shall he aleo reap.--GaL. vi. 7.

Our deeds still travel with us from afar,
And what we have been makes us what we are.

Thou wast a God that forgavest them, though Thou tookest
vengeance of their doings.—Psaru xcix, 8,

WE begin with an idea which is universal among the
Hindus, but which also stretches far beyond them.
Probably no theory has ever had a longer life or wider
acceptance than the theory of transmigration. How it
began or where nobody quite knows, but it has been
discovered in varying forms among people as widely
sundered in distance as the North American Indians and
the negroes of the Gold Coast; ar widely sundered in
civilisation as the ancient Egyptians and the aborigines
of Australia; as widely sundered in capacity as the old
philosophers of Greece and the Dayaks of Borpeo; and
as widely sundered in creed as the Kabbalistic Jews and
the Manichmans, A theory which bas reckoned among
ite adherents, though in different senses and with unequal
emphasig, such men as Pythagoras and Empedocles, Flato,

Plotinue, and Origen, and which in more modern times has
] 11
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greatly attracted (to name no other) the strong mind of
Lessing,® has had a remarkable history,

But the doctrine of transmigration has found ite most
congenial home in Asia, and Asia owes it to India. How
it developed there is matter of much conjecture. It seems
‘quite certain that the early Aryan settlers in India held no
such belief. In the Rig Veda, a collection of hymns
representing the beat literary activity of the Aryams for
some hundreds of years * after their settlement, there is not
a trace of it.® Perhaps these emigrants found the doctrine
in crude suggestion among the aborigines, but even so they
were slow to adopt it and slower still to elaborate it. For
it is not until we reach the Upanishad period of Indian
literature, some six centuries before Christ, that we find
the doctrine in its complete development. By that fime,
however, it was firmly established, and it has ever sinee
held unquestioned sway. “There is perhaps no more
remarkable fact in the history of the human mind than
that this atrange doctrine, never philosophically demon-
strated, should have been regarded as self-evident for
2500 yearn to every philosophical school or religious sect
in India, excepting only Materialists.” ¢ It wassomewhere
between the sixth and fourth centuries B.c. that Buddha

1 #Why should not every individual man have existed more than once
upon this worldt I this hypothesin so laughable merely because it is the
oldest? . . . Why shonld I not come back as often as I am ocapable of
acquiring fresh knowledge, fresh expertness!”-—Fhe Educalion of ihe
Human Race, 94, 95, 98, Tranelated by F, W, Robertson,

* Saumakrit Literature, by A, A, Msodonell, p, 45,

3 Perhaps there is one, but that is doubtful, and in any case so slight
a8 to be of emall consideration. ¢ Its earlieet form is found in the Yatapaida
Brdhmaya, whete the notion of being born sgain after desth and dying

repeatadly is conpled with that of retribution.”—Macdonell, p, 228.
4 Samskris Literature, p. 887,
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arose. Whatever else of his ancestral creed he repudiated,
he adopted the theory of transmigration whole-heartedly,
simply modifying it in such deteil as the rest of his syatem
pacessitated. Through him it passed forth out of India
and found an abiding home in Thibet and Tartary, in
Central Asia and Southern Siberia, in Ceylon, Burmah and
Siam, in China, and even in Japan. It is thus olear that
transmigration is no worn-cut apeculation, 2 mere curiosity
of encient belief. It is the unhesitating and fundamental
assumption of more than half the human race to-day. To
tell eny of thesa people that they never lived before, and
that after death they will perhaps never appear on earth
again, would be to discredit one’s melf in their eyés a8 &
simpleton, or to degrade one's self as an infidel, Though the
stronghold of the doetrine is in the Easf, it is begioning to
invade the West also. Alike in Germany, England, and the
United States, men and women are discussing it increasingly,
and are telling themselves that it is certainly interesting
and not wholly unconvincing. 'What, then, is this theory ?
What are its attractions and support? Wherein lies its
weakness ?

Whatover may have been the origin of the transmigra-
tion theory, it is undoubtedly an attempt o interpret
suffering. The burden that oppresses the Hindu is pot ain,
but existence and its attendant miseries. Like all the
restuf- e NS I Bimsel! swathed tn mystery. There is
the mystery of physical pain “so acute sometimes thab
it seems the one over-mastering reality in a world of
shadows,” and of mental depression “so deadly that it
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welcomes physical pain itself as a relief” There ia the
mystery of our common nature and environment. Part
beetle and part butterfly, that is what we all reem to be—
& gruoesome compound of lofty desire and mean necessity.
We have capacity, but it is foiled for want of opportunity ;
taste, but it is over-ridden by circumstance; ambition, but
it is hindered by weakness. Then there are the inequalities
of life!] Someare rich, who seldom work ; others are poor,
though they work without ceasing. Crookedness somehow
prospers, and honesty walks in rags. These things are a
constent puzzle to cur intelligence, a ceaseless challenge
to our sense of justice. Most perplexing of all, perhaps,
are the inequalities of birth! One child comes into the
world blind, and must live his life in uprelieved night;
another is born epileptic, and his life, as it develops,
is 2 harasement to hia friends and a growing despair to
himself. One begins life with a handicap of deformity,
another with a heritage of disease, Why should these
thingas be? We all know the weariness of this problem.
In all lands and through all ages men have guessed and
guessed and passed it on—the perennial riddle of history.

But to this riddle the Hindu furnishes an arresting
answer. He shares the general conviction of mankind
that death does not end all. Some where, some time (he
believea), the life that passes from our vision here is
recommissioned for service or for suffering. Moreover, he
holds the conviction, holds it in its strongeat form, that the
life hereafter will be strictly determined by the life that
we live here. Deeds are seeds, and every sowing brings ita
harvest, infallibly and inexorably. But if this life projects
itself beyond death, and what we do now determines what
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we shall be then, why may we nof turn the process backward ?
What if to-day and every day were determined in prineiple
and detail by what we were before? If this life be,
perchance, the fruitage of a previous life, then is the riddle
solved—inequality is explained: pain must be retribution,
pleasure reward, and justice is for ever vindicated !

It is an illuminating guess. If it be frue, the
snecessful man is rendered for ever indifferent to the envy
of his neighbours, for has he not earned his prosperity?
While the unfortunate man is no longer stung into yet
acuter suffering by a rankling suspicion of injustice, but
learns to submit with acquiescence to that which he
assumes he must have deserved, even to the uttermost
farthing of it. But apart from the comfort which this
doctrine is felt to bring—the serene complacency and the
soothing resignation—are there not other possibilities in it ?
Iz it not a mighty moral engine, an incentive to virtue,
a deterrent to vice? When I look at the great and pro-
gperous,:] am surely encouraged to hope that by careful
conduct J too may enjoy the boon which has come to them.
Is not the path clear, the goal certain? On the other
hand, the misery around me, and not least my own, is a
perpetual warning against evil.

It is thus, that on the surface and at first aight, thia
doctrine strikesn most men. But let us contemplate it a
little more closely, and set down for ourselves some of ita
necessary assumptions, To begin with, it elearly demands
an eternity behind as well as before. What I suffer or
enjoy now is, according to the hypothesis, the result of
that which I was and did then; but that which I was
then was necessitated by what I had been the birth before
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that, and so on indefinitely,. Where would you stop?
You are at onoe committed to an eternal series of ante-
cedents, an endless (and beginningleas) chain of canse and
effect, each link of which hengs on the preceding, and the
whole on —— ? Such a position, as Professor Orr has said,
is “ unthinkable and affords no resting-place for the reason.” ?
Further, if births are eternal, so also must the souls be in
which these unbeginning causes shall work out their un-
ending effects. When, therefore, a child is born, we are
not to understand that a new soul is created. 'What has
happened is that an efernal entity—one of an innumerable
company—haa jurt taken on a fresh embodiment,

Nay, but as when one layeth
Hin worn-out robes away,
And taking new oncs, sayeth,
“Thesa will 1 wear to-day!”
So putteth by the epirit
Lightly ita garb of flesh,
And passeth fo inherit
A residence afresh.?

Once more, the soul 18 not restricled in s embodiments—
that is & third assumption of the transmigration theory.
This may seem less wildly incredible, perhaps; if we re-
.member how fundamentally the Hindu"econception of “soul ”
differs from our own, To us “soul” is the essential man,
personality that knows itself, “the ‘I’ of individual ex-
perience,” that reasons, wills, loves, and hates; and which

Y Christian View of God and the World, pp, 115, 116. Even 5'ankarhohirys,
in a moment of candonr, ridioules the ides of canse producing and belug
produced by its own offect, through sn eternal series, and mays it would be
like “‘an endles chain of blind men leading other biind men,”—Feddnia-
Sgtras (8. B. E.}, 11, ii. 87,

* The Song Cejestial.—EDWIN ABNOLD.
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finds in the human bodily organism the only instrument
through which it can properly express iteelf. It does not
oceur to wus that a melf-conscious intelligemce can unite
itgelf harmoniously with any other than the human type
of physique. In all lands and through all recorded times
the difference between even the lowest human and the
highest animal has been so fundamental and insisfent, that
the ultimate commingling of the two has been regarded by
ns as one of the fixed impossibilities, of the same class as the
union of fire and water, or light and darkness. But to the
Hindu this is rank nonsense, because of his conception of
soul. For to him “goul ” is not the Ego. That he gradea
as matter; a very subtle differentiation of it, but atill
matter, It is the impalpable threefold sheath of the soul,
but not the soul; its psychie body ! merely, accompanying
"it through all its wanderings. What, then, is the soul
iteef 7 It is simply the vital principle that runs through
Nature, “which is without thought, emotion, will, self-
consciousness, or indeed any other quality whatever except
that of extension and life.”* Such a principle may, from
the absence of any definite qualities of its own, easily
inveat itself in any whape required, even as water suite
itself to any vessel that is at hand to contsin it. To the
Hindu the human ia not & separate and superior category.

1 Thix paychic body ia called sdkshma farire, and 1» made of three sheaths :
the cognitional (vijndnamayakolz), the penscrisl (mamsmayekofz), the
respiratory (prdnamayakodn), Of, Jacob, Hindw Pantheism, pp. 88-67.

1 Crozier's History of Intellectual Developmen!, p. 86. The suthor sdds:
¢ That in thess Hindu philoacphiea Soul must mean aomething of this kind
would, on reflection, be evident, if from uothing elss, from this fact alone,
viz., that all their systems, in which it is the ohject of the individual to
unite with the Univeral Soul, require for their logical harmony and cor-
plotencas some sckems of travamigration and re-incarnation after death.”

2
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_All life is one. Between human and animal on the one
side, and human and Divine on the other, aa alse between
human and ineentient, there is no impassable gulf fixed,
The soul may crawl as a snake, bloom as a flower, roam as
a tiger, writhe like a demon, or reign as a god No
embodiment i incongruous or impossible. The whole
universe is a collection of abodes, each prepared to offer
temporary accommodation to some vagrant goul that has
been pursuing its way from times eternal, and must continue
to wander through ages incalculable. In that pilgrimage
the soul passea through many climates, ocoupies strangely
contrasted homes, lives through the most bewilderingly
diversified experiences. Now it is the hunter, then it is the
prey. Here it is the criminal, there it is the victim of the
crime. Now it aspires to the Divine, then it glories in the
bestial, and anon it is aflame with devilry. At one time it
emerges into paradise, then it plunges into purgatory.

Who toiled a slave may come snew a Prince
For gentle worthiness and merit won ;

Whe ruled a Xing may wander earth in rage
For thinge done and undone.

Higher than Indra’s you may lift your lot,
And sink it lower than the worm or gnat;
The end of many myried lives ig this,
The end of myrisds that.l

But every condition is traneitory. If the soul reaches

anywhere and at any time s happy embodiment, and says

within iteelf: “Here wonld I abide”-—even while it

speake the wheel turns, and it is projected into another.

Hell is temporary, but not less so is hesven, Into
? The Light of doia.
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whatever state I am born, I am born only to die; but
that does not mean rest, for I die only to be born. It
_ is 8 weary seo-saw—arriving but to depart, departing
but to return. How long this has gone on I do not
know. How much longer it must continue I cannot tell,

Only, whils turne the wheel invisible,
No pause, no peace, no staying place can be;

Who mounts may fall, who falls will mount; the spokes
‘Go round unceasingly.!

The sages speak of “the eighty-four” Nobody can tell
how they make their calculation. I only know they mesn
eighty-four lakhs of birthe—eight million four hundred
thousand! What a prospect, for me or for any one! If
only the pilgrimage could be seen to lead anywhere!
If it would surely, however slowly, carry us forward and
upward! But there i no assurance. Nothing appears
but infinite uncertainty. Souls are continually transgress-
ing what seemed to be their category, leaping from deity
to devil, being precipitated from sentient to insentient.®

II

Is there, then, no clear law determining for us tha;‘
sequence of our birtha? “There is” seys the Hindu,
“and that law is Karma.” DBut what is Karma? The
word means “action,” that which has been done;? and

1 The Light of Avia.
1 Brikaddravyake- Upanishad, v1. il. 16 ; Mundeka Up, 1, ii, 10.
3 The Karma—all that total of & Sonl

Which is the things it did, the thoughts it had,

The *self' it wove—with woof of viewlese tirue,

Cromsed on the warp of invisible aota—

The cutcome of him on the Universe.—EnwiN ARNOLD.



20 Some Leading Ideas of Hinduism

the doctrine that it enfolds is this—the deed determines
the desting.” It is the Hindu’s way of saying, and saying
with terrific emphasis, what the New Testament also
tells us—* Whateoever & man soweth, that shall he also
reap.” But he says it with a difference. In attributing
everything that is or happens to the predetermining power~
of Karma, he does not in the least mean to indicate a
method of moral government ordained by the sovereign
and righteous will of God. Ho is rather enunciating a
law of subjective necessity which determines absolutely
and inexorably not only the events, but also the bins of
every life that appears. Karma is regerded as the ethical
expression, by anticipation, of that fundamental law which
we now know as the Permistence of Force. No deed ie
lost. It may be forgotten. Its effects may not begin
to manifest themselves at once, or for a long time. But
it has created a new energy of merit or demerit which
gome time, some how, but quite inevitably, will work itself
out in the history of the soul. In the embodiment which
mey comse to us at any given change, in the events and
environment of that embodiment, in the temper and
capacity which we exhibit in it, there is nothing haphazard,
My Karma—that which I have been and done in times
unremembered—haz determined all with abeolute pre-
cision. However perplexed I may be at that which
befalls me, I am to resolve my perplexity by remem-
bering that all this stream of experiences has its origin
and strength in the reservoir of my accumulated works.

1%t in throngh the Karma of the past that the individusl entity is
sttracted to the human couple whose heredity and murroundings offer the
required conditions to carty on the develepment from lower to higher,”
—Tdea of Re-Birth by F. Arundale, )
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Whatever my lot, therefore, it is self-creted. * What living
creature slays or is slain? What living creature destroys
or is preserved ? Each is his own destroyer or preserver,
ae he follows evil or good.” My caste, my country, my
increase, my decrease, the gladness that makes me dance,
‘the sorrow that swims my eyes—all are alike in this, that
I bave somehow shaped them for myself. The garment
of circumstance which at any moment I happen to wear,
be it coarse and chafing, or a comfort and an adernment,
has been woven by my own hands, and I cannot deeline
to wear it. I have by my own deed enthroned a power
which I cannot see, but from which I cannot escape. 1t
is impossible to define it, but it is equally impossible to
defeat it.
Ye auffer from yourselves. Nome else compels,
None other holds you that ye live and die,
And whirl apon the wheel, and hug and kiss
Its spokes of sgony,
Ite tare of tears, its nave of nothingness,
The unerring certainty with which Karma works is
a topic o which Indian literature of all grades recurs
continually. “As among & thousand cows s calf will
find its mother, so the deed previously done will find
and follow its doer.” So says the Makdbhdraia. The
idea has erystallised itself into one word—Adpishia; a
word which is very frequently on the lips of Hindus, and
is the popular synonym for Karma. It means “the
ungeen,” which is believed to shadow us everywhere,
control us always, This has been strikingly expreased
in the same epic, the Mahdbhdrata, thus —

Yesn, all the deeds that men hsve done,
In light of day, before the eun,
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Or veiled beneath the gloom of night,
Thé good, the bad, the wrong, the right—
Theee, though forgeifen, reappear,

And travel, silent, in their rear,

Thus Karma is made to explain all and determine sll.
Action, whether good or bad, compels a new embodiment,
in which the bad may be punished and the good rewarded ;
and as we cannot live and not act, the weary pilgrim sees
not where his wandering is to end. At no period can
the soul repose assured. “The very merit that wins
8 sojourn in paradise or the rank of a divinity muat
sooner or later be exhausted, snd the bankrupt soul
descend to a lower sphere”! Whither, then, at last?
Iz there, perchance, a last? Ie there anywhere a final
home, where the wanderer may find “sleepe after toyle,
port after stormie seas, ease after warre™? If so, where
is it and how may it be reached? And is there, possibly,
a short cut to that home? These are questions which
have goaded India into speculation. How could it be
otherwise ? They appeal to every single Hindu who has
ever known pain, or sorrow, or disappointment, with
a directmess and urgency that are simply irresistible.

But apart altogether from the personal interest which
these doctrines compel, there iz that in them which chal-
lenges the most earnest aftention of men of larger view,
philosophers and all who try to find the heart of things
and see them as a whole. For Karms, it is taught, regu-
lates not only the destiny of the individusl, but the origin
and development of everything in the world. Itis the key
to the Hindu's Wellanschauung—it is here he begins his

! Gough's Philossphy of the Upawishads, p. 22.
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interpretation of the universe. All the operations of nature
are, in his reckoning, the resulta of the good or bad deeds
of the aggregate of souls performed in their various
embodiments. The periodie dissolution and reconatitution
of worlds is, on the grand scale, analogous to the death and
re-birth of individual souls, and is to be accounted for in
the same way.! In a sense of his own the Hindu uses
Paul's words, and tells us that © the whole ereation,” driven
by Karma through successive changes, finding no respite
and knowing no rest, “ groaneth and travaileth in pain with
us * *——waiting for deliverance.

Birth and death, death and birth-—this is to the Hindu
the fugue of the Universe; often dismal, sometimes madden-
ing, and to all common seeming eternal.

111

Wherein, then, lies the attraction of such & theory?
Well, it is claimed for it that it “ rebuilds content with the
universe,” and dismisses for ever the ghastly nightmare of
& predominant injustice. Things may be bad and cruel,
but with this hypothesis they are, at least, no -longer con-
fusing. The world may be “red in tooth and claw with
ravine,” but at any rate law is working everywhere, in-
telligibly and with precision. In spite of all appearances,
men are not really the hapless spord of some “Sultan in the
sky,” whose mood dictates his measures and who is alike
inealeunlable and irresponsible, So, though our lot be mis-
fortune end bitterness, there is no longer added the sorment-
ing suspicion of a chronic injustice. For the first and

1 Of, Senskrit Literature, pp. 388, 386,
9 Romans viii. 22 (R.V. margin).
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highest claim of the hypothesis to eredit ie this——that it
substitutes the patient impersonal processes of law, which
admit neither of partiality nor error, for the uncertainty
and hazard of justice by personal volition. Thiy Karmic
justice, once postulated, is made to do ite work with the
most uncompromising thoroughness. ¢ For stealing grain
& man becomes a rat . . . for stealing honey a stinging
ingect . . . for sbealing meat a vulture”! Such is the
grotesque penal code promulgated by Manu, and there is
much more like it. He who is cruel in this birth will
appear a8 g tiger in the next; who steals a horse, wishing
to go faster than he ought, will next time be born lame,
unable to go a8 fast as he would; who purloins perfumes
now must reappear a8 a musk rat, more odorous than he
desires. Now all this, however fantastic in expreseion, is
at least clear and unassailable in principle. It is the strong
affirmation of justice at the heart of things—a justice that
never erre and never fails. If it be trne, we are told,
“ puzzledom ” i8 at end, and resignation becomes easy. It
may be so. We are at present simply putting the case of
those who accept the hypothesie. They are *consoled ”
to think that no suffering falls unearned. They seem to
think that acquiescence is essier if the whipped vietim cen
be assured that, though he does not remember it, he really
did at some time or another commit a crime.

But the trapsmigration doctrine has another attraction.
It is claimed for it that it not only rehabilitates Justice but
also finally enthrones Hope, Itis held to imply the promise
that apirit must ultimately conquer matter and all the evil
that clings to it. The journey may be longand weary, the

1 Laws of Manu, xii. 62, 68, €5,
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ebbs may seem as frequent as the tides, but some where,
some time, the spirit will work itself free, and escape its last
tenement to greet its source in eternal umion. Through
whatever stress of pain and change and conflict, however
prolonged, every soul is to win the goal at lsest. There is
to be, in the end, no hopeless streggler, none that finally
mipses his way. Every life in the world, however meanly
embodied and however far from the gonl, is permitted on
this hypothesis to say within itself—

I ehall arrive! What time, what cirenit firat,

I ask not.!

Transmigration is therefore a doctrine of universal restora-
tion—of restoration, professedly, by long slow purgation.
Hindus sometimes contrast this with the Christian teaching
of “eternal gin.” To them, they say, that doetrine means
the defeat of God. That all men should at last, far off, be
- gaved—that, they tell us, would be to the eternal glory of
GG&:\\Qr that God should crush out of His universe those
who are fically impenitent and incorrigible, and then reign
for ever supreme and unchallenged Lord—that, they say,
would be intelligible and not unreasonable. But that there
should be a section of God's creatures who will not yield in
love nor bow in fesr, who obey only under compulsion and
shriek out defiance even while they obey—that they regard
a8 an abhorrent view, committing men to the anficipation
of an eternal discord in the music of the splieres. A con-
sideration like this, while it serves the Hifdu in passing
srgument, is eagerly fastened upon and strongly emphasiged
by many in Europe.

But what, we may ask, is the value of the “aalvation”
1 Browuning, Paracelzus.
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procured by such & process as transmigration ? From
beginping to end it is purely automatic—as mechanical,
apparently, as the gradual metamorphosis of the caterpillar
into the butterfly. Nothing could be more interesting, and
the result is beautiful, but it is all so inevitable that no
one dreams of giving credit for its evolution to any in-
dividual insect. If of two caterpillars one performs its
journey to the perfected butterfiy-stage sooner than the
other, who applauds the winner or condemns the laggard?
So it is, also, in the more eleborate metamorphosis of the
sonl, If human will enters into the matter at all, the only
effect it can have is to hasten or retard, perhaps by an mon
or two, perhaps only by a century or two, the final emer-
gence of the soul. Sooner or later the end is completely
assured.

The firm soul hastes, the feebla tarries. ArLr
Will reach the suniit anows.

Whatever the soul’s relation to God, and we may add,
whatever God's attitude to the soul, the process works
iteelf through at laet inevitably, and the “individualised
spirit” is merged into Universal Being. If this be so,
there is nothing worth while left for man to do. He is

simply theyietim.of.s.great.cosraic progess, and the destined
end will hatever he does or does not, end whether
he Jesires or tests. "~ Sfill less, however, is thers for
God"fo do. If The docirine of “eternal sin " means the

defeat of God, that of transmigration apparently means
His dismissal! That, indeed, with many who hold this

1 Maodonell remarks quits justly that ' thete is no room for independent

divine rule by the side of the power of Karma, which governa evarything
with fron neoeesity.” —Sanskrit Liferature, p. 389.



Transmigration 2%

dootrine, is what it comes to. Buddha frankly faced that
result and acquiesced in it, and in this respect he is
generally followed by present-day Theosophists in Europe.
God deposed and man discrowned—that is what trans-
migration, with ell its promise of universal restoration,
reslly brings, us to, If it leaves God at all to the world,
a8 Hindus would insigt that it does, it leaves Him only as
o distant, silent, unmterfenng and pra.ctlca.lly unintereated

wmmw
And if it gives to man any dignity whatsoev

ingentient atoms, it does so by crediting him with the
merest, shred and semblance of freedom, the possession of
which does not, in the sum of things, really matter at all.
Christianity, on the other hand, when it speaks of “ eternal
gin,” assumes that man i3 made in the image of God, and
is therefore endowed in measure with that freedom which
is & necessary attribute of the Personal Crestor. Such
freedom may be used in obedience. Bub it may also be
misused in disobedience; in which case (if the soul is
immortal, a8 Hindua believe with us, and if God will not
“gverpower and annihilate that gift of Ireedom which
makes us men "), eternal defiance of God and final disunion
from Him are not only possible to contemplation, but may
be realised in fact.

v

Let us now turn to a critieal examivation of this
hypothesis. '

'1. To begin with, it i# neither proved nor provable,
and it bages iteelf, besides, on a totally inadmissible assump-~
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tion. That assnmption is the pre-existence of the soul
The ides is one which finds neither analogy nor other
confirmation in experience, but it has nevertheless been an
interest and allurement both to the poets and philosophers
of Emope through many ages. In Indis, howaver, the
notion is fundamental Without it not only would trans.
migration disappear, but the hope of immortality would
seem to become insecure. For it is an axiom with the
Hindu, that that which kas had a beginning must, ipso facto,
have an end, and he is bound to maintain, therefore, that
if the soul did not exist before, and exist always, it must
inevitably die. This dictum has travelled to Europe and
been used by many, Immanuel Fichte among others, in
vindication of the doctrine of immortality. There can be
no better answer to it than that which has been given by
Dr. Martineau, He admits ite truth within the limits of
organic life, “ whose history consists of a cycle of chemical
changes ”; but he denies that it holds in other spheres.
Newton’s first law, for instance, declares that a parficle
once set in motion in empty space will continue to move
in a straight line with uniform velocity for ever, unless
some external force supervemes. Clearly the dictum
cannot hold there, Why should it held, then, in spheres
intellectual and moral any more than in spheres mechanical 7
May not & spiritual nature, once sef up by God oub of the
gources of His own being, endure as long as the God in
hom it lives? “So far as thought and love and goodness
related to Time, their relation is nof eyelical, but pro-
ive; not returning to their beginnings, but opening

ay into indefinite enlargement and ecceleration. The
Wictum, therefore, that what begina must end is one
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to which we are not bound to surrender; and the only
pre-exigtence which we need allow to the soul is latent
within its Divine Source, ere yet its idea has taken effoct
and the personal monad been set up.”?

That which would best prove pre-existence is just that
which is never available—recollection. Nor is it unreason-
able to ask for it. It is impossible to conceive of identity
of subject amid changing experiences without crediting the
subject with continuity and coherence; and the faculty
which above all others iz needed to certify that continuity
is memory. But it is just here that advocates of the
hypothesis are most hopelessly baffled. They have clutched
at any straw which would help them. Eaast and West the
intuitions of childhood have been interpreted as * shadowy
recollectipns ; but thisn is confessedly a suggestion so
tentative and unsubstantiated that nothing can be built on
it. The Hindus have ventured further. They tell us that
gome of the ancient sages and eaints of their race could
recall previous births distinctly, and they maintain that
even now, if pioue austerities be persisted in, the recollec-
tion may once more be recovered. In the meantime no
one hes it or professes to have it; nor does any one now
living recall any others who ever had it. Forgotten
experiences have a wonderful way of flashing back upon
the recollection—in delirium, in drowning, at times of
sudden nervous shock. In the palimpsest of memory, eventa
that had long been hopelessly over-written have, as in a
moment, become suddenly decipherable; bat every re-
sovered recollection bhas to do only with this one life of
ours on earth. The bridge which should connect this life

1 4 Study of Religion, vol, iL. p, 884,
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in our consciousness with a previ::us one is finally swept
away ; not a stone or stick of it remaing, This does not,
by itself, disprove the docfrine; but if that which is other-
wise alleged in support of it is unsatisfactory, then the
fact that no one remembers is sufficient to conclude its
condemnation.

2. Moreover, the fact that no one remembers has this
grave consequence—it entirely voids Bg.dacdcingaol, moral
purpose and wutility. When the element of recollection is
EDERY Rmdeee positive evidence of any other kind ia forth-
coming, the prisoner is, for purposes of justice, no longer
idenfical with the criminal. That which I suffer at any
time is, in the absence of memory, not penalty, bub
gimply misfortune; that which I enjoy is not reward, but
sheer good luck. In these circumstances, my sufferings
may properly arouse within me regret, or resentment, or
regignation—anything, indeed, but repentance. To my

T e ey rppetWMitioever.  They do not
compel a senae of guilt, for the soul knowa nothing of which
it can be said to be guilty. Bitterness and bewilderment
may both arise—but not self-blame. And as my sufferings
convey no reproof, so of course they suggest no reform,
Whatever else may be eaid for transmigration, it cannot
properly be said that it is “a reformatory discipline,” The
quality of our present experience does not help us to
determine the clase of deeds out of which it has arisen,
and therefore provides neither warning nor incentive. We
are all *homeless, wandering ghosts whom death is con-
stantly dielodging” As we leave ome abode we pass
through the waters, of Lothe and enter the next, bringing
with us no guidance whatever from all our past experience.
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No conceivable arrangement could seem more purposeless,
none more wasteful. It ocute right athwart all the
economies of nature, as science has taught us to observe
them. Nature does not habitually perpetuate results, while
yet carefully obliterating all remembrance or other indica-
tion of their causes. It is because we can, with increasing
assurance, connect the two that knowledge grows and
progress is possible. But with the transmigration hypo-
thenis we face the results of the past without any key
to unlock their meaning. They have no meaning, therefore.
No patience or industry or ingenuity can force from our
previous history even a hint to help us in interprefing the
situation that confronts us now. The story through which
we lived in the last embodiment is lost. If it had a moral,
that, too, is forgotten, In this birth we have opened a
new volume which no reading of any previous one can help
ns o understand. The entail of the past in with us—s0
much we know; but what its value iz and how to treat it
we are simply demied all means of knowing. 8o, if this
scheme of successive birthe and deaths be evolution, it is
purely natural and mechanical; it is quite certain that
there is nothing moral abous it.

3. The general semse of the people has consirued
this doctrine aright. They trace their present sufferings,
not to fault, but to fate. Karma has produced their
present, and, 88 1 have shown, Karma is simply “doing.”
But what did they, and under what compulsion? They
may have * done,” but they know of no rezponsibility for
it ; they have no belief that they could have avoided
doing it. It was doubiless & necessitated act ; necessitated,
if not by constraint from without, then by impulsion from
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within  Anyhow, that determined this, They are simply
the victims, therefore, of s past which they do not
remember, but from which they cannot escape—=a past
which dictates the present, and thus prepares the future
quite beyond their power to challenge snd alterit. Whaf,
then, lies within their power # They feel no responsibilify,
for they know of no choice. “ At any given moment of
their life their next action is by hypothesis strictly
determined.”! Their destiny has long since, and without
any consultation of them, passed out of their control. So,
when a Hindu loses a limb, he submits in uncomplaining
acquiescence, with the remark—* It is my fate.” Bat he
surrenders his purity also, or his honeaty, and finde refuge
in the same defence—* It is my fate” Bad or good, sad
or glad, the developments of life zre to him, because of
this doctrine, inevitable and irreversible; and so reform
ia ruled out of his creed, and hope (so far as the present
embodiment is concerned) omitted from his vocabulary.

4, But there are other difficulties in transmigration.
Consider, for instance, the account that it gives of suffering.
Acecording to ite interpretation, suffering is always penal.
In whatever form it comes it is to be regarded as the out-
working of demerit. Such a theory takes us back to the
days of Job, and makea every sorrow that befalls a man
God’s branding of a criminal, the infallible token that He
bag a controversy with him. But how doea this hold?
Surely it i8 the noblest lives that have ever been the
gaddest. Sainthood and sorrow have been so persistently
associated a8 to be almost synonymous. A fine spiritual
nature always isolates & man. A strongly developed

1 Balfour's Foundations qu;sW, e 147.
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moral sense makes him the constant target of misinter-
pretation and m#ireatment. The highest forms of
excallence, like the topmost pesks in mountein ranges,
are oftenest wrapped in thick cloud, and round them rage
the fiercest storms. How comes if, on the tranemigra-
tion theory, that in the same embodiment, character and
circamstance shonld be in such tragic contradiction—

Truth for ever on the scaffold,
Wrong for ever on the throne?

How are we to construe the great martyrdoms of history—
martyrdoms endured in the interests of science, good
government, or religion? Are we to say that the noble
qualities—courage and self-forgetting devotion to trnth—
which these martyrs exhibited were consequent on the
merit acquired in e former birth, while their sufferings
and untimely death were the punishment due to demerit ?
But their sufferings were self-chosen, and in the choice
their moral greatness most revealed itself. When Moses
made his great refusal, when holy women surrendered
themselves unhesitatingly to torture and death, ¢not
acoepting deliverance,” human nature was scaling its
highest summits, Yet their heroic devotion brought them
the sharpest suffering; they had to encounter igmominy,
deprivation, injustice, in their cruellest form. But there
is one supreme example before which all others pale.
What, on the theory we are counsidering, are we to say of
Christ, in Whom by universal confession dwelt all divine
qualities perfectly, and Who nevertheless had to endure
the Cross ¥ Waa He, in the sorrows and humiliations ot
Hjs life, and in the circumatances of His death, merely
¢ 3
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the driven victim of some fearful unremembered demerit ?
Are we to suppose that in a former embodiment He
combined the most unsullied goodness and the most
unguslified badness, and that in this birth they bore their
appropriate fruit in a divine nature set in surroundings
of hellish suffering? Would not one set of qualities, then,
have limited, or perhaps even annulled, the other set?
Could angel and demon have dwelt together in the same
home, neither seeking to eject or even to pinion the other ?
At the very least, might we not expect that previous
merit would have modified the misery, and previous
demerit have dimmed the lustre of character, of Him who
stands before the world peerless alike in goodness and in
grief? “Once for all the sinless suffering of the Cross
parted sin from suffering with a clearness of distinction”
which can never again be obscured, and in that distinction
transmigration as & theory of suffering stands finally dis-
credited. In very truth no inferpretation could be more
harsh and narrow, or less intelligent.

Sin always has iseue in pain and need and sorrow, but
where these are found it does not always follow that there
aleo has been sin. Christianity recognises that suffering,
however mysterions and however painful, is good in mean-
ing and often most noble in result. “Even more than
knowledge, psin is power,”! and develops the latent
capacity of our being as no other influence can, Tt is not
only a corrective force, but it is also preventive and
stimulsting. “ The pleasures of each generation evaporate
in air; it is their paing that increase the apiritual
momentum of the world”? It is simple truth to say

1 Lux Mundi, p. 118, Y Ivid. p, 124,
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that the noblest qualities of humanity, courage, patience,
tenderneas, unselfishness, have reached their highest develop-
ment through suffering ; that the impulse towards progress,
whether in science, or literature, or morals, or government,
has been born of disappointment, dissatisfaction, and need ;
that the world’s best possessions, freedom, security, health,
knowledge, spiritual comfort and material resource, have
become ours at the coet of “ broken hearts, tired braing, and
meny noble lives laid down.” Thus we see that suffering,
instead of being merely a sign of pensalty, is frequently,
perbaps generally, the spring of progress. *“Its absence
would mean stagnation, quiescence, unprogressiveness.” !
And when God would lead humanity to its highest
developments, He sent forth Jesuns, “ the Man of Sorrows,”
“to taste death for every man.” In that sacrifice Jesus
Christ summed up all lower anslogies, all hummbler
examples, and through Calvary made & way for all men
unto the Father.

5. Transmigration finds the explanation of the in-
equalities of birth and the sorrows of experience in
individual demerit. There, in its view, is the finnl canse,
and every other explanation merely points to an inter-
mediate egency. Yet some of these explanations are
weighty, and, as far as they go, beyond challenge. It
is unquestioned, for instance, that many of the illa from
which we puffer have been directly transmitted to us
from our ancestors. Consumption in one, unstable mental
equilibrium in another, criminel bias in a third—these are
admittedly the undesirable bestowals of predecessors, and
would seem to be in no just sensp chargeable to the

 Fiske's Through Nature to God, p 54.
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prezent sufferers. But we a;'e told that, shough this
account is scientific, yet ecience can deal only with
obvioue and immediate processes, not with ultimate
controlling causes, Tranamigration assumes that the body
is not organic to the soul any more than the cell is
to the prisoner or the night shelter to the wanderer.
In the case of consumptives or criminals, or any of
those to whom heredity seems to have brought mis-
fortune, what really bappened, we ere told, was this:
the parents provided the physical conditions suitable to
the demerit of some waiting disembodied entity which
was thereby “attracted,” end so came to its present
unhappy embodiment! This is gruesome teaching, If
it were true, then nobody need have any concern ag to
the conditions of reproduction. Idiots, diseased, eriminal
may multiply at will They are simply providing
appropriate penal habitations for waiting sinful souls.
All those costly devices by which philanthropy seeks to
Emit and defeat the results of evil heredity, are simply
a gratuitous interference with the workings of Karmic
law! If transmigration be true, men may not blame
those who came before them, and they owe nothing to
those who will come after them. Each person existe for
himself alone. Others have no necessary interest in him
and no true hold upon him, The solidazity of the
race ia a fiction, and dndividualiom is the supreme law.l

1 Thin is well illustrated by the notion so prevalent among Hinden, that
a man is responsible only for his personal condnct, snd has no responsibility
for the gemeral aystem of things as it exists arcund him. On this point,
of. Mr. Meredith Townsend's 4sia and Europe, p. 148, Ses also & vary
interesting paragraph on Individualism in Findlay's Ohristian Doecirine
and Morals, p. 158, whick I met with after the fext had been writien.
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Each soul ie a solitary wanderer which alights here or
there as its Karma may determine, but it bears no vital
relation to the parents who have supplied the shell in
which, for the time being, it has found accommodatior for
itself, Thus on this theory parentage is only physical, and
the essential man has had no father and will have no son !
But besides heredity there are other causes of pain and
misfortune. A careless nurse, for instance, spills boiling
water over her charge and scalds it within an inch of
its life; or an engine-driver, having drunk too freely,
neglects a signal, and thereby permanently cripples half
a traiu-load of passengers. In these cases it is obvious
to explain the trouble by the carelessness of one person
and the criminal self-indulgence of the other, But the
transmigration theory cannot be satisfied with this. It
asks the question-—Why should it have been tha! child
that was in the nurse’s hands rather than another?
Why should ¢hose people have been injured in the rail-
way accident rather than any others? * Why, indeed,”
it answers, “except that in this way their unknown
Karma was working out its proper and necessary
results 7" There was therefore no accident, and careless
nurse and drunken driver were the appeinted though un-
witting ministers of justice! It may seem revolting that
such a conclusion should be possible, but so indeed it
standa. Press the notion to its proper conclusion, and
agein it would sppear that the whole system of checks
and penalties by which society protects iteelf is a cal-
culated interference with the working of Karmic law!
But even supposing that iransmigration has its way,
and that in the interests of ideal justice we trace back
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all suffering to individual demerit, we are not therefore
at the end of our difficulties. How came there, in the
first instance, to be demerit at all? We are forbidden
to suppose that for some inscrutable reason it was
permitted by a eupreme Personal Will. That, we are
told, would be to introduce “caprice” into the govern-
ment of the universe. On the transmigration theory,
demerit must be postulated as inherent in the universe.
With this postulste granted, men cease to talk of
misfortune and all other calamity as *injustice,” and
reckon it merely the appropriate penalty for sin whose
beginning remains unexplained. But this iz a mere
playing with words. Transmigration does not lighten
the central darkness by a single gleam. The truth is,
wa are all bound to allow that moral evil is an ultimate
fact beyond denial, even if not wholly beyond explana-
tion. The ome practical problem is how, moral evil
being in the world, character may be saved from ex-
tinction thereby, and even trained to strength and perfect
purity. In that process pain in all ite forms plays an
essential and beneficent part. Trial develops strength,
grief is the pathway to higher joy, outward impoverish-
ment leads to inner enrichment, loss of position to the
gein of manhood. Via orucis via lucds, is written large
all through human history, and to trace back all
euffering to individual demerit iz to perpetrate an anti-
climex which is as paralysing as it is absurd.

6. There is still another point upon which we must
touch briefly, Transmigration, as we have seen, isa theory
of relentless justice. What I have sowed, that—not more,
but never lees, and never otherwise—must I reap. Now,
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such a theory works' in $wo wa.y;,. {a) It checks and
almost endirely excludes pity for others. If I see 2 man
in trouble, what is that to me? He ran up a bill
some time or other in & previous birth, and he is now
painfully paying off his score, It is no concern of mine.
He incurred the debt without consulting me, and he must
just settle it by himself. I have my own bill to settle,
and that gives me quite enongh to do without my
troubling about any one else’s. That, as a matter of fact,
is exactly the spirit which has been induced in the people
of India by this doctrine, If, for instance, a little girl is
bereft of the man to whom she was betrothed, it is inferred
that her sin is finding her out, and her people emphasise
the inference by all sorts of neglect and social degradation.
The same thing runs right through. Let come what
will, it is all earned, they say; then why should they
build hospitals for the sick, or found charities for the poor ?
They curse the man whom circumstances seem to curse,
even as they fawn before the man whom circumatances
seem to favour. In another way, also, this doctrine brings
about the same result. Not only does it proclaimn that
all a man suffers is deserved, but it also tells us that this
life is only one short end not specially important stage
in an illimitable journey to the Infinitee Why, then,
should we waste pity on any one? His lot may be
miserable, but after all it is only a brief uncomfortable
half-hour in xons upon =ons of existence. The doctrine
effectually ©extinguishes human sympathy for the indi-
vidual by minimiging thé importance of a single life”’
It is no wonder that Mr. Meredith Townsend iz found
! Lyall's deiatic Studics, Second Serien, . 14.
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declaring, though in a different connection, that *in
Asia . . . sympathy has yet to be born.”"! Pity has
poor chance where transmigration holds.

(%) But, further, it leaves no room for betterment and
bars all hope of forgiveness. Forgiveness? That word lies
quite outside its vocabulary. Karma never errs, but also
it never spares. “It knows not wrath nor parden.”
Penalty follows sin in inexorable sequence. Nemesis, if
not swift, is always sure, and absolutely uncompromising.
Nothing can arrest it, nothing mitigate it. Repentance i»
useless, resentment irrational, eseape impossible.

The Moving Finger writes ; and, having writ,
Moves on; nor all your Piety and Wit

8hall Ture it back to cancel half a Line,
Nor all your Tears wash out a Word of it.?

God stands without, witnessing the movement of this
fearful engine, but never seeking to deflect its course by
a single hair's breadth; untouched by pity, unconcerned
for character, indifferent to the increase of righteousness—
content that justice shall have its perfect work. If such
be the system under which we live, if we are simply
the victims of a mighty cosmic process, them he mocks
who talks of forgiveness. The sinner is moving towarda
& midnight that can never be followed by a morning.
There are no stars in his aky, and he hears no mausic
but the dirge of doom.

But though natural law is inflexible and contains
within itself no single hint of forgiveness, we are familiar
enough with the ides when we®come into the region of

1 dsia and Europe, p. 264
2 Edward Fitzgerald's Omar Khayydm, lxxi.
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personality. In human society forgiveness is every day
needed and every day granted; and if we can be assured
of a God who is personal, governed by personal gqualifies
snd exercising personal relations, forgiveness of sin af
once becomes conceivable. Now, such in fact is the
conception of God presented to us in the Bible. He is
described to us, for instznce, as “ the Lorp, the LoEp, a
God full of compassion and gracious, slow to anger and
plenteous in mercy and truth; keeping merey for
thousands, forgiving iniquity, transgression, and sin; and
that will by no means clear the guilty.”?!

So, then, the personal God does not discredit and
discard the law of retributive justice. He is a righteo
God, who “ will not clear the guilty.” He does not palte
with evil. He is unalterably opposed to it. The law
retribution which finds expression in the nature of thin
is His law, ordained by Him in token that He is sbern
intolerant of wrong, that He will pursue it unfalteringl
and condemn it unsparingly. By no act can He e
palliate sin or make light of it. He hates it with
sleeping and undying hate. But God is a Father, and the
sipner is His ehild; snd the child is as precious to Hi
as the sin is hateful. He would crush that, but wou
save him, He has made men in His image and for
fellowship, and He cannot be satisfied that they sho
be spoiled and lost to Him until His love has used
righteous means to fetch them home, He is the God
grace a8 well as of law. Love is as nalura
holiness, ARTMIOTOp=iseibmasiontisliyin His attribute as
justice. The two are not in antagonism, but work towards

1 Exodus xxxiv. &, 7 (R. V.).
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the game end. In order to save the sinner, He must be
relentlessly hostile to the sin. The measure of His love
to the man will be the measure of His loathing for the
gin. He cannot undo it, and He may not ignore it; but
He may, on conditions, forgive it. Forgiveness is always
conditioned. Where the offence ia purely personal and
private, there must ab least be regret, the willingness if
possible to make amends, and the implied resolve not to
repeat it. Ae between man and man this is frequently
enough, and the old relations of regard and confidence are
readily resumed. But where the offence touches not only
personal relations bmt the public weal, where the person
offended is not merely the father of the offender but the
Sovereign of the State whose laws have been outraged,
then it is conceivable that, with the forgiveness which
restores the original relations between father and son,
there may yet be dealt out such measure of punishment
as ghall vindicate the law and deter others from violating
it. As between God and His children, this, we are told,
is exactly what happens. “Thou wast a God that for-
gavest them,” says the Psalmist, “and tookest vengeance
of their doings,”® Forgiveness is not the instant and un-
discriminating abrogation of all penalty. It must mean
the reversal of relations between God and the sinner,
and with that the end of separation, which is the chief
and deadliest element in sin’s penalty. But there are
secondary and less vital consequencea of gin which will still
run their course even when forgiveness has taken place.
The health wasted by vice may never be wholly restored ;
the fortune squandered in self-indulgence mey never be
! Paalm xeix. &.
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recovered ; the damaged reputation may never be perfectly
rebabilitated. Pardon may be blended with punishment,
mercy may consist with suffering, and the love of the
Father effect ita purpose while yet the righteous Sovereign
guards the public weal. But the changed relations between
God and the sinner at once begin to react npon the sinner’s
view of those natural penslties which still continue. He
begins to see them from his Father’s point of view. They
are & standing remipder to him, alike of his shame and of
the raercy that will reckon it against him no more for ever.

This forgiveness God has made possible in Chrigt Jesus.
“God was in Christ reconciling the world unto Himself.”?
The plan of redemption began with Him, and it was carried
out by Christ, His Son and the strong- Head and eternal
Representative of our race, as willingly as obediently.
Man’s plight was fearful. He was not only ensnared by
evil, but enamoured of it. Then stood forth Chriat, our
ginless Brother, acknowledging to the fuill His relation-
ship to us, while yet in all things one with God. On the
one hand, the Father's purpose of mercy was His purpose,
and the Father's essentinl attachment to righteousness
wrought in Him also with perfect strength; while, on the
other hand, He accepted the full obligation of His unique
relation to humanity. It was thus that He waged on our
behalf God's conflit against evil. For us He bore the
brunt of the battle and received the cruellest blows; for
us He rendered that full satisfaction to outraged law
which we could not render and live; for us He made that
perfect submission to righteousness of which we, on our
own initiative, had becomze morally incapable. And He

12 Cor. v. 18,



44 Some Leading ldeas of Hinduism

did all this of perfect right,in virtue of His position ag

ead and Leader of our race. There is no sneer so
requent, but none glso so cheap and shallow, as the sneer
fat vicarious guffering. We are not human islands, each
for himself and by himself. We are parts of a mighty
organism, each bound by vital and indissoluble ties to the
other, and all to Christ. The good that comes to us, and
not less the evil, comes to us vicariously. * It is because
others have fought that we are free; if is because others
have toiled that we are wise; and our good and evil are
working blessing and suffering for others. “ The vicarious
principle, the representative office held by man for his
fellow-man, is of the essence of morality, end binds man-
kind into its ethical unity.”! That principle finds its
most perfect illustration in the work which Christ did
when He ecame “not to be ministered unto but to
minister, and to give Hia life a ransom for many.”® That
which He did was right for Him and necessary for us; the
supreme affirmation of the Father’s love and holiness and
of His own living headship of our race. *The chastise-
ment of our peace was upon Him, and with His stripes we
are healed.”® As we associate ourselves by faith with Him,
and, realising all that sin bhas done, turn away from it with
loathing and fear, the relationship which hed been broken is
renewed, and the sin which separated between us and our
Glod is “blotted ont as a cloud.” This gospel of forgiveness
turne midnight into morning, and bringa back to human
life love for fear, joy for sorrow, and hope for despair.

1 Findiay's Christian Doctrine and Movals, p, 158,
9 Matt, xx. 28
3 Ysainh lifi. 5.
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1 gm God, and there is none slse.”"—IgAIAH xlv. 22,
** Hear, O larael; the Lord onr God 15 one Lord,”—Drrr. vi. 4,

¢ Brahma is trns ; the world is falss ; the soul is Brahms himsslf, and
nothing other.”"—VEDANTIO TEXT (origin unknown).

“Brahma alone—a spirit; essentislly existent, intelligence, and joy;
void of all qualities and of all acta ; in whom there is no consciousness such
as in denmoted by ‘1, ‘thon,” snd ‘it'; who apprehends no person, or
thing, nor ia epprehended of any; who is neither parviscient nor ommni-
soient ; neither parvipotent nor omnipotent ; who has neither baginning nor
end ; immutable and indefectible—ia the trus entity., All besides himsolf,
the entire universe, {s false, that is to say, ia nothing whatsoever. Neither
han it ever existed, nor does it now exist, nor will it exist at eny time
fature. And the soul is one with Brahma.”"—8uUMMARY oF VEDANTIC
TEACHING BY NRHEMIAH Nr'iaxawTia S'A'sTEI GORER

*Bo God created man in His own image, in the image of God created He
him."—&ex. i. 27.

* Ho that planted the ear, shall He not hear? He that formed the
eye, shall He not mee?"—Psarx xciv, 9,

*! Personality, with all {ts Jimitations, though far from exhibiting the
sheolute nature of God as He is, is yet truer, grander, and more slavating,
more religious, than those barren, vagme, meaningless wbatractions in which
men babble wbout nothing under the name of the Infinite,"—MAwsxi’s
Bampton Lectures, p. 61.

“One God, one law, cne element,
And one far.off Divine event,
To which the whole creation moves, -
Texnvson's Ju Memoriam.



SECTION I
FOREST MEDITATIONS

There he kopt
In solitude and solitary thonght
His mind in a just equipoise of love.
Serene it was, unclouded by the cares
Of ordinary life; unvexed, unwarped
By partial bondage.—WornsworTH,

THR most stirring consciousness of the old thinkers of
India was, 28 we have seen, that of transiency and suffering.
There is no effect without a cause, and every effect becomes
itself 8 new cause. We are here now because we suffered
and wrought elsewhers, and this life will in due time
compel another. Where shall it end? Is this to be an
eternal itinerancy, and however long and far we travel are
we never to be a day’s march nearer home? No prospect
could be more dismal. If in our present birth suffering is
predominant, then the worst has already happened, except
that it may be repeated indefinitely ; but if perchance our
present lot is comparatively happy, the bappinees is marred
by the convietion that it cennot lagt, Even though we
should reach heaven and rank with gods, yet inevitably
and soon there will come a turn of the wheel which will
dislodge ue and plunge us back again into the weltering
vortex below. Anitya, duk‘lgfm, enalle — impermanence,
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sorrow, unreality *—these are the words with which every
day the Buddhist tells his beads end recites his views of
life; and though death comes, surely it is still only the
portal to another birth. When will the weary treadmill
stop? We are always born with desire, desire always
provokes action, and action good or bad always has fruit
in further embodiment. Where is the state, far-off, in
which “the wicked cease from troubling and the weary
gre at rest ” ; when desire shall be satisfied or extinguished,
and when change, which is caused by desire, shall be at an
end.

It was through such questions as these that men were
driven to philosophise. There were keen intellects and
eager spirita in those days, as there are still, and in India
thonght has ever been counted greater than action. In
the arrangements of life there, while due consideratior is
given to the practical side of it, and every Brihman is
expected to fulfil the duties of husband, father, and house-
holder, yet it has always been recommended that at some
period (say about the age of fifty), he who has hitherto
been & men of the world and of affairs should relinguish
his position and retire to the forest—there to shut his eyes
to all mere passing shows of things, and visualise to himself
the Eternal; to have done for ever with appearance, and
treadl the pathway to reality. There is a spepial class of
literature, the Aranyakas? or “ Forest-books,” prepared for

1 0f. Spence Hardy’s Manual of Buddidem, p. 288,

3The most ancient and sacred books of India are the four Vedas—ool-
lectiona of hymns and prayers, whose somposition and compilation probably
extended over seversl hundreds of years. Arcund thess, when they had
fally established themsslves as books of revelation (s'ruii), grew up
numerons pross writings oellel Brihunayss, ‘These contain directions for
worship and sacrifice, with expositions of the hymns and mythological
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such times and such people—treatises discussing the nature
of God and expounding the mpystic meaning of religious
rites, Connected with these Aranyakaes are the Upani-
shads, in many ways the most important writings in India,
and without a study of which no true comprebension of
the history of Indian thought is in the least possible.
The word “ Upanishad ” means, a8 Max Miller pointed out,
“*gitting near & person,’ the French séanmce or session.”
He suggests that these Upanishads “ may represent to us
the outoome of “sittings’ or * gatherings’ which took place
under the shelter of mighty trees in the forest, where old
sages and their disciples met together and poured out what
they had gathered during days and nights spent in quiet
solitude and meditation. . . . Think what their life must
have been in these forests, with few cares and fewer
ambitions!”! A cave on the hillside would give them
lodging; the young disciples would procure and prepare
the simple meal ; and meantime the old sages could think,
without haste and without distraction. Then they would
gather together their disciples in the gracious cool of the
late afternoon, or later still, when the grass was flecked
with moonlight, and myriad fire-flies flashed and faded in
unhalting rhythm, and glow-worms brought their tiny
lamps to grace the seesion. There the Maaters would
vocalise their musings, not dogmatically, but teatatively
and interrogatively, provoking the young minds around
them to suggest a logical doubt or a confirming illustra-
illustrations, The Arayyakes are supplementary to the Bralimayss, but of
equal anthority s revelstion, Four of these ars extant. To the Arapyakas:
are sttached the Upanishads. Thess form the third great division of the

sscred literature of the Brihmans, and contain their esoteric teaching.
! The Veddnta Philosophy, pp. 28, 3¢
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tion ; here a qualification, there an expansion. These men
had time. This year or next—it did not matter when.
They could continue fill they were sure. 8o with infinite
patience they elaborated and refined, started objectiona and
pursued them, for the sheer delight of rafnl;i.ng them. It
was an admirable method——the thinking of one or two
tested, qualified, elaborated, and confirmed by a group.
The topice were few in number, but infinite in content.
These foreet students weve buf little concerned with popular
religion, with gode and sacrifice and sll the varied ritual
of common worship. Such things belonged to the kar-
ma-mdrga, the way of worke, along which the unspiritual
and undiscerning made their slow way towards the Infinite,
But these things were only superficial and transitory, and
they for their part sought the fundamental and the sternal.
They were treading the fndna-mdrga, the way of knowledge.
They wanted to know what they were and whence and
why; what the world around them wes, alike in its real
nature and in its relation to themselves; and above all,
what God was. Their thoughte tried many tracks, and
they were not easily discouraged; for they were moved to
activity and enterprise always by that dismal cycle of
change which in its pitiless sweep comprehended them all.

In all their thinking these men had one common
starting-point. Whatever road they meant to travel, they
began by subscribing to the infallibility of the Vedas.
Hindus have ever believed in revelation, and they have
always been one in fighting the denier of it. But there
their unity has ended. In interpretation they have been
not one but legion, separated by whole hemispheres, yet
able to claim legitimacy each for his peculiar doctrine

i 3
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because of his avowed adherence to the Vedas! Pantheist,
Deist and Theist in religion, Monist and Dualist, Em-
piricist and Idealist in philesophy, all discover for them-
selves hoapitality and a welcome inside those sacred pages.
But there is one system which, while grounding itself like
all the other systems on the Vedas, yet transcends them
all, alike in the daring and attractiveness of ite specula-
tions, and in the extent and importance of its infinence,
and that is the mystem which I would now invite the
reader to study. It is called the Vedinta! and professes
to set forth the final and essential meaning of the original
Hindu Scriptures. It systematises in a series of aphorisms
that philosophy which, in unsystematised form, runs right
through the numerous Upanishads. The aphorisms have
been constructed with a view to being committed to
memory, and bear the name of the Vedinta-Satras? Their
first aim has been concigeness, and everything else—
grammar, clearness, force—has been sacrificed to that.
The end could scarcely have been more effectively
attained, for they are throughout concise to the peint of
practical unintelligibility. =~ Under these eircumstances,
it is little wonder that many commentators have been
attracted to them?® They offer a fine field for intrepid
originality. But of all commentators, the greatest, by
universal consent, was one whose name is even yet bub
little known in England. He was called S'ankarfichérya,

! Vedinta=the end of the Veds, and may be taken either in the sense of
the flnal portion or nltimate meaning of the Vada.

2 These Sftraa ave ascribed to Bidardyaga, but no date can be fixed for
them with certainty.

3 Mr. Fitr-Edward Hall speaks of having himself seen fourtesn ¢om.-
mentaries,
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or, in brief, S’anksra. He iz said to have been born on the
Malabar coast, and to have flourished about the end of the
eighth or beginning of the ninth century of our era, Heis
the leader. and representative of the orthodox Vedantiefe!
and his system is one of strict monism, absolute idealism.
‘What Plato was in the philosophy of Greece, what Kant
has been in the philosophy of Europe-—that, not less, per-
haps more, hes S'ankars been in the philosophy of India.
To his teaching we must now turn.

1 Next to §'enkars, the most important commentator on the Sitras waa
Riminujs, supposed to have lived 1w the twelfth century. He strongly
opposed the uncompromising monism {advasta) of 8'ankara, and taught the
doctrine of qualified non-duslity (Puis'fddvasts), with a personal God to
Whom man may be assimilated, but with Whoin he can never be absolutely
identified, .



SECTION II

THE IMPERSONAL ONE

Know
He sees indeed who sees in all alike
The living, lordly soul; the soul supreme,
Imperishable amid the Perishing;
For, whoso thus beholds, in every place,
In every form, the same, one, Living Life,
Doth no more wrongfulness unto himeelf,
But goes the highest road which brings to blisa.
Beeing, he sees indeed, who .

. + . sees the mass
Of separate living thinge—each of its kind—
Issue from Ume, and blend again to One.
Then hath he Brahma ; he attains |—

BEAGAVAD GiTa, as translated by

Sir EDWIN ARNOLD.

Ix this present birth, and, aceording to the Hindu, in
all births, there are at least three merks—transiency,
suffering, and manifoldness. From transiency there comes
o haunting sense of insecurity; from suffering, misery;
from manifoldness, the confusion of error, Plainly, then,
the way of relief, if such there be, must lie in substituting
permanence for transiency, impaesivity for suffering, and
unity for manifoldness. But how can this be done ? If per-
chance we could be unifed with the essential prineiple of
life, then indeed death woulil’ cease; if we could find and
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possess the eternal principle of happiness, then desire and
distraction would for ever pass away; if we could discover
the ultimate unisy, then the possibility of error would
disappes\ Truth, peace, life—Iet us find these in their
essence, and the storm-tossed boat would be anchored at
last in the harbour; the weary and tra.vel—ata.med pilgrim
would be at home.

It waa under the inspiration of sentiments like these
that the forest sages set forth on their great quest. “Oh,
that we might find Him 1” was their eontinual cry; “Him
—or is it perhaps That ?~—which amid universal im-
permanence shides, which is not driven by desire nor de-
ceived by complexity, which is in all and yet more than
all.” It was a mighty quest and & determined one. To
those men essence was everything, embodiment nothing.
They would fain tear down all veils of things and see the
thing - in - iteelf, the Source and Secret of all; they
sought the Universal Syuthesis, in which all differences
should find their final reconciliation ; they aimed to touch
the Ultimate Reality, which iz beyond change and
guffering and mistake—the Absolute. Union with That,
they said, would surely bring them freedom.

Now thig is the point to which the Vedinta philosophy
seeks, indeed, to conduct men. Its final revelation to the
tired pilgrim lies in this one word—Zaé fwam asi, ‘ THAT
ARt THOU. “There,” it has been truly said, “you have
the supreme philosophy of India in a nutshell, and all the
rest i8 mere explication.” What does this strange text
mean—* That art thou’? It is the Hindu way of saying
that God and the soul are one—not merely (as the
Christian would mean by that phrase) accordant in
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purpose, combined in effort, and united in affection—but
identical. When you have brushed aside all mere guepses,
recanted all errors, and cutting through all illusions have
reached the last truth, it is this: 4ham Brahmdésmi—* 1
am Brahma’; not in part, but absolutely and completely ;
not through a slow process of approximation, but eternally.
That is the fundamental truth, the realisation of which is
the Vedintist’s heaven. Once that light dawns, the day
will never darken more. " 'What sorrow can there be to
him who beholda that unity 2” “The fetter of the heart
is broken, all doubts are solved.”! ‘I am Brahma.
Plainly this is not a self-evident truth. My con-
scionsness tells me that I am I, and you are you, and I
infor that as I am & separate entity in relation to you, so
also am I separate in relation to God. “But that,” says
the Vedéntist, “is the source of all the trouble, and not
until you come to yourself as you really are, one with the
Absolute, like water in water, fire in fire, ether in ether.
the one indistinguishable from the other, can you attain
deliverance from the misery of re-incarnations.” 2

1 Mungaka-Upanishad, 11, i, 8.

1 Tt bhas been frequently pointed out how closely religious mysticism in
all creeds seems to draw towards the spiritual ideals of Pantheimn, But it
has not heen better atated anywhers than by Professor James. He saya:—
**This overcoming of all the usnal barriers between the individual snd the
Absolute is the great mystic achievement. In mystic states we both becomo
ona with the Absoiute, and we become aware of our oneness. This is the
evarlasting and triumphant mystical tradition, hardly altered by differences
of olime or creed. In Hinduism, in Neoplatonism, in Sufiem, in Christian
myeticinm, in Whitmanism, we find the same recurring note, so that thers
is about mystical uttsrapces an eternal wnanimity which ocught to make a
oritic stop and think, and which brings it abont that the mystical classics
have . . . neither birthday nor native land. Perpetually telling of the
unity of man with God, their apssoh antedates langusges, and they do not

grow old | "—Farieties of Religious Bxperience, p. 419,
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But he carries the doctrine further. Every day in
the year, alike in the colleges of Benares and the villages
of Mysore, men may be heard reciting this formula: Ekam
eve advitiyem— One only without a second.’ Such a
formula, coming from a land of many gods, seeme to
Englishmen as surprising as it is beautiful. But what
does it mean? *One and no second '-—god? No, that is
not the way the Hindu fills up the ellipsis. ‘One only
ond no second'—anything ; and in that word he once
more and decisively sets aside the universal testimony of
our human consciousness. In the universe there is One—
no ather, nothing else ; © there is no other seer but he, there
is no other hearer but he;”' that is the burden of this
high - philosophy. It iz the constant refrain of all its
musie}; the theme, with infinite and most ingeniouns
variations, of all its writings, Behind all, before all, in
all, and beyond all is ™”E ONE. To this supreme and
single entity the Hindu gives sometimes the name of
Brahma? and sometimes he calls it the Atma? ie the
Self,

1 Brihaddranyaka- Upendshad, 111, vii, 23,

* Brahma, the suprems soul of the universe, is a nenter nonn, and is
always to be carefully distinguished from Brahmi (masculine), the first
member of the Hindu trind. The root of the word is Brah, *“to grow or
iocrease,” and its earliest significance, probably, was the expansive force of
nature, spiritnal and everywhere present, thongh sverywhere unsesn, Max
Miiller, iz his Mibbert Lectures (p. 312), has suggeated that * in choosing the
neater the ancient mages trisd to express something that should be neither
male nor female, that should be, in fact, a2 far removed from weak human
natinrs aa wesk human langnsge could well sxpresa it ; something that
should be higher than the masculine and faninine, not lower.” Cf. Jaoob's
Manval of Hindu Pantheism, p. 2 (note).

3 ftma 1s used to signify both the apirit of the universe and the apirit
of man, and ita use in the philosophicsl litersture of Indis is based on the

idew that the prineiple of life which is in tnan is the same as that which
animstes nature. In its earliest ocourrence Atma moeans nothing more than



The Impersonal One 57

What, then, is Brahma ? The sages falter here, He is
said to be imperceptible to human vigion, indescribable by
human speech, absolutely inaccessible to human thought.
“The eye goes not thither, nor speech, nor mind” A
certain king, Visbkali, asked a sage to explain Brahma,
but he remained silent. The king repeated his command
once and again, until at last the sage gave answer—*1
tell it you but you do not understand; &'dnio 'yam dimd,
this Self is silence!” 1If indeed speech is necessary, then
all description must be by negatives. He is said to be
unconditioned, That is a necessity, for if he be conditioned
there muat be somewhere someihing that conditions him—
in which case unity has ended and duality begun. Qualify
him apd you limit him. I use the term *tree,” a uni-
versal term for a given object; but speak of a “large”
tree and you instantly limit the word by separating from
it all trees that are not large; call it a “ crooked” tree
and you at onoe create schism in the species by cuiting off
all treem that are straight.! Bub it is essential to the Sole
Reality that there shall be nothing like it, nothing different
from it, and that within iteelf there shall be no variety.
It there be anything with which to compare it, anything

* breath ” in man and *fwind® in the universe. Bnt in the Iater Vedie
literaturs Atma utiains s high degree of sbstraction, and is said fo he
univeraally pervasive. It is nsed interchangeably with Brahma. When in
sommon’apesch it is necessary to make a distinetion, Brahma is spoken of as
Paramdéma, the Supreme Self, and the individual is the Jiudtmea, the
peyochical principle in man, Cf Macdonell's Sanskrit Literaivre, p. 218,
and Barth’s Religions of Fudia, p. 71.

1+ Tt s neither coarse nor fine ; neither short nor long ; neither red like
fire, nor fluid like water; it is without shadow, without darkness, without
air, without attachment, without teste, without smell, without ayes, with-
out ears, without speech, without mind, without breath, without a mounth,
without measure, having no within sand no without.” Thiz account of

Brahma coours in the Brihaddransyaka- Upanishad, 1. viil. 8.
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with which to contrast it, or if it be itself divisible into
parts, unity is destroyed and duality has begun.

There in one word which iz continually recurrent in
the writings that oontain thiz philosophy. Whatever
you may say of the Brahma, however deseribe him, the
answer is N¢éti/ néti! “not so, not 8o.” Do you speak of
bim as subject ? ANéti ! néti ! for you thereby differentiate
him from an object. Do you call him infinite? Néti! néti!
for you start forthwith the image of the finite. He is not
an empty abstraction, but he has no concrete. He is a
necesgity of thought, but beyond all comprehension. He
is the impalpable and the immutable; the unbeginning
and the unending; who neither apprehends nor may be
apprehended ; the unthinkable, the unspeakable; selfless,
timeless, spaceless, causeless; the szole entity, the final
reality. Beside him there is no other, nothing else! That

1There is & famous passage in the Brikaddranyake- Upanishad in which
Yijnavalkya says :—** When thers is a4 it were duality, then one sees the
other, one smells the other, one taetes the other, one salutes the other, one
hears the other, one perceives the other, one tounchea the other, one knows
the other ; but when the Self only is all this, how should he ses another,
how should he amell ancther, how should he taste another, how should he
salute another, how should he hear another, how should he touch anather,
how should he know snother$ How should he know Him by whom he
Imows all this3 That S8elf is to be described by No, no! He is incompre-
hensible, for he eannot he comprehended ; he is impenshable, for he cannot
perieh ; he is unaitached, for he does mot attach himeelf; unfettered, he
does not soffer, he does not fail. How should he know the kmower?"
1V. v. 15. Compare with this the desoription, by negetives, which fs given
of the Absolute by ‘*the fountain-head of Christian myeticiem,” Dionysins
the Areopagite. '*The causa of all thingy is neither sounl nor intellect . . .
neither number, nor order, nor mwagnitude, nor littlenees . . . neither
emgence, nor oternity, nor time,” etc. ete. These qualifications Dionysius
denies, '‘not becauss the truth fally short of them, but becazuse it so
infinitely excels them, , ., . It ia super-lucent, super-splendid, rzuper-
eesential, . . . super-everything that can be named."—Jumes' Foarisics of
Religious Bxperionce, pp. 416, 417,
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is the Evereat of Indian philosophy, and moat readers will
feel that on that peak the air is so rarefied thaf it is almost
impossible for common lungs to breathe it. Still we must
pause here for a moment and try to take our bearings.

To discover the Infinite Unity in the finite diversity
hag been the untiring effort of sages in all lands and at
8ll times. “The idea of God . . . meaning by that . . . the
idea of an absolute principle of unity which binds ‘all
thinking things, all objects of all thought, which is at
once the source of being to all things that are, and of
knowing to all things that know,...is the ultimate
esgential principle of our intelligence.”! In other words,
nothing can be truly known abount anything until we know
that to which everything else is essentially related ; until
we have found, so to spesk, “the geometrical point
through which pass all the threads which make up the
web of possible experience”® Without some such
principle of unity the universe would lack coherence, and
science would then have lost its motive. Human conduct,
too, would be for ever tentative, for in a world of isolated
and uncontrolled elements the experience of to-day could
yield no laws on which we might calculate with assurance
to-morrow. Without an ultimate unity, reason would
falter in permanent uncertainty, and religion would have
neither starting-point nor goal.

Now this Unity the Vedfntist philosophers find in
Brahmsa, But what is Brahma? As wa have seen, their

1 E. Oaird’s The Evolution of Religion, vol. L p. 88,
1 Balfour's Foundations f Belisf, p. 143,
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description of Him, or more truly of It, is by negatives,
By an exhaustive process of elimination they get rid of
every conceivable quality and relation, and when they
have stripped the entity bare, so that no single rag is left
to help identification, they ery—* Behold, the One!” Laet
us hear them spesk of this Sole Unity. It ig nir, nir, nir,
4.6 “ destitute of.” Brahma i8 nir-guna (without qualities),
nir-dkdra (without form), nir-vises’a (without difference),
nir-upddhika (without limitations). Now if in regard to
& thing you deny its possession of any attribute and
repudiate the possibility of any relation, what is left but
bare existence? But bare existence—subject that knows
no object and can therefore have no experience—is, if not
a nonentity, at least an absolute vacuity.
Perhape with & view to modify the harehnese of such an
inference, the Veddnia-sdra’® describes “ the Self ¥ (dman),
which is a term used interchangeably with “ Brahma,”
a8 sac'c’iddnanda, or being, thought, and joy. It is saf=
existence, 70 v, the real, the true. Now, in designating
the Self as the real (saf), every other existence that can

| be either mentioned or imagined is thereby classed as the
{unreal (asat). But this lands us in a very singmlar position.
The Hindu affirms a Sole Reality which makes of the mind
that apprehends it and the tongue that proclaims it an
unreality, so that that which is nob reveals that which is,
and the False unveils the True. The first word, then, in
the above compound simply ascribes to Brahma pure
being, and by implication denies existence to everything
and everybody else.

! The Feddnta-sdra i o later epitoma of the Vedinta doctrine, but it is
everywhers aocepted se suthoritative.
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It might be expested that the next two epithets
would invest the first with something that redeems it
from complete irrationalify. DBrahma, we are told, is chit
= intelligence, and this finds authority in the Taittiriya
Upanishad, where we read, “Self is knowledge.” Is
not this positive? But we must not be misled. The
Self does not know, for then were there objects to be
known; it is not even self-conscious, for then would it
distinguish itself from something other than itself, In
both cases unity would be at an end and duality would
have begun. Moreover, as S'avkara says—“If it were a
knowing subject, it would be limited by its objects and)
coguitions.” In what sense, then, can ¢kl be ascribed to
Brahma ? Not as predicating its attribute, but only as
constituting its substance. Brahma is not & thinking
being, but thought itselfl It is just a self-luminous
entity ; the source of light, like the sun, but within ileelf
unilluminated ; the source of intelligence, but knowing
nothing—* for there is nothing second to that, other than
that, apart from that, that it should know.” %

Finally, Brahma is deacribed as dn;uﬂda=bliss. But
this again is purely negative. If it has nmo comsciousness,
it can, of course, know nothing about which to be happy,
neither can it realise that it is happy. Brahma's blisa is
said to be that of dreamless sleep. In such a sleep cir-
cumsatance and condition are forgotten; pain, care, desire,
and misery of every kind bave ceased to be; and life
peraists in absolutely unrnffled repose. But such bliss is
merely the absence of everything that could in any degree

LOf. Veddnta-Sdtras, in 8, B, E., p. xxv.
1 Brihaddranyaka-Upanishad.
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produce its opposite. Clearly, then, in all this we have
reached no positive conception beyord this, that Brahma
18—>pimple, indiscrete, unrelated being,

Now, as we have seen, this affirmation of the sole
existence of Brahma dismisses everything else into the
limbo of unrealities. It is, to mse a word of Hegel’s, pure
unrelieved akoemism. The Vedfintic philosophy does not,
like the Idealist philosophies of the West, ackmowledge
differences in the universe and seek a principle which
will harmonise them; it simply denies the differences,
and in that denial buries them. What it sets up, there-
fore, is not a unity at all-—a reconciliation, that is, of
opposing elements; it is sn sabsolute, selt-identic wunit—
“one only, without a second.” But a bare unit, wholly'
self-contained and entirely unrelated, is impossible to
human thought. For thought is essentially & unity in
difference. *“If the figures on your canvas are in-
distinguiehable from the background, there is surely
no picture to be seen. Some element of unlikeness,
some germ of antagonism, some chance for discrimination,
ia essential to every act of knowing.”* Take any idea that
you will and it is seen at once to be composite. There
can be no idea of pleasure which has not asits counterpert
the idea of pain, or of bitter which bas not as its counter-
part the idea of sweet. Similarly the idea of mind
always involves that of matter, and the infinite must
ever presuppose the finitee We cannot think anything
whatever except a# contrasted with something else, and
every act of the understanding is first of all the recogni-
tion of opposites—myself, the thinker, and that of which

1 Fiske's TMNM %God, o 84,



The Impersonal One 63

I think—and then their reconciliation in a final unity.
Eliminate any one of these elements, and the thought
ceages, DBuf this is just what the Vedintist tries to
do. He affirms the One and denies all difference; but
by a fatal irony the formula in which he does this
illustrates the very difference that he denies. This has
been 8o well demonstrated by a writer now in Indis, that
I will quote his words in full® * Zaf fwam asi. Here
we have Subject, Object, and Relation in a sentence which
is declared to be the highest pronouncement of philosophy
on the universe. The Veddntin seeks by grammatical and
rhetorical devices to reduce the Zaf and the Zwam fo one
and the same thing; if he could succeed, the saying
would cease to be a thought. In the equation z=u2,
there is & difference no less than an idemtity. The
equation mesns ‘x on THIE side’ is the same as ‘& on THAT
side’; or ‘z which I think of Now ’is the same as ‘ z which
I thought of THEN.” Destroy the differentiating attributes of
# and you have destroyed the equation. If, &8 philosophers
pay, there is no abeolute difference—that is, no entire
separation between objects, for they must have at least a
common relation in thought —so there iz no absolute
identity, for ne identity can be so complete that there is not
in it some differentiation of thought. To know absolute or
VedAntic unity we must cease fo think. If the Vedintiat
polution of the world-problem be correct, we can neither
know that Absolute One while compassed with mind nor
seck after it. Agmosticism, as prohibitive of action in
relation to Brahma as it is of thought, must be ours.”

The VedAntic doctrine of God is thus seen to be'the

} The Toaching of Swidmi Vivdbinanda, by E. W. Thompeon. |
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doctrine of the Unknowable in its baldest and most un-
compromising form.! What that involves we shall have
to consider at a later stage; but here it must be asked
—Ia there really anything to know? If Brahma were
postulated as the universal which gathers up everything
into“itself and explaina it, then indeed there were some-
ithing to know; but it is not so, for the particular is
denied at the very moment the universal iz affirmed.
With unflinching thoroughnesa the philosophers of India
have divested Brahma of all relationship--and thereby
robbed it of all content; for unrelatedness and emptiness
are practically synonymous terms. Every positive posses-
gion, on whatever plane of life, demands and somewhere
discovers correspondences for itself, and the number,
subtlety, and complexity of such correspondences ia &
true criterion of the scale of being which hes beer reached.
On the human plane the greatest man among us is
always he who touches life at. most points—who has,
that is, the most varied gifts, alike spiritual and physical,
intellectual and sympathetic. Conversely, the cutting
down of correspondences means the proportionate shrinksge
of being towards unimportance and disesteem. When,

1In this matter 8'ankars of the sighth century and Mr. Herbert Spencer
of the nineteenth, the sage of the East and the sage of tho West, though
8o widely sundered, seem almost to join hands. S'ankars, echoing the
language of the Upanishade, replies to every affirmation concerning Brahma
—* Not that, not that.” Mr. Spencer, epeaking of the necessity in men
to give shape to that Ultimate Existemce which forms the basis of our
intelligence,” says—'‘'We shall not err in dofng this so long as we treat
every notion we frame sa merely a symbol, uiierly withous ressmblance to
ehat for which if sands,” He adds—*' By continually secking to know, and
VGeing continually thrown back with a despened convistion of the impomi-
bility of knowing, we may keep alive the conscicusnese that it is aliks our
higheet windom and onr highest duty to regard that through which all
things exist ss the Unknowable."—ZFire Principles, p, 113,
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therefore, the Vedintists, pursuing the path of abstraction,
bring us to Brahma, the gole and unrelated, we can only
reply—" A Being without relationships is, for ws, a
without content; and a Being without content can be oﬂ
no help or interest to us. How such an Absolute can
be known fo exist at all, sinee it is unable to reveal'itaell
through relationships, is & problem past solution. But
oven if its existence were certain, it must be suvch that
the mind ocould offer it no regard and the heart no love.
We yearn to find reality, complete and unalloyed, end
you offer to us bare being; which is fundamental, indeed,
but the very emptiest of all conceptions possible to the
human mind,. We search for the highest principle of
fhought, and you present to us blank unintelligence.
‘We pray for light, and we are led into ‘a night in which
all cows look black! We have asked for bread, and you
have given us a stone; for a fish, and you have given us
& serpent.”

Why shonld men postulate this unintelligent and
unintelligible Absolute? Why should they conjure up
to themselves a vague impersonal One and offer That to us
a8 Deity ? Let us remind ourselves that this is a postu-
late made by persons. Personality is our distinction and
the necessary starting-point of al! our thought. It is that
in which life finds its highest expression, and towards
which it ever sirives ; and when we are seeking the highest,
we are forced by the very constitution of our being to
construe it in terms of persomality. This seems to every-
body but philosophera so obvious as to make the statement

. 5



66 Some Leading Ideas of Hinduism

of it unnecessary. Moet men are prepared to agree with
Dr. Martineau when he saya that “ psychologically there
can be no greater descent . . . than from the personal fo
the impersonal.” Yet when we turn to the German meta-
physician Deussen, who has expounded the Vedinta with
& sympathy and fulness of knowledge beyond all praise,
we find him saying—* Mark that the conception of God
a8 a personal being . . . i3 merely exoteric, and does not
give us an adequate lkmowledge of the Atman;—and,
indeed, when we consider what personality is, how narrow
in ita limitations, how closely connected with egoism, the
counterpart of godly essence, who would think so low of
Giod as to impute to Him personality ?”* In this matter
Mr, Herbert Spencer seems also to range himself with the
Vedintists. It is true that he neither affirme nor denies
personality of God; but nevertheless he decisively prefers
to pub aside personality and ascribe “ something higher ” to
his Ultimate Canse. “Is it not just possible,” he asks,
“ that there iz a mode of being as much transcending
Intelligence and Will, as these transcend mechanical
motion 7”* He frankly allows that we cannot conceive
any such mode of being, but believing that the Ultimate
must be greater in every respect than we can imagine, he
condemns the attempt to assign to it any attributes
whatsoever as derogatory and irreverent. But is the
postulating of an impersonal Absolute anything other than
a venture of despair? We are asked, by & stupendous act
of faith, to take a leap from categories which we know fo
8 category entirely different—a something of which we have
no example and can form no conception. That something

' Blemants of Metaphyrios, p. 826. 2 First Principles, p. 109,
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is to be regarded as the Ultimate Principle in the universe,
though between the universe and it no similarity can be
euggeated and no relationship affirmed. But such a hiatus
instantly destroys the coherence of things. We are in one
realm and that is in another, and under the assumed condi-
tiona no thought of ours can ever truly mirror that. The
late Professor Max Miiller, notwithsfanding all his edmira-
tion for the Vedinta, saw this clearly, He said—* This
philosophy seems to solve all difficulties but one; and that
is to find a natural approach to it from the position we
occupy in locking at philosophical and religious problems.” *
Exactly ; no “natural ” approach ever can be found, We
are bound by our constitution, and if the ultimate unity
that we seek i8 not only infinifely higher in range, but also
totally dissimilar in character and absolutely unrelated,
then we may as well fling both science and philosophy
to the winds, and content ourselves with growing pump-
kina,
In the pursnit of knowledge it is fundamental that we |
should interpret things by means of the highest category
within our reach. The very highest category known to
modern philosophy is that of self-conscioun intelligence or
reason. If we must abandon this when we seek to go
higher than man, why should we frust it when we look
lowert But if, in that which is best in the life thet we
know, we may see a real manifestation, however faint and
distant, of God; if in Him there are found in infinite
degree and without any unworthy admixture those powers
of Intelligence, Will, and Affection, which are the source of
the greatest dignity and worth in ourselves,—then indeed
1 Rdmakrishna, p. 18.
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the universe becomes homogeneous, and knowledge is made
possible,

Wherein, to those who think with Vedéntists, lies the
difficulty of ascribing personality to God ?

The primary difficulty lies here—that self-consecious-
ness, which is of the very essence of personality, implies
other congeiousness and seems to create a duality, Such
a conclusion is to a Vedantist the final condemnation of
any postulate, and on the strength of it he repudiates the
idea of personality in God. At every cost the ideal unity
must be preserved. Buf, after all, what is unity? Is
it simply an isolated point? Is it a bare enumeration ?
Is it a self-identic entity which within itself comprehends
nothing, and without iteelf excludes nothing, and beside
which nothing else is? In that case you cannot declare
the Absolute Unity without self-contradiction, for, as Dr.
Martinean has said in another connection, “in doing so
you reserve your own persopality as a thinking and
assertive power,” and while objectifying to yourselvea the
unity you destroy it. But it is possible and, if we are to
think at all, necessary to use “unity” with & different
mesning, Indeed, unity can only be properly known “as
contradistinguished from plurality,” and it “ excludes what
is diverse, so far only as that attempts to be anything by
iteelf and to maintain isolation.”! Perhaps it may be
moet truly defined as difference in solution, the harmony
of oppositions. Now the atrictest unity of which we have
any experience is buman personslity, and it affords a

IF. H. Bradley, dppearance and Reality, pp. 224, 250,
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complete demonstration of ihe point before us. For it is
not a bare unit, having no variety within itself and mo
relationship to any difference outside itself. On the
contrary, I cannot say “I am I” until the self as subject
has, so to gpeak, stood apart from and thought about iteelf
a8 object, thus at once creating and combining an internal
variety; and this sct of reflection is commonly forced
upon me by something outside myself which is not me.
“The frue recognition of one’s self as an ‘1, ” says Lotze,
“depends on the presence of a second point of reference
to which the ‘I’ can oppese iteelf.”! “I cannot think, or
desire, or will without an object, which is either simply
myself, or something associated with myself, or dissociated
from myself considered as an object, in either case involv-
ing my objectivity to myself.”? The diversity implied in
personality is therefore fundamental and beyond all contro-
versy. But the unity is no less clear. * However various
and extended my objective world may become, it is still
one object in relation to me; and however complex my
relations to it, they are still my own, or one totality of
relationship to that object.”? Nature, ¢g., is not a mere
casual appendix to mind, nor something lying around it in
isolated and independent contiguity. It demands a sub-
ject, exists only for a subject, and is therefore in insepar-
sble correlation with it. “ Matter, as we know it, is
always in synthesis with spirit,”4 and that which does not
exist in my thought does not for me as yet really exist ab
all. But however dissimilar in themeselves the elements

1 The Philosophy of Religion (Eng. trana.), p. 59.
3 Tlingworth, Personalily, Human and Divine, p. 70.
1 I¥d. p. 70. ¢ Ibid, p. 47,
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%o which my mind accords place and hospitality, it at once
relates, controls, and combines them in harmonioua inber-
Play; and out of Many makes an organic One. Nor does
it accomplish thiz by any merely erbitrary effort of the
imagination or will—an effort which it might decline
to make, and to which elemen mng refuse to
respond. It does it rat.her?tha a-nntmr Yite pervading
a great organiam ; the immanent snifying*Yitadfble which
finds therein its necessary”and charagferiatis*expression,
and without which the organism would fall to pieces. In

this case you ca.nnot-WL the mamfold except in and
through the One. " a,

But if human personality, peﬂy understood, is an
example of strict unity, why uld the Vedfntist, or
any one else, in the intereat of unity hesitate to ascribe
personality to God? Tostulate self-consciousness in Him,
and He is then a subject who can become an object to
Himself; but He is not thereby made two, for the
elements, though distinetf, are indivisible. Anmnihilate one,
and you annihilate both. There is internal variety, but
perfect unity. It is here that the Christian doctrine of
the Trinity finds place. To many that doctrine has
seemed an almost hopeless puzzle, and it may be allowed
that the popular view of it, even yet, often ignores the
One in confessing the Three. Nevertheless it has been
rightly called “ the moat philosophical attempt to conceive
of God as personal,”® and the Christian Fathers regarded
it as the condition of rationally holding the unity of &od.2

The doctrine stands aa s decisive protest agsinst any
theory which regards God as impassive undifferentiated

} Personality, Human and Divine, p. 47, S Luz Mundi, p. 92,
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Being, existing in isolation from all eternity, baving ne
fellowships or relationships within Himseli —s monad,
which, being neither reason nor love, could be of nd¢
ultimate use to philosophy and no serious object of
religion. It is therefore a direct protest against strict
Vedintic ﬁea.chmﬁ and not less agninst every form of
unitarian deighn. It postulatés in God not life merely, but
the life &F-syirit, Yhnb is the higheat that we can know.
Now epirit is never in our e¥perience a bave unit; it is
alwaya the home and bond of distinctions. It can express
ifgelf within itself; go forth fyew itself, and return to
iteelf ; it can think and wilk génd love. But these functions
of spirit involve mlatio%ghipa. 1f, then, God aa spirit
thinks, He is the eternal 8ubject to whom must have been
present an eternal objeet of contemplation. If God as
spirit loves, then from all eternity He must bave had an
'adequate object of love, and His nature must have com-
prised within itself the elements of a perfect fellowship. 1If
God aa spirit wills, then He must have found eternal
expression for Himself, Thus the dootrine ascribes to God
all that rich variety in perfect unity which is the dis-
tinction of personality. But personality in man is at best
incomplete, unrealised, potential. *If, therefore, we are
to think of God as personal, it must be by what is called
the method of eminence (via eminentice)—the method, that
is, which considers God as possessing, in {ranscendent
perfection, the same attributes which are imperfectly
possessed by man. He must, therefore, be pictured as One
whose triunity has nothing potential or unrealised about it ;
whose triune elements are eternally actualised, by no out-
ward influence, bat from within; a Trinity in Unity; a
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social God, with all the conditions of personal existence
internal to Himselt”!

The doctrine of the Trinity speaks of « three persons
in one God” Tt may well be that in treating of the
immanent distinctions in the being of God, of # the Subject-
objecta of the Divine fellowship,” language becomes halting
and uncertain, and even misleading. The three “ persona”
are not seperate individualities, but in “ Father, Son, and
Holy Spirit” we have figured forth to us the eternal
relationghips in which the One God realises and manifests
Himself. * The Father is God as the source of all that is
or can be: £he Son is God as He exists to and for Himself,
a8 He goes out from Himself in obedience to Hia nature of
Perfect Love into the world, to create and spread abroad
the Djvine Life and Blessedness as this Sonship realised
in beings ; and as He realises that Sonship in humen
form, and returns to Himeelf in the Divine-humsn Christ :
the Holy Spirit in God in His innermost being or essence,
the principle of the life of both Father and Son; that in
which God, both as Father and Son, does everything, and
in which He comes to us and is in us increasingly through
Hie manifestations.”2 Such a doctrine affirma at once the
living unity of God and His immanence in the universe.
He is one in Himself, and the whole world is in a real
sense one in Him, being the outflow of His life and always
sustained by it, the product of His love and Will, the
constant objeot of His thought. No other doctrine can be
named which guards unity-—a true organic unity, and the
only kind worthy to be considered—more jealously. Not

! Personality, Humon and Divire, p. 74,
3'W. L. Walker, The Spirit and the Incarnation, p, 887.
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Vedintiem, which is the most uncompromising form of
Pantheism, for, a8 we shall see later, in order to secure
Brahma's oneness and yet explain the world, it has to
perpetrate a duality by inventing Miyd. Not Unitarianism,
in any of its forms, since it banishes God into solitude,
putting Him for ever out of living relation to the world,
and leaving us with two inharmonious entities. The
Christian doctrine maintains that which is dear to the
Unitarian—the transcendence of God—without dissociating
Him from His universe; and that which is dear to the
European Pantheist—the immanence of God-—without
obliterating His personality ; and that which is vital to the
Vedintist-—the real Unity—without denying she reality of
God's w  The doctrine of the Personal Triune God
stands as the sole sufficient safeguard of Unity.

There is one further difficulty, however, which will bbour
to many, both East and West, in regard to this matter.
“ Iz the unity so completely assured in the doctrine of a
personal God? It may well be that He is immanent in
Hiz universe, but how can that immanence be reconciled
with the peparate and distinet persopality of Man #”
Undoubtedly this question brings us face to face with a
mystery, and seems to involve fhe limitation of God.
The human spirit has individual will and responsi-
bility ; each is in & true sense one by itself; each may
diverge from the other and from God in desire and
determination ; there is a certain “impenetrability ” with
which each one hedges itself round. But even so our
spirits do not exist independently of His will. They derive
their being from Him, are sustained by Him, and can at no
point so break away from Him as to put their life outside
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Himself. “Difficult as it may be to conceive, yet it is
true that while God respects the personality He creates
and the relationship He sets up, while He makes each man
the possessor, within limits, of that responsible power of
choice and will by which alone he becomes man, yet the
whole of this creaturely personal existence never becomes an
external fact to which God merely accommodates Himself.
It remains an issue of His own life, while, notwithstanding, it
is endowed with a personal independence (to use a some-
what unsuitable word) which He steadfastly maintains.”?!
Thus, whatever limitation is implied in the existence of
other personalities is the self-limitation of God, exercised
in accordance with His own nature and character. ®

This doctrine of a Triune Personal God is thet which
1Chrisiianity opposes to the *One-without-a-second” of
Vedéntism. Mere being, as Hegel says, is nothing at all.
For God nothing less than Perfect Being can suffice, and
perfect being carries with it & perfect mind and a perfect
heart — Infinite Reaeon and Infinite Iove., To the
Vedintist God is the essence of life, but does not Himself
live; He is the principle of intelligence, but does not know
Himeelf ; He is the sum of bliss, but cannot rejoice.
Compare this with the Christian view of God: God is
Spirit—therefore Intelligence and Will; God is Light—
therefore holy and righteous; God is Love—-therefore self-
imparting. And He is these,not potentislly, as is the case
with us, but actually; not approximstely, but perfectly.

Hie love is as great as His power,
And neither knows teasure nor end,

17, Beott Lidgett, The Fatherhood of God, p. 297,
* CL Conienifo Peritatis, p. 87,
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NOTE
Ter Hixpuy TRiap

It will not be supposed by readers that there is any parallel between
the Christian Trinity and the Hindu Trimarti. The difference in-
volved in the two conceptions has been so well stated by Dr. Fairbairn
in his Christ and Modsrn Theology, that it will suifice here to quote his
statoment. He says :—

“The Hindu Trimdrti only represents the adapiation of & Pan-
theistic idea to hietoricel conditions. The co-ordination of Bralhma,
Vishnu, and Biva is recent, and may be described as the result of a
religious diplomacy, all the more real that it was unconseions and un-
designed, and & metaphysical speculstion that scted here just aa it had
acted everywhere. Each of the deities had a prior and very ancient
hietory. They run back into the Vedic period, and are the survivals
of different mythological achools and tendencies. Brehma (masculine)
is the deification of the priestly idea, especially the act and efficacy of
prayer ; Vishnu is & form of the sun-god, who as Strya or SBavilri
moved like & beneficent and radiant spirit across the face of the sky ;
and Biva is the survivor of the ancient storm-gods, who swept from
their homes in the Himélayas with destructive force down upon the
pleins, Thesz do not represent one religion, but distinct religions, or
rather many different religions, each with its own customs, festivals,
modes and objeets of worship, and even geographical distribution.
Then the Brahmi (neuter) in whom they are co-ordinated is the
universal substance or soul ; of him or it all phenomenal beingis a
manifestation. He is no conscions reason, no home of ethical relations
and distinctions, but only the ultimate essence or besia of sll things.
Every god and every man and every creature is in him as much as
the sacred triad, and in all he appears or becomes incarnate. In other
words, the system is a polytheistic and mythological Pantheism., But
the Christian ides is the opposite of all this. God is personnl, COnBCIOUS,
ethical ;'the Godbead expresses this personsl, conscions, and ethical
being as immanent and essentisl. Man cannot be abaorbed into God,
or God individnalised and distributed in men. The Persons in the
Godhead sre incapable of absorption inte more abstract forms of
being ; they represent God, not as an ever unfolding and enfolding
subetance, but as & necessary and eteroal communion, the home of life
and love.”



SECTION IlI

THE ILLUSORY MANY

‘We are such stuff
As dreams are made of —SHAXESPEARE.

Are we then driven to the conclumon that the external world 18
but a phantasm, the illusory asumption of common thoughti—
Dr. JoN Cairb,

Wi have lingered for some time on this topmost summit
of Indian thought, and it is time now to descend, Here
on these lower slopes, when we begin to recollect ourselves,
we say—" Brahma the Sols Reality? But what, then,
are wo? And these that we see around—mnumberless
creatures that are not identical with one another, nor with
Brahma—what are these? Are they not real? 1If not,
what are they, and whence come they? Explain them to
us.” That was the problem that presented itself to
S’ankara and those that thought with him. This world-
of phenomena, how came it? Was it by Creation, or
Emanation, or how?

“ Not,” gaid the Vedéntiat, “ by creation "—and that for
many ressons. How cowld it? Brahma is simple being;
what, then, should have moved it to create ? It could not be
desire springing up within, for then were Brahma a differ-
enfiated being; nor yet appeal coming from without, for
there was nothing without :.o appeal, and nothing within

\
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to be appealed to. How could it? Brahma is impersonal
and without self-determination, while creation is an act of
Personal Will How could it? Brahma is unrelated—
timeless, spaceless, causeless; bub creation isn a procees
which brings the Creator within the category of time.
On all these grounds, and on others that might be named,
creation a8 the explanation of phenomena was ruled out
of court. Nothing else was possible when Brahme had
once been postulated, for, as Dr. Fairbairn has rightly eaid,
“out of an abstract of thought we cannot evolve the
concrete of experience; for the very terms that define and
express our ultimate abstraction take from it the power or
faculty of credtive movement.” !

But if creation is inadmissible as an explanation of
the universe, may we explain it by emanation? This
seems to have been the doctrine of the Upanishads. To
quote only two out of very many texts of similar import,
wa read—* As the spider comes cut with its thresd, or
a8 small sparks come forth from fire, thus do all senses,
all worlds, all Dévas, all beings come forth from that
Self ”;® and egain—* As the spider sends forth and draws
in its thread, as plants grow on the earth, as from every
man hairs spring forth on the head and the body, thus
does everything arise here from the Indestructible.”3 In
accordance with these passeges, 8ankara defines Brahma

“ that from which proceed the origination, sustenfation,
a.nd retractation of this world,” ¢ and he proceeds to explain
that by this definition he intends to set forth Brahma

1 C'hndinlfodam Theology, p. 409,
Upamahad . i, 20.
: Huﬁa&a-UmM L i 7. ¢ Veddnta-Sdtras, p, 288.
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both as the material cause (updddna kdragpa) of the world
and as ita operative cause. That Brahma is the operative
cause, S/ankara says, “we have to conclude from the
cireumstance that there is mo other guiding being” and
with that he is satisfied But on Brahma as material
cause he dwells at large, calling up numerous illustrations
from the Upanishads, which ere naturally the stock-in-trade
of every Vedfintist to-day. What clay is to the earthen
jar, or gold to the ring, or the sea to the foam, or the
spider to the web, that iz Brabma to the world—its
substantial cause., But at this point we muat remind
ourselves that in every cause must lic infolded that which
18 manifesied in the effect. Now, on the Vedinta theory,
phenomena, if there be phenomens, can have only one
cause. If, then, in the phenomena we see manifold-
ness and change, a8 we do, there seems no escape from
the conclusion that they must exist slso, in germ af least,
in the Sole Cauge, and that Brahma iz not homogeneous,
neither immutable, nor yet, since it has evolved relations,
absolute, Poetulate either creation or emanation, both of
which invelve physical change and a temporal process,
and at one fell blow Brahma, the sole and changeless, is
destroyed. “ For the changeless Brahma cannot be the
substratum of varying attributea”!

This objection was strongly pregsed upon 8’an a8
indeed it must be pressed still. Looking around, men
pointed to thie tree and that star, to this dolt and that
philosopher, and cried—* Brahma has in itself elements of
manifoldness. As the tree has many branches, so Brahma

possesses many powers and energiee dependent on those
! Feddnia-Stiras, v. 837.
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powers. Unity and manifoldness muat therefore both be
true. Thus, a tree considered in itself is one, but it is
manifold if viewed as having branches; so the sea in itself
is ons, but manifold as having waves and foam; so the
clay in itself is one, but manifold if viewed with regard to
the jars and dishes made of it.”? S’ankera’s reply to this
common-gense objection is in his most characteristic style.
He first of all quotes a famous passage from the Chhdndogya
Upanishad, in which Aruni seeks to teach to his son 8'veta-
ketu that, knowing which, ell else is known. ¢My dear,”
says the father, “as by one clod of clay all that is made
of clay is kmown, the difference (vikdraz)? being only a
nama arieing from speech, but the truth being thaf all is
clay; and as, my dear, by one nugget of gold all that is
made of gold is known, the difference being only a name
arising from speech, but the truth being that all is gold ; and
as, my dear, by one pair of nail scissors all that is made of
iron ig known, the difference being only a name arising
from speech, but the truth being that all is iron,—thus,
my desr, is that instruction.” On this 8'ankera remarks
—*“These modifications or effects (such as jars, dishes,
pails, etc.) are names only, exist through or originate from
speech only, while in reality there existe no such thing as
s modification. In so far as they are names (individual
effects distinguished by names) they are untrue; in so far
as they are clay, they are true.”* By this he means that
the Cause only 18 true, while the effects are false; that “ the
many &8 many has only a nominal existence, reality

1 Peddnta-S8tras, pp. 821, 322,
? Pikdra=difference, variety, change by form and name,
3 Veddntn-Sbtrar, p. 320,



8o Some Leading ldeas of Hinduism

residing in the one.”! Herein lies the difference between
the Pantheism of India and the Pantheism of the West.
According to the teaching of the West, God is the sum or
totality of phenomena, while according to the Vedinta
God is the one underlying essence of phenomena, which
are but the results of name and form (ndma, ripa) super-
imposed upon the essence.? Emerson, in his most attractive
poem, makes Brahma say—
They reckon ill who leave me omt;
‘When me they fly, I am the wings;

I am the doubter and the doubt,
And T the hymn the Brihman sings.

But in fhat verse he represents the Pantheism of the West
rather than that of India. The Vedintiet would say-—
“There are no wings, no doubter or doubts, neither any
Brihman ; these are name and form merely, and nothing
really ie but the ‘I, Brahma.”

So the Vedfntist denies both creation and emanation,
and says that all things are Illusion. “The entire uni-
verse, movable and immovable, comprising bodies, intellects,
snd the organs, everything that is seen or heard, from
Brahmi ? down to a tuft of grass . . . is that which is
known as Illusion.”* But what ig Illusion? The Hindu
distinguishes three kinda of existence. There is true
existence, the really real (pdramdrthika), which is Brahma.
There is false existence (mithyd), existence merely in

1 Qough’s Philosophy of the Upanishads, p. 2560,

1 8ee quotation from Bradmavddin in Slater's Higher Hinduism, p. 88,

5 Brahmé (msaculine) must be distingnished from Brahms (neuter).
The latter is the impersonal Salf, the Ultimate One. But Brahmi is the
illusory persanal God and the first member of the Hindn Triad. :

4 Quoted by Jaoob from ..\!MMMW
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conceplion, as when we apeak of a round square, or
the son of a childless woman: impossible actually, but
posgible to thought. And finally, there is illusory, pheno-
menal existence (vydvahdrikn), which differs from false
existence in this—that though it is in iteelf unreal, ¢ Aas
something real behind 4. It is illustrated by the case of
the man who, seeing & rope at dusk, mistakes it for a
snake, or eeeing mother-of-pearl, supposes it to be silver.
He does not see what he thinks he sees; that is his
illusion. But the illugion is not wholly baseless. He
would not imagine the spake if there were no rope,
or the silver if there were no mother-of-pearl. So behind
the phenomena which we mistakenly suppose that we see,
there is an eternsl reality. Nevertheless, what we see
is not what we think, is indeed nothing at all; and this
doctrine the Vedintist preaches with untiring persistence
and with great variety of illustration. Passing through
the Suez Canal, you look across the desert—dry, treeless,
unpromising. Then suddenly you behold lakes and ships
and trees, a picture of life, fertility, and beauty, where
sll had been waste and dead. It is the mirage—real
enough to your perception, though it vanishes when you
approach it. “That,” says the Vedintist, “is what you
and I are, and all the world beside—as vivid and interest-
ing as a mirage, and a8 unsubstantinl” That is illusory
existence,. Or, take another of their stock illustrations.
You dresm, and in your dream Buppose yourself another;
you receive his honours, sob over his griefs, live his
life—and {hen awaken to find you are not him, but you.
Yet how real and impressive and nndeniable it all was

while it laated! It was an illusory existence. And such
6
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we are told is our life—real enough from the standpoing
of daily experience; but from the stendpoint of metaphy-
sical knowledge a wild ballucination, & tyrannous fiction.

Now, limiting ourgelves for the moment to these
illustrations, we bave to ask— WhAo saw the mirage?
Who dreams the dream? The answer we know already.
The being that dresms and that mistakenly perceives is
Brahma. But how can Brahma-—the inert, impassive,
impersonal - dream, and why should it? These are
crucial questions, and we cannot of ourselves answer them.
We can only set down what the Hindu sages have said.
They tell us that the prineciple of reality (Brahma) has
been everlastingly sssociated with *an inexplicable prin-
ciple of unreality,” to which they give the name of MiyAi.
“It is from the fictitious union of these principles, the
one resl, the other only a self-feigned fiction, that the
spheres and the migrating forms of life, the external
and internal world, proceed.”

In treating of Méy4,}? therefore, we are really dealing
with the Vedintist's view of cosmogony.

To describe Miys is well-nigh an impossibility.
$’ankara, following earlier writers, tells us we muat not
call it real (saf), but neither may we call it unreal (asat).
It must not be called real, for that were to depose Brahma
a8 the Sole Reality. Yet we may not eay that it is quite
unreal, since it produces the appearance of the world which
seems 80 real. But this is only to confess that nobody
knows anything about it, except that it iz a deaperate

1 Phidosophy of the Upandshads, p. 47,
% Other names for Miyd are Avidyd and Ajolne, both of which mesn

Neascience or Ignorsnoca,
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suppogition adopted to relieve the old philosophers of
India in their struggle to maintsin an ideal umity. It is
far easier to indicate the function which Mfyi serves than
to describe its nature. Technically it is called an wpddhd
—that which is “ put down near” a thing and makes it
appear something other than it is; as when a red rose
is put down near a white crystal and makes the crystal
appesr red!l M:iyA, then, is that which conditions the
unconditioned Brahma. It is credited with two powers:
it envelops or conceals (dvarana) and projects (vikshdpa).
That is to say, this strange principle first of all hides
Brahma from itself, veils to it its frue nature, as a cloud
might veil the sun, so that it becomes capable of the
conceit of personality; and then it leads Brahma, as a
method of realising ite illusory personality, to project
*the phantasmagoria of a world” Or, to revert to the
figure of a moment ago, Miy& sets Brahma dreaming
that it is something and somebody quite other than itself.
Herein lies the whole story, according to the Vedintist,
of this phenomenal universe. Truly the power of Miys
must be miracnlous! The real eternal Brahma is, a5 we
have seen, figured as in dreamless sleep-—without thought,
without desire, without will. But directly Maiyi casts
its spell over Brahma, there is a change in the easentially
unchangeable; the dreamless one dreams, and in that
dream plans, desires, and creates, like one endowed with
complete personality.

It will ba seen at once that Brahma plus Miyd differs
essentially from the Brahma of which hitherto we have
been thinking and writing. That was the Ultimate

1 Cf. Hinds Pantheiem, p. 59,
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Principle, timeless, spaceless, causeless, inaccessible to
thought and imposaible of description; but Brahma, wrought
upon end, we might almost say, hoodwinked by Miyd,
becomes a personal God—a being, therefore, and not
merely a principle; one who can know and be known,
love and be loved. To this personalised being, thus
illusorily developed, the Vedintists give the name fs'vara ;
and in this way they have obtained for themselves what
they were by no means able to do without—a God to
whom they could direct their worship. Yet how extra-
ordinary the position to which they managed to bring
themselves. The only path by which the Divine Being
might attain self-knowledge was, in the opinion of these
philosophers, self-deception {1

is’vara, then, the personal God of Veddntism, ia the first
and swpreme product of Illusion (Brahma-May4), and it is
from him that all the marifold of experience which we call
phenomena springs, Ha is depicted ae the great magician ?
who, with inexhaustible cunning and wholly for his own
amuserent, produces an endless variety of effects. But all
that he produces is appearance only, sheer sleight-of-hand
on an infinite scale, and destitute of all ordered and reliable

10f, Slater's Higher Hinduiem, p. 06,

1 8o Feddnta-Stlvas, 1. i 33. The text runs: ‘‘Brehma's creative
aotivity is mere sport wuch as we see in ordinary life.” S'sukara thue
comments on the psssage—*‘ Weo see in everyday life that certain doings
of princes, or other mon of high position who have no unfulfilled desiren
left, have no referemce to any extraneous purpose, but proceed from mere
sportfulness, ss for instance their recreations in places of amusement. We
further see that the process of inhalation and exhalation {a going on without
refersnce to any extranecus purpose, mersly following the law of its own
nature. Analogously, the activity of the Lord also may be mpposad to be
mere aport, procesding from ita own nature, without refersmos to any

purpose.
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sequence. He has no motive outeide himself for his
activity. There s nothing that is not himself, the freak
of his mood, the shadow of his substance, the projection of
his being. He is stage and actor, play and audience, all in
one, This illusory God is not to be separated in thought
from any part of his illusory creation. He is

The lord of all, himeelf through all diffused.

If any difference between himself and his creation be per-
missible, even to the contemplation of a moment, it may only
be figured as the difference between the wave and the sea,
or between the sparkle in the dewdrop and the sun, which
to the Vedfntist is not more than a difference in name and
form,

It is thus that we come upon the great idea of the
omnipenectrativeness of God. The world, whatever it is,
real or mere semblance, is not something outside God.
Whatever He is, illusory Creator or eternal essence, He is
within and through it all, the Power which first projects
and then permeates the whole. This is the witness which
Pantheistic Indis has all along borne to the world, How-
ever erratic his exposition, however grotesque his illustration,
every Vedintist will ery—

Earth’s cramnmed with heaven,
And every common bush afire with God,

The idez is constantly recurrent in the avecient.books of
India. In one of the Upanishads, for instance, we find
these wotdg:—* He who dwells in the mind, . . . whom
the mind does not know, whose body the mind is, and who
rules the mind within, he is thy Self, the ruler within, the
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imimortal”? There are three pages like this, dealing with
eye, ear, tongue, skin, sun, moon, stars, air, fire, water, etc.,
and closing with this-—the essential dogma of Vedintism—
“There 18 no other seer but he, there is no other hesrer
but he, there is no other knower buf he” But the most
elaborate expression of God's immanence, perhaps, is to be
found in the Bhagavad Gita—* Of weapons of war I am

the thunderbolt . . . of purifierse I am the wind . . . of
creations I am the beginning and the end, and I am also
the middle. . . . I am Eternsl Time. . . . I am Death

that seizes all, and the Source of all that are to come. . . .
I am Fame, Fortune, and Speech, Memory, Intelligence,
Constancy, Patience. . . . I am the Dice-play of the
frandulent, and the Splendour of the splendid. . .. Of
things that sabdue I am the Rod, and the Polity of those
who seek to conquer. Of secret things I am Silence, and
the Knowledge of those who kmow.” 2

Living or lifeless, still or stirred, whatever beings be,
None of them is in all the worlds, but it exists by Ma!

Ya’vars, in his character as magician, is credited with
the creation of many things—gods and solid worlds and
transmigrating sentiencies ; but it will be enough for us
to inquire here what in all this acheme of things we our-
selves are. To that the Vedédntist's answer cannot be
doubtful. We are simply one trick of the mighty eonjurcr,
the illusory output of his wondrous cumning. If this
judgment had reference only to our physical frame, many
would hear it without serious demur. It is external,

1 Brihaddrayyaka- Upondshad, 111, vii. 21-28 (8. B, E.J.
* Bhogavad Giés, x, 20-80. Tranalated by Davies.
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transient, one of the passing shows of things But what
about the Ego which is encaged within the body ? Is that
illusory also? “Yes,” says the Vedfintist psychologist ;
“ perception, memory, will, conscience—these are not me.
Perception is merely a window through which my self
looks out; memory, & door through which my self looks
back; will, an instrument of which my self makes use.
These and such like faculties simply constitute the
‘subtle’ body enclosing the pelf. That body lasts longer
than this gross outer body, and accompanies me in ail my
transmigrations ; but it, too, is physical, that is, illusory,
end must disappear like the mirage.” Those readers who
have been in Egypt will have been struck with the way in
which some of the women there enswathe themselves in
fold after fold of linen, so that they look like so many
peripatetic packages of cloth. But travellers know, of
course, that the woman herself in every case is something
quite other than that which they see. So the self, hidden
away by folds of gross flesh, which we call body, and by
other folds of subtle flesh, which we call mind, is some-
thing quite other than either, and is only related {o them
in imagination. The self within is the one and only Self,
Brahma, enclosed within every illusory individual, but one
all the time—* a3 one and the same face may be reflected
in a succession of mirrors,”

This doctrine is sufficiently astonishing, for it means
nothing less than that the soul in every one of us must
be the complete undivided Brahma; not a part, or &
modification of the Eternal Self, but the very Brahma,
Yet, however astonishing, this iz a doctrine that S’ankara
acoepis and contends for. He will not allow that the in-
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dividual soul is pari of Brahma; becanse Brahma, not
existing either in time or space, is of necessity indivisible
(akhanda). Neither can he allow it to be a modification
of Brahma, for that would presuppose an entity other than
the One as bringing about the modification, and some
change in the Self which is by its definition unchangeable.
Thus, then, the great truth which every Vedintist desires
to realise is this—that, stripped of all wrappings, dis-
encumbered of all illusions, he is himself, whelly and
without any sort of discount, the Everlasting One. The
fact that he does not realise it at present iz due to the
fatal alliance between Brahma and Miyi, whereby Brahma
is transformed into fs’vara.

In considering this wonderful theory, it will be well,
in the first place, that we should suggest those objections
which appeal most immediately to the Hindu. At a later
stage we may discuss the whole question from a more
general point of view. To begin with, then, it iz held by
all Vedintiste that the phenomenal world is an eternal
process. Now, as that process is due to the association
of Miyi with Brahma, it follows that there must be two
entities, co-ordinate and eternal. *Plainly, then,” we
affirm, “ unity has never existed, and duality has been the
everlasting rule.” “No,” says the Hindu; “as the possi-
bility of the future tree pre-exiets in the seed of the tree,
without the seed becoming any the less a one and only
seed, so Brabma, though associated with May8, is not leas
the one and only being” It is curicus how the Hindnu,
who affirms the unreal character of all phenomens,
habitnally uses these same phenmomena to illustrate and
prove hia assertions about the Beal. But these illustra-
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tions are often the' Hindu’s beirayal, and this is & case in
point. Here ig the seed—it is one undoubtedly, and,
without destroying its unity, there existe within it the
posgibility of the tree. But that possibility will never
become an actuality until something else, not the seed—
soil snd moisture and heat—have brought their influence
to bear upon it. Brahma is the seed if you will, and from
Brahma is to be developed the world of phenomens; but
something else, as eternal as Brahma, must act upon it
before the development takes place, and that something is
Myl Judged by the people’s own illnatration, therefore,
unify can never have existed.

But there arises, in the next place, a difficulty even
still more serious. The Vedintists of necessity admit that
Mayh is eternal (anddimdyd). Of necessity, we say, for if
this were not admitted they would have to account for the
first appearance of Mfy4, the reason and the manner of if
—whieh would be a task quite beyond even their utmost
subtlety. Not only is Méy# postulated as eternal, however,
but it ir also affirmed to be efernally associated with Brahma.
In that cass it is inevitable that we should ask—Has
thera ever been a period at which Brahma was absolute
and unconditioned? No being, not even an infinite one,
could be both unconditioned and conditioned at the same
time. To live in dreamleas sleep, and at the same time to
exercise all the activities of the waking state, is one of
the fixed impossibilities. Vedintiats, therefore, must take
their choice, Either Brahma is the eternally unconditioned
one, in which case they must start a new theory of pheno-
mena, or else it is the eternally conditioned ome, in which
case the absdlute Brahms, which hag all along been their
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fitst and supreme postulate, never existed except as ‘a
figment of their own illusory brain.

. Aghin, the question muat be raised as to whether this
theory of Mfyi does not praclude all posaibility of final
salvation,. We have shown in an earlier. section of thie
volume that the Hindu hopes for ultimate release from the
cycle of births and deaths, and expects, when once he
realises that he is indeed the Brahma, to attain the bliss
of dreamless sleep. But the fact that I am a tranemig-
refing entity is, ex Aypothesi, due to the action of MAyA
upon Brahma. Does Miyi, then, ever cease to operate?
Or can it be said that Miyi operates in part on Brahma
and in part leaves it unaffected ? And if the latter alter-
native be the true one, must we not suppose that &3 souls
attain releage an increasing portion of Brahma is being
steadily reclaimed from Mdyd's influence, so that conceiv-
ably Brehma will sometime be finally separated from that
which conditions it? These questions are of the most
crucial order, and plunge the Vedédntist in difficulties from
which he cannot possibly escape. If, as we have seen,
each individual soul be the complete Brahma, then when
ons such soul escapes from the coil of temporal existence,
MAys and Brahma should become finelly divorced, and
phenomena should for ever cease. That conclusion seems
irresistible. If, however, in face of the continuance of
phenomeng, this conclusion meets with demur, we must
next assume that part of Brahma (represented by the souls
that have attained final salvation) has escaped the thraldom
of Mayh, while another part (represented by those of s
who are yet on the wheel) still remains snder the weil.
But this is to divide the indivisible and to deetroy Brakma.
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Let that pass, however, and let us aseumse, with the
Hindus, that all at last will penetrate the miste with
which May# has enveloped them, and realise that they are
one with the unconditioned Brahma, In that case we
must necessarily axrive at a state of things in which these
entities dwell finally apart, neither influencing or being
infleenced by the other. But not only does this involve
the Vedintist in an unending duality, but it compela him
to abandon the tenet of the eternity of the phenomenal
process. Turn which way he will, he finds himself in
trouble, and if he will not set aside the theory of Mayad he
has no alternative but to relinquish the hope of final sal-
vation.



SECTION IV
IDEALISM—EAST AND WEST

Supposs that the sun is shining on the sea, and that his light is
broken by the waves into a multitude of lesser lights, of all eolours
and of all forms; and suppose that the sea is conscious of this
multitude of lights, this diversity of shifting colonrs, this plurality of
dancing forms, would this consciousness contain or represent the truth,
the real? Certainly it wonld not, The objectively true, the real in
itaelf, is in this case the sun in the heavens, the one permanent, the
porsistent in colour and form. Its diversified appearance in the ses,
the dispersion of its light in myriad colours and in myriad forms, is
nothing and represents nothing which snbetantially exiats ; but is only
something which exiets phenomenally, that is, unsubstantially and
nureaily, in the sea.—FERRIER'S [llusiration of ths Teaching qumo-
phanes, quoted by GoveR.

The heavens declare the glory of God ; and the firmament sheweth
His hendywork.—Paazx xix. 1 (R.V.)

In Him were all thingm creénted, in the heavens and upon the
earth, things visible and things invigible, whether thrones or dominions
or principalities or powers ; all things have been created through Him
and unto Him ; and He is before all things, and in Him sll things
consist.—87. PAovlL in Colossians, i. 16, 17 (R.V.).

Tae considerations on which we have just been dwelling
must seem almost hopelessly remote from the life and
interest of the average English reader, though they are
undoubtedly pertinent and vital to multitudes of people
in India. But the doctrine of M#yi has aspeota which
are as congruous to the th'c;ught of the Weat as fruly
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ae to the thought of the East, and to these we unow
turn.

One of the great old commentators of India, Madha-
vichirys, remarks very suggestively on *the diverse
programme which the announcement of sunset would
dictate to s dacoit, a debauchee, and a devotee.” It is
always so: out of the same thing different minds extract
very different meanings. Nowhere, perhaps, is this more
manifeat than in the varying interpretations which men
have given to natural phenomena. The world in which
we live, the things we see around us—are these real?
The table on which I write thege words—is it a verifable,
palpable fable or merely an idea in my brain? Most men
have their answer ready to such questions, and treat the
questioners with scant courtesy, bidding them test their
doubt by running their head against a post or putting their
band in the fire! But scorn does not kill philoscphy, and
in all thinking lands and at all times the doubt has found
persistent expression, “Is the world a real world? If
wo and everybody else were away, would + be here all
the same? If there werfb.mo eye to see and no mind
to perceive, would the sub still shine, the flowers bloom
and the dewdrope glisten? Is matter a self-sufficing
independent existence, or are 'things’ only the innate
subjectiva perceptions of the intellect?” These queationa
have became vocal alike in East and West, and the various
answers given have had a generic likeness, whether in Asia
or in Eurépe. Some have allowed mind snd matter equal
and independent reality; others have allowed reality to
matter only and entombed mind therein; others, again,
have allowed mind only to be real, and have sattributed
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to it the creation of mstter; while a fourth class have
repudiated mind and matter both, and have regarded the
whole system of things as simply “a play of phantaams in
a void.” As some one has wittily put it, when one school
cries—*' No matter,” a second retorts—— Never mind ”;
while a third caps both by rejoining—* Never mind and
no matier.” '

These alternatives were debated as eagerly and patiently
in the forest-schools of ancient India as they have been
since in any of the learned societies of Europe. All
views found voice there-——those of Realist (Sarvdstitva-
vidin), Idealist (Vifmdnavddin), and Nihilist (Sdnya-
vddin), just as in the West. What position did the
Vedéntists hold in these discusgions? It is commonly
agsumed that they are to be classed as idealistes—men
who maintain that thought only is real. It has been
suggested that the Vedéintist is closely akin in his philo-
aophical creed to our British Berkeley, and this suggestion
bas in recent years been dwelt upon by Hindug with
much frequency and fervour of gratitude. The analogy
between the two is, however, an extremely superficial one,
Speaking broadly, both Berkeley and the VedAntists affirm
that Spirit in the supreme reality in the universe; and
both teach that “ things ” are merely phenomens, and apart
from Spirit nothing at all. But directly we begin to probe
these statements, the seeming similarity disappears in
yawning differences that refuse to be bridged. The point
that Berkeley emphasised was this: that “that alone
exigta which is perceived,” and that all talk of the exist-
ence of “thinge"” apart from percepiion is both baseless
and dangerous. Matter as a separate entity, independent
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of mind or consciousness, he would not concede. Such
concession, he maintained, could ounly land men in the
quagmire of materialism, and agsinst materialism he con-
tended with all his might. He atood for the truth and
reality of spirii—our own and the Efernal Spirit—and
of tideas, “The former are active, indivigible sub-
stances; the latter are inert, fleeting, dependent beings,
which subsist not by themselves, but are supported by, or
exist, in minds or spiritual substances.” He was thus
the advocate of Mind a8 the paramount principle in the
universe. But did not Berkeley in this way discredit
the universe # Did he not impeach alike its reality and
its worth by reducing it all to mere appearsnce? To
read him thus is to misapprehend him completely. His
own declaxation on this point is explicit enough. He
says—*" In denying the things perceived by sense an
existence independent of the substance or support wherein
they may exist, we detract nothing from the received
opinion of their reality . . . all the difference is that,
according to us, the unthinking beings perceived by sense
have no existence distinet from being perceived, and
cannot therefore exist in any other substance than those
unextended indivisible substances or spiris which act and
think and perceive them; whereas philosophera vulgarly
hold the sensible qualities d¢ exist in an inert, extended,
unperceiving substance which they call matter, to which they
attribute a natural subsistence exterior to all thinking
things, or distinet from being perceived by any mind whatso-
ever, even the eternsl mind of the Creator.”! 8till more
clearly, if posaible, he says in the same Zreatise—"I do not
1 Prinsiples of Bsman Enowledge, § 91,
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argue against the existence of any one thing that we can
apprehend either by sensation or reflection, That the
changes I see with my eyes, and touch with my hands, do
exist, really exist, 1 make not the least question. The only
thing whose existence I deny is that which philosophers
call matter, or corporeal substance.” The truth is that
Berkeley regarded the physical universe with the most
reverent and interested attention; he dwelt with special
delight upon the steady phenomenal order which is every-
where apparent and which makes science possible; and he
showed how through the medium of this phenomenal order
a moral government with a moral purpose is being conducted.
The most authoritative exponent of Berkeley, Dr. Campbell
Fraser, tells us that his thought “ becomes, when we pursue
it further than he did, & sublime intuition of the pheno-
menal realities of sense, inorganic and organie, a8 established
media for the infellectual education of finite spirite by
means of physical sciences ; for intercourse between indi-
vidual moral agents; and for a revelation of the Eternal
Spirit, in whom merely things of sense and moral agents
too have their being.” Thus to Berkeley God was real;
the human epirit was real; and the externsl world, though
not an independent materinl entity, bad nevertheless
perfect reality as the ordered impression of Divine ideas
made upon the human spirit.

Buf this is diemetrically opposed to the position of
the Vedintists as expounded by S’ankdra. It is tiue
that on occasion S'ankars, who could be an opportunist in
argument, maintaie the velidity of consciousness, and, like
any robust realisf, langhs at the man who would translate
this solid earth and sll the things around us into mere
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appearance. “ Why should we puy attention,” he says,
“to the worde of a man who, while conssicus of an out.
ward thing through its approximation to his senses,
affirme that he is conseious of no outward thing, and that
no such thing exists, any more than we listen to a man
who, while he is eating and experiencing the feeling of
satisfaction, avers that he does not eat and does not feel
satisfied 7”1 ‘This, however, is not the real Sankara, and
these words are not the words of a true Veddntist. He
spoke there simply as a« psyshologist desling with the
undeniable facta of universal conscionsness, But the
Vedintist has, properly speeking, no business whatever
with psychology ; his whole concern is with ontology, for by
the hypothesis there is nothing else for him to concern him-
gelf about. The consistent Vedintist cannot rightly admit
any reality in phenomena, nor any truth in our perception
of phenomena. To him perceiver and perceived are both
alike an illusion. It is here that Berkeley and S’ankara
part irreconcilably. Berkeley, while ascribing a pheno-
meual reality o the external world, maintained that finite
mind was a reality of amother order—oapable of acting
from itself and for itself, and thus having marks which
cannot be found in mere phenomena. In truth he placed
God and the finite spirit in precisely the same order of
reality, and for the latter contended that in its own
degree it was free, causal and reeponsible; an entity that
was neither to be merged in phenomena nor yet extin-
guished in God. In this contention Berkeley drew himself
for ever clear of Pantheism. No man who accepts the
testimony of human consciousness, and believes in his
1 Veddnta-Seairas, 1. i, 28,
7
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own real and separate personality, can ever he a true
Pantheist ; and on this point Berkeley spoke with clear
decisiveness and manifest conviction. He was a genuine
Theist.

Bat the main tenet of Veddntism-—the very heart of
it, without which it has no existence—is the sole reality
of Brahma, and by consequence the total unreality and
nothingness of everything else besides, whether nature or
man. Doubtless this is stating the position with uncom-
promising bluntness, and present-day Hindus certainly
seem to shy at such an expression of it. But no laboured
snbtleties of language can ever successfully hide the fact.
S’ankara had no hesitation whatever in admitting it.
This is his testimony—*“ The whole order of subject and
object, of migrating souls and of their fruition of recom-
penses, is, apart from the Self, unreal ; in like manner, as
the ether in this and that pot or jar is nothing else than
the ether at large, that permeates all things, itself one and
undivided ; and in like manner as the waters of a mirage
are nothing else than fhe sands of the desert, seen for
awhile and vanishing, and having no real existence.”
Semblance, optical illusion, mere differentiation of name
and form without any differentiation of substance—this is
how the universe is to be regarded. “The ocean is
g0 much water, and the foam, the ripples, the waves, and
the bubbles that arise out of that water, are alike one
with it, and yet they differ emong themselves. The
foam is not the ripple, the ripple is not the wave, the
wave is not the bubble; and yet the foam is waber, the
ripple is water, the ‘wave is water, the bubble is water, . , .
The soul is not the environment, the environment is not
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the soul; the sounl is Self, the environment ia Selt”
Nothing truly is but God.

i, We may at once acknowledge that in this doctrine
the Hindu proclaims that it is the Unseen which is the
Real, and thereby makes s useful and effective protest’
againet materialism. He, at any rate, should never seek
in the seneuous that satisfaction for the soul which can
be found only in God. But in proclaiming the reality of
the unseen he affirms also the unreality of the seen. It
is hard to say which is the graver error—that which
tethers the soul to the earth, or that which utterly dis-
credits the earth-and refuses to make if even a stepping-
stone to heaven. At any rate, the malign influence of this
doctrine is manifest enough in the life and work of the
people of India. There has been among them a notorious
disesteem for facts, an almost ostentatious disbelief in reality.
Look &t the literature which India has produced. 1t has
been prolific in fable, but it has been barren in history;
it has been overgrown with speculation, but it ineludes
hardly any works of careful observation. Its great and
ancient booka expound to us an eccentric geography and
a most romantic astronomy; bui there are few records
of even the smallest scientific value. Tf, again, we con-
sider Indian art, we find depicted shapes such as never
were “on sea or land "—forma wildly original, sometimes
repulsive, and often ludierously disproportioned; but
there has seldom been any really careful attempt
to reproduce the forme of nature or to exhibit with
accuracy the best types of human beauty. This doctrine
of MiyA hag lain like a cankerworm at the root of the
literanture, art, and science of India. Nor can this be
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wondered at. The more convinced and thorough-going
A man is in his Vedintism, the more profoundly must he
distrust nature in all ite forms. At the best he cam
only feel towards it as a prisoner feels towards the
cell which hides from him the light and freedom of
the life withont. He cannot turn to it in any of its
aspects and find therein hints and revelations of the
Supreme One. Nature, if it is anything at all, is & mask
that hides God, not a window that reveals Him. He
cannot legitimately construe anything that he sees into
an expression of the mind and character of God. No
Vedintist could ever have written the nineteenth Psalm.
To him “ the heavens” do %6, in any real sense, “ declare
the glory of God”; for “ the heavens ” are an illusion and
God is unknowable. Nature has no true ministry for such
a man—inspires no song, resolves no doubt, scothes no
gorrow, and brings no revelation,

To the Christian, nature necesssrily bears a very
different interpretation. He may not dismiss it as
unreal ; he does not disdain it as misleading. He regards
it as the true manifestation of Spirit, and reverences it as
instinot with spiritual significance. For him the world
is “one vast apocalypse of God,” Who created it and
ever sustaios and animates it. St. Paul affirmed alike
what is fundamental in Theism and what is fundamental in
Pantheism when fo the men of Athens he declared “ the
God that made the world and all things therein . . .
Lord of heaven and earth”; and then added—*for in
Him we live and move and have our being”* There we
have transcendence; there, also, we have immanence.

1 The Acts of the Apostles, xvii. 24, 28 (R.V.).
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Thege are, in truth, the commonplaces of Bible teaching,
though it has happened in the course of history that
due emphasis has not been consistently laid on both.
But the full Christian view of nature is only attained
when we confess that “all things have been created
through Him (Christ) and unto Him; and He is before
all things, and in Him all things consist.”?

Christ is at once the ground of creation and its goal.
He is the ground of creation; for God, in order to create,
must necessarily go out from Himself ; the Absolute must
enter into relation. But there is no going forth of the
Father except in and through the Son, and therefore
it is that we are told that “mll things were made by
Him, and without Him was not anything made that hath
been made.” 2

Christ is, further, the goal of creation. It is towards
the perfect realisation of Himeelf in His Son, and in
those who should be “conformed to the image of His
Son,” that in nature God has been progressively working.
Thus the universe in all stages of ite history, and in all
forms of its life, has been the outcome of the Father’s
will in Christ, and bas been permeated and controlled
by His holy and loving purpose. It is in this sense
that the sacred writers have told us that “of Him, and
through Him, and wnfc Him, are all things”;% and that
Christian poets have felt

A eense sublime
Of something far more deeply interfused,
Whoee dwelling is the light of eetting suns,
And the round ocean, and the living air,

10dl, L 18, 17 {(R.V.). . 38, Jobni. 85 (RV.).
* Romans xi. 86 (R.V.),
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And the blue sky, and in the mind of man ;
A motion and a spirit that impels

All thinking things, all objects of all thought,
And rolla through all things.

It is under the influence of sentiments like these that
in Christian lande beyond all others there has been de-
veloped an wsthetic delight in scenery and a steady
devotion fo physical science. Not merely for utilitarian
purposes have men interrogated the heavens and sought to
digsentomb the secrets of the earth. There has been also
the desire and expectation that in nature they weuld find
(God's witness to Himself, The objection is frequently
made that there are natural phenomena which, if God is
good and working towards moral ends, contradict the idea
of His immanent control. But the perplexity is substanti-
ally relieved if we remember that to the best of our
knowledge God works on the plan of development, and
that to some things, therefors, there still attaches the
imperfection of the rudimentary stage. We muat re-
member, further, that though all creatures are dependent
on God, they are endowed with a relative independence—
an independence which, in certain stages of being, makes it
poseible that there should be some deflection from the
Divine will and purpose. Such deflection is bound to
issue in that which is incongruous and disastrouns., *In-
complete or perverted development” will explain much
that otherwise ie inexplicable, and, as has been truly said,
must be accepted as the « limitation and not the manifeata-
tion of the final principle of life.”?

While, then, to the Vedintist the world in its last

: Lidgett's Fuberhcod of God, p. 378,
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explanation is en wnreality, to the Christian it is & true
menifestation of the character and purpose of God; some-
thing, therefore, which must be studied with reverent
attention and wondering gratitude.

ii. But S’ankara’s idealism not only disparages nature ;
it equally discredits man. It placea him, with all his parts
and faculties, in exactly the same class as the surrounding
phbysical phenomens. He, like them, is simply one move-
ment in the everlasting dream of Brahma. His instincts
and intuitions, therefore, are fundamentally unreliable, and
the testimony of his consciousness ought properly to be
repudiated at every turn. The Vedintist thus finds
himself in & very singular position ; he is compelled every
dey and all day long to assume something which his theory
pronounces false, and then to act on the sssumption. He
cate and drinks, loves and hates, plans and trusts, and his
whole life consists in these things; and yet behind all and
through all he has the assurance, born of his hypothesis,
that he is the illusory victim of a baseless phantasy. In
this way a man is completely torn in two: bound by
circumstance to live, he is bound by his dooctrine to
regard hig life as unreal. To the serious-minded man
such a chronic internal schism should be a continual
distress and despair. But most of the disciples of
S'ankara, in these days at any rate, seem disposed to
attend to the phenomenal in the confidence that the real
will take care of itself. " You have jewels,” gaid I to a
Vedintin one day; “if I possess myself of them, will you
turn philosopher and reflect that your possession of the
jewels and my appropriation of them are alike an illusion,
and send no policeman after me?” The Vedintin amiled
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& slow wise smile, and thus replisd—* Your illustration is
good, but you do not carry it far enough. 1 will certainly
send the policeman after you and put you in prison; and
when you get thers, you may reflect that that is an illusion
also.” This represents with fair accuracy the spirit in
which the average Indian pantheist treats his great
doetrine. But wherever it iz received with conviction it
can only issue in discouragement. Xur it reduces know-
ledge to fietion and takes the heart out of enterprise.
Why should men encounter discomfort and danger and
loss to add to the sum of human knowledge, or to the
comfort and efficiency of human life, when all is illusion ?
From among men fed on a theory like this you are never
likely to get 2 Bacon or a Newton, 2 Howard or a
Wilberforce, & Franklin or a Livingstone. But know-
ledge of the Divine is as impossible, on this theory, as
knowledge of the secular is untrustworthy. Brahme alone
is in the realms of the Real. I myself,and all like me, are
nnreal entities moving only in the realms of the Unreal
How, then, is the gulf to be bridged? How is the Unreal
ever to know the Real? If, as we are told, the faculty
that apprebends is false, then must its apprehension be
false also. But if perchance the Unreal could cross the
gulf and enter the domsain of the Real, it must iteelf cease
at that instans to exist, and its apprehensions must there-
fore cease with it! It has been said that, on this theory,
“1 can only know God by ceasing to be man"”; but when
I cease to be, I cease to know, and the flash of insight that
ennihilates the illusory me—what can it be but the false
apprehension of a false entity? Be that as it may, the
Vediniist agrees that if the light that shines within—my
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real Self—would stream forth and join the Universal
Light (though that Light iz one and indivisible), then the
pitcher that encloses it—this personality of mine—must
first be broken and for ever cast agide. Thus, then, we
seo that Vedintism disparages man as well as nature by
attributing unreality to his best faculties, and by denying
that his knowledge has any correspondence with ultimate
fact.

iii. It is simply one speeific deduction from the above
statement when we say that Vedintism entirely discredits
the moral sense in man. We talk about conscience, and
regard it as the supreme faculty in our conatitution ; but to
the Hindu, conscience, like will and taste and judgment, is
merely phenomenal, and the distinctions which it makes
between right end wrong have only a temporary and con-
ventional value, “If you tell the truth,” says the
Vedéntist Hindu, “conscience can only be described as a
fiction, and morality and duty as part of the obligation
imposed by that fiction. In this dream-world the concern
is not whether you are doing good actions or bad onea.
That is a minor considerstion. The concern is that you
should act at all—for all action brings consequences and
prolongs the period that we must spend on the wheel.”
In presence of this theory, fhe distinetion between virtue
and vice becomes es unimportant as (say) the distinction
between refinement and coarseness, smartness and stupidity,
& sanguine temperament end & phlegmatic one. The
only distinction worth making ia that between the pheno-
menal and the real, and the rest is 28 nothing. Clearly in
such a system it is utterly beside the mark to speak about
gin. That is as much an illusion a8 everything else. All
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deeds are in themselves the same. Speaking phenomenally,
there are certain activities which are inconvenient, inas-
much as they bring upon us misfortune or disaster; while
other activities are desirable because they bring us comfors
and credit. But essontially there ia no difference, so that
we are free to choose any course of action that expediency
geems to suggest. If it will help a man to enjoyment or
to promotion to tell a lis, then a lie is as good as the truth ;
it is only to be regretted when it fails, but for that matter
the truth would be equally regrettable if it happened to
bring trouble. Sin, therefore, if it be acknowledged to
exist at all, is nothing other than the transgression of
expediency ; the failure to secure your pleasurs safely, the
exposing yourself in any form to avoidable misfortune or
inconvenience. And what is holiness?  Still speaking
phenomenally, holiness is only the perfection of prudence.
To do nothing that will make you obnoxious to your caste,
or to the larger community around you, is a very fair
attainment in holiness, What s man may do safely, that
be may do confidently. Hence it is that in India there
is such a shifting standard of morals. The gods may do,
and be lauded for doing, that which in a man would be
execrated and punished: the *peccadilloes’ of Krishna,
¢g., are celebrated in popular ‘sacred’ song; and when
you challenge them you are informed that he was a god,
and had the power and the'right to do as he would, but
that human beings, not having the same power, may not
claim the same indulgence. Similarly, smong men, the
rajah has one standard of conduet, while the subject must
acoommodate himself to another; the zemindar may do
certain things almost without eriticiem, which if done by a



Idealism—East and West 107

ryof, would be counted criminal. In India it has been
reckoned that might gives moral right—a doctrine which
in strongly buftressed by the transmigration theory. For
the rest, inward dispositions and secret habits, so far as
they do not obtrude themselves upon the outside world
to the man's own detriment, are practically unimporiant.
How completely these ideas have filtered through the
various Hindu populations, every one who knows India at
sll from within iz compelled to acknowledge. It is simply
a commonplace of careful observation. Every course of
conduet, whatever its essential quality, is justified in its
success. But in all this we are speaking merely of the
phenomenal end from the point of view of the multitude,
who illustrate the effects of Veddntism without understand-
ing its philosophy. But when the philosopher himself
appears, he brushes aside all phenomenal talk of sin and
righteousnesa and couscience with the impatience of con-
tompf, and leads us back to reality. Seldom, perbaps, has
this been stated so artlesaly as by the late Swimi Viv'eki-
nanda, in one of the addresses which he delivered during
the Parliament of Religions in Chicago. “Ye are the
children of God,” he says, “ the sharers of immortal bligs,
holy and perfect beings. Ye, divinities on earth, sinners ?
It 18 a =in fo call a man s0. It is & standing libel on
human nature, Come up, O lione! and sheke off the
delusion that you are sheep.” The same idee is stated
also in & Vedéintist publication, the Brahmavddin, in these
words :—* The distinetions of right and wrong are mere
appearances, which will vanish as soon as the dream
gtate of life is dispelled.”! We shall have to note shortly
1Quoted in Slater's Higher Hinduism.
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the inflience of Vedintism oo morality from a slightly
different angle, but in the meantime we see that it makes
of conscience an illusory faculty, and, excapt for # practical ”
purposes, invalidates all its judgments in regard to sin and
righteousness. To such a doctrine Christianity stands
irreconcilably opposed, affirming, as it does, the trustworthi-
ness and authority of conscience, and the reality and eternity
of moral distinctions,



SECTION V
SOME FRUITE OF INDIAN PANTHEISM

Tk reader will by this time have realised that the supreme
and only tenet of Vedintism is the sole existence of
Brahma. The personal God, Ts’vara, iz not—except as the
illusory produet of MAyd.! Nature and Man in all their

1 An attempt is sometimes made by Vedintists who have had the advant-
age of Western education, to deny all essential difforence between Brahma
and le'vara. Thus Mr. K. Sundarardma Iyer, M.A., a very distingnished
graduate of the Madras University, in a most interesting article on ** God
and Jesus in the light of the Vediinta,"” contributed to the Madras Review
in November 1901, writes—

+J¢'vara is Bralima viewed s related to the Divine Energy and ae pro-
ducing end mstaining the universe, while Brahma is Is'vars in his sssential
sspect, ns the changeless and noumenal reality. Between Brahma and
is'vara there ia thns a difference in the point of view, and none in essemce.
They are one and the same being considered in two different aspects, the one
expresping the essemce of the divine existence, the other emphasising the
relation of creator, preserver, and destroyer, in which the one divine entity
standa to theuniverse. 1&‘'vara is the all-knowing, all-powerful, highest lard
of the unverse, abides in his own glory, and is ail-pervading ; but he may
take up a apecial abode, or assume 4 bodily shape composed of My, in order
to gratify his devout worshippers, or for the purposs of proclaiming snd
maintsining virtue, justice, and truth in the world.” This ia not the true
Veddntist view, but merely a modern accommodation of it, Brahma Is wole,
std has not ** two different aspects * until My has produced them. There
is no 1a’vara at all except as the prodnot of Brahma plus Mays, He doss not
“taks up"™ MAyA is a spocial abods. He does not exist without Mays.
Hin relation to Brahma ie unique. He is the original illnsion of the Im-.
peraonal Oms.  The reat of us and the whole material and sentient world are
producta of that illusion, illusory oreatures of an fllusory Creator.

108
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qualities and capabilities and activities are the illusory
creation of the illusory fs’vara. But nothing and nobody
—whether material world or personal man or perscnal God
—is, except in Brahma. Thet i3 the standpoint of the
Vodéntist philosopher. In the strength of that creed he
confradicts the universal testimony of our human con-
sciousness, Joy and sorrow, health and sickness, good
and evil, mind and mestter, are only name and form
superimposed upon the unconscious and unsuspecting
Brahma by the irrepressible mischief-maker Miyi. But
a standpoint like this is too subtle to be adopted by the
popular mind, and when the Vedintist has cried—* Nothing
is but in God,” the common man hes translated the high
saying into another—“God is in everything”! It was
inevitable, and the philosophers themselves have acquiesced
in jit. God is in everything-—a being undistinguishingly
diffused throughout His creation, as closely related, there-
fore, to any one thing, the lowest, as to any other thing,
the highest, independently of all moral considerations. A
Vedfntist cannot shrink from allowing, for instance, that
God is as truly present in brute matter &s in sentient
life; that He it as certainly manifested in carnal appetite
as in intellectual achievement; that He is ‘a8 closely
present to the selfish heart as He is to the generous
hand.

* To him who wisaly sees,
The Brahiman with his scrolls and sanctities,
The cow, the elephant, the unelean dog,
The Outeast gorging dog's meat, all are one,

So sings the Bhagavad Gffz, and the gentirnent has
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found its way into the folk-songs of Southern Indis,
Thus we read—
Where God is seen there can be nought but God.
His heart can have no place for fear or shame;
For caste, nncleanness, hate, or wandering thought,
Impure or pure, are all slike to Him.!
Frequently in conversation there is thrown around these
ideas the interest of illustration and the glamour of poetry.
The sunshine, they will say, streams upon all things with
imperial indiscrimination. It burnishes the hilltop, but
it does not disdein the dunghill; it flashes in the clear
mountain stream, but it lends its glory also to the stagnant
pool. Whatever the thing in itself, the presence of the
sunlight consecrates it, and he whe would do reverence to
the sunlight may do it just as legitimately and just as
effectually in presence of the siagnant pool as of the run-
ning brook. The application is plain. Is not God, like
the Eunlight, everywhere: in me, in the stone, the snake,
the cow? All things are worshipful because God is in
them all, and the only consideration that need regulate
one’s worship is that of custom or convemience. Thus
idolatry in everywhere in India, and finds its resson and
justification in the Pantheism that pervades India. Every
mountain-top is the pedestal of some deity; every road-
side has numerous shapes inviting men to worship. The
philosophic creed of India has suffered, at the hands of the
people, the most degrading translation. Images no ]::igge;r
than an infant’s toy, and forms “ more foul than bacchanals,
more monstrous than the fanciee of nightmare,” are
worshipped with low prostration. Surely never was more
! Translated by Gover.
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fearful Nemesis. Indian Pantheism began By sublimating
svefything into God; it has continued by precipitating God
into everything. The subtlest spiritual monism in the
world lives in open and unashemed alliance with the
grossest idolatry,

But it does not conclude there. 1f the Vedintist can-
not deny that God is present in every form of phenomenal
existence, he must allow also that He is present in every
form of activity, and this again independently of all moral
considerations. He must, for instance, confess that God is
as truly present in lustful scheming and cruel act as in the
most splendid self-renunciation ard the most magnanimons
courfesy. “One to ME are shame and fame.” What, then,
is right and what wrong, when all is the outcome of the
same energy ¢ God is as the wind, man is as the sea. The
pea writhes in wrath or emiles in peace, just as the wind
will. It carries rich freights in safety to distant ports, or
dashes the ships agminst the rocks, just as the wind will.
The wind is inexorable, the sea is irresponsible. That is the
true parable of Pantheism. Who are we to question the
energy of God? We cannot control it; still less may we
evade it. We are the vehicles of its manifestation, that
is all. Everywhere and in all thinge mean is the driven
vietim of God. A creed like that does two things: it
relieves men of all trne sense of responeibility; it also
paralyses hope and permanently bars progress. It con-
verts men into the phonographs of God—incapable and
irresponsible by themselves ; simply registering and repeat-
ing the utterances of enother. This is, in truth, the effect
of this doctrine mpon the people. Far more than can be
imagined by strangers to India, men are blaming back
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upon God their meannesees and impurities, their sorrows
and crimes, snd geining thereby the peace of irresponsi-
bility. At an up-country station jail once I saw a man
standing with hands pinioned, in charge of a small band of
sepoys, and was told that he was just being taken to be
hanged. Whon I expressed my regret at the trouble
which his crime had brought upon him, the man's eyes
flashed, and he said---* I didn’t kill the man; it was God
that did it. Don't you know that all we do iz God’s
doing 7” That was no mere excuse. I have no doubt
the man aincerely believed himself to be the irresponsible
agent of a Power that he could neither resist nor escape.
The incident affords an, extreme, and perhaps somewhat
dramatic, illustration of a sentiment which is very widely
diffused, Among certain classes in India there is no more
pressing need than that the people should have their
personality disentangled for them, and should be set forth
to themselves as separate, free, and therefore responsible.
‘We noed to tell them that, when one man kills ancther, it
ia not God in that man who has been committing murder.
We noed to tell the women of India, labouring under cruel
disabilities, that they need no lobger acgquiesce in them,
under the idea that it is God who compels them to marry
a8 infants and degrades them when they become widows,
It will be & good day for India when men have reached
the conviction that custom is not infallibly the incarnation
of God, for that He is holy and only holy, just and wholly
just, and good without any admixture of evil; eternally
"separate from the inhumanities of custorm, from the
impurities of mythology, and from the crue! partialities
of caste.
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We have seen how Vedfntism affects the Hindu
in regard to worship and morality,. Let us ask how
it stande in relation fo the great question of human
brotherhood. One would presume that here, at least,
its record would be good. For Vedintism is at bottom
the doctrine of the One Real, That, therefore, which
hes any olaim to reality in any of us is exactly the
same in all. Speaking as a Vedintist and in terms
of ultimate trath, 1 am my brother, whatever his race,
colour, or language, and I sm bound by my hypothesis
to try to penetrate to and identify the One Soul in each
separate illusory incarnation of it. Or if I leave the
real and turn to the empirical, I am still committed by
this doctrine t6 the recognition of a common relationship
among men; for in another than the apostolic sense,
“ there is no difference”: we are all victims of the same
illusion, and needing, and struggling towerds, the same
deliverance. Theoretically, therefore, caste, which divides
men by impassable chasms, ghould find no countenance
in Vedintism, Actually, however, it has found therein
constant support and justification. 'Why should this
have been? It is due in part, no doubt, to the fact that
a system of thought which traces all that is to God, and
thereby makes revolt and reform an impiety, was not
likely to oppose a social arrangement which it found
already in existence and well established. But it is
also certainly due to the other fact, that that social
arrangement brought enormous sdvantege to ite own chief
adherents. S‘ankara, for one, never wearies of affirming
the sacred obligation of caste distinctions for gverybody,
excopt the man who has attained final knowledge; and
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auch an one, he tella us, though free, is of all men least
likely to violate established tradition. .
Vedintism has rendered an important service to the
caste system by providing for it a sort of philosophic
basis, Its primary postulate, as we know, is that Brahma
is sole, and that all else is illusion. That illusion is
universal, however, and eo long as it lasts we must
accommodate ourselves to it. What, then, can be better
than that the sllusory lUfe should be lived as mearly uas
possible on the analogy of the realf In the realm of
the real Brahma i3 the supreme entity; in the realm of
illusion the communily counts as the corresponding entity.
Religiously, the source of all evil and misery is the
retention of personal human consciousness; socially, the
one unforgiveable sin is the asserfion of personal freedom.
Just as, the moment we touch reality, the one un-
conditioned Brahma neocessarily annihilates all separate
existence, so in this world of phenomena the social whole
legitimately crushes out all individual rights and pre-
tensions. That, in treth, is the singular and distinet-
ive work of caste—the depression of the individual and
the exsltation of the community; and Vedintism has
probably, by its “pseudo-philosophical justification,” done
more than any other school of thought to rivet upon
India an organisation by which the semse of seperate
responsibility is practically extinguished, and conscience,
a8 the organ of moral freedom, is killed. Society, which
elatms to be sacred, tyrannises completely over personality,
which ought to be sacred. How complete that tyranny
is, is only faintly sealised by those who have lived all
their life in the West. In spite of much that has
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been written to the contrary, the social conventions of
Europe, even where most rigid, bear only a very
superficial analogy to the caste system of India. Zhey
do not fix a man finally in any one class; there are large
areas of life which they do not affect at all; and they
are mever enforced by religious sanctions. But caste
fixes a man’s position, determines his obligations, decides
hia direction quite independently of hie individual gifts,
character, or predilections. It hedges him in un every
side, and that from the very first. A man may nof,
in disobedience to ite regulations, assert the right of
individual human love to seleet ifs own affinity, and his
mayriage is therefore arranged for him in childhood without
his consent being required. A man may not, except within
very narrow limits, assert the right of natural aptitude;
and many a young priestly Brihman, who could certainly
have carved out a fortune for himself as a merchant,
is living the life of a ‘religious’ beggar. Caste thwarts
educated taate ;—which is the reason why such multitudes
of educated Hindus, with the desire and the meanz &o
visit Europe, are permanently imprisoned within their
own shores, Nay, a Hindu may nof assert even the
right to life, if the condition of living is the breaking of
some conventional caste rule. During a great famine in
the Mysore, I eaw a man lying exhausted on the roadside.
“What is the matter?” I asked. “I am very hungry”
said the man; “for three days I have tasted no riee”
I bade him keep up heart, and leaving him for a time I
presently reappeared with a leaf plate, and on the plate
& mound of cooked rice, every grain white and separate,
s& the Hindu loves to have it; “Eab a little,” I urged,
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“and you will feel better.” The man looked at the
rice most eagerly; and then at me most piteously; but
at last, shaking his band very feebly, he said—"Bédayya
béda ; nanna jati, nanna jdti” (“1 daren't, I daren’t; my
caste, my caste ¥). “But if you don’t eat, you cannof
live,” I gently persisted. To this he only replied—
“ Jit hddare, prdnavény” (* If I lose my caste, what is the
good of my life ?”). I wag in a remote part of the country,
and unable to call any one to his assistance. Caate rules
forbade his taking cooked food from the hand of a
stranger and foreigner, and in his loyalty to them he
declined the only help available. He died before the
day was donme. The truth is, as I think Dr. Miller has
somewhere said, “Hinduism has so effectually overborne
and croshed out the individnal elements in life, so
strengthened and exalted the social, that the Hindu lives
and moves and has his being not in himself at all, but in
the community of which he forms so insignificant a part.
Its thoughts are his, its feelings his. Whatever impulse
Beizes it, passes unresisted over him. With the community
he is willing to do anything, move anywhere in belief or
thought; without it he will not move, nor will he
usually acknowledge any obligation to move.” Times are
changing even in India, and the temper of the Hindu
is changing with the times. But the words which I have
quoted are an accurate description of the real spirit
and working of the caste system, and they are substantially
true to-day. For the continuance of that system,
Vodintism has & large share of responsibility. Not only
has it never repudiated it, it has frankly adopted it and
strenuously fought in its defence. This fact iz not very
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palateble to present-day Vedintists who have come into
tonch with the larger and nobler influences of their time,
and who delight to show what strong support the
sentiment of universal brotherhood might find in their
system. But they cannot deny history, and 8'ankara is
completely against them.



SECTION VI
VEDANTISM AS A RELIGION

As the hart panteth after the weter brooks, so psanteth my soul after
Thee, O God. —PsAry xlii. 1.

If yo then, being evil, know how to give good gifta unto your childrem ;
how much more shall your heavenly Father give the Holy Bmrit to them
that sk Him }—8r. LUkE ix. 18,

WE have exhibited Indian Pantheism in ita theoretical
implications and in some of its practical developments.
It remains for us to comeider whether it has any value as
a religion.
I

The necessary notes of religion are adoration, trust,
and love, and it finds ite natural exercise in prayer and
thanksgiving, But these feelings and exercises are im-
possible unless we first of all postulate a distinction of
persons between God and the worshipper. “ God is God,
and I am I; He one person, and I another.” Without
that religion has no meaning, Now Vedintism affirms
with the strongest emphaais Glod’s presence in us; but it
denies with equal emphasizs that He is personally distinet
from us. Dr. Deussen quite truly states the Vedintic
position thus:—*(1) The scul cannct be different from

Brahma, becanse besides Brahma there is no being ; (2) it
- 119
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cannot be regarded sa a transformation of Brahma, because
Brahma is unchangeable; (3) and still less is it & part of
Brahma, because Brahma has no parts. ,Nothing remains,
then, but to conclude that the soul is identical with
Brahma-—that each one of us is the all-unchangeable
Brahma, without parts, and comprehending in itself all
being.” This is a severely careful statement, and needs no
confirmation, But it may be well fo set by the side of it
the witness of one of Indir's own sons, the late Swimi
Vivékiinanda. In one of his lectures he asks—~* Why
does man go out to look for & God? . . . It is your
own hesrt beating, and you did not know; you were
mistaking it for something external. He, nearest of the
near, my own self, ihe reality of my own life, my body
and my soul,—I am Thee and Thou art Me. That is your
own nature. Assert it, manifest it. . . . You are not to
be perfect, you are that already.”' These are not
ecatatic ejaculations struck out suddenly in & moment of
oratorica! excitement. They sre the first and final word of
the Vedinta® Butif they were true they would render
worship an enormity. A theory like this transforms every
act of reverent adoration intc an act of mere self-
glorification. The moment when a man worships ought to
be the moment when he most nearly touches reality, and
if at such 2 time & man shall say to himself—“In sober
truth I em Brahma, enmeshed, indeed, for the time being

1300 several passages of this sort quoted in Jamen' Farieties of Religious
Ezperience, pp. 5§13, 514,

% Compars the Ohbdndogys Upanished, 111, 14 :—°* The universal soul is
my soul within the heart; smaller than a grain of rive, & bariey corn,
mustard-seed, & grain of millet, or the kernel of & grain of millet. Thina is
my soul within the heart, greatsr than the earth, the air, the aky, greater
than these worlds,™
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in Méy8 and hoodwinked by many 2 delusion, but Brahma
nevertheless, and there is no other"—all possibility of
worship is past. At fimes when earthly distress forces
the man into an attitude of prayer, is it not inevitable
that a sudden doubt should arrest his petition, and that he
should ezy—* Alas! I am speaking only to myself ” ?

When we leave this high ground, and consider man
merely in his phenomenal character, we are still as far as
ever from finding a religion in Vedintism. X¥or the God
that it presents to us is impersonal, having neither parts
nor passion ; neither eyes to see, nor ears to hear, nor
a heart to feel. Why praise the deaf? Why prostrate
yourself before the blind? Why wail to the unfeeling?
Why order your arguments before the unknowing? If
God be such, every temple for worship, every sacrifice in
propitiation, every act of prayer, and every psalm of
thanksgiving is & superfluity and the very wantonness of
unresson. Little wounder that The Hindu, an influential
newspaper in Madras, has written—* The Vedintic God
is a cold, dreary, philosophic conception, which the Hindu
masses have never cared for, which the vast majority of
mankind can never be brought to reverence, and which
is quite incapable of influencing them in the formation of
character.” !

Strangely enough, and yet perbaps not strengely, we
find onr Indian philosophers commending to their followers
Bhakts (ie. loving devotion) as one path leading to finsl
illamination and deliverance, It is not regarded as the
highest path, but it is counted as a good and sure way, if
withal a slow one, by which to reach the Vedéntic heaven.

1 Quoted in Slater's Higher Hindudem, p. 128,
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Loving devotion! But love can only be when there is an
object that excites it, and it is only satisfied when that
object responds to it. Mere spontaneous love, which has
no relation to a real and worthy object, is simply the
phantagy of an ill-reguiated brain; and love which can
gain no response either dies unfed or turns life into a
lasting bitterness, How then can one love Brahma?
According to the hypothesis, he has no qualities to evoke
love and no faculty with which to recognise and respond
to it.
+ + . Brahma is bodiless and actionless,
Passionless, calm, unqualitied.

In regard to such an entity love is as impossible as
hate.

Love in its truest sense is always of persons to persons,
and it is in recognition of this fact that the Vedinta finds
room within itself for the doctrine of a persomal Ged. A
Western Pantheist has said—*The universal does not
attract us until honsed in an individual” By evolving
is’vara the Hindu has sought to bring the universal into
bounds, and to set forth the uninteresting abstract in the
form of an attractive concrete. If, however, this 1s’vara
were real he would still be no frue manifestation of Brahma.
For he is personal, endowed with intelligence and purpose
and love, and therefore no contemplation of him, no approach
in spirit unto him, could ever help us one step towards
knowing <. But he is not real. He is the first and chief
of all illusions, the earliest offspring of Brahma’s union
with Miyd. He stands, therefore, in the same eategory of
phenomens ag ourselves, and needs the same enlightenment
as woe do to digpel his illusion, With this knowledge
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present to his mind, how is it posmble for any man, when
his thought is clearest and his purposs most sincere, to
turn to Is’vara with reverence and desire and self-
committal, all of which are essentisl to true religions love 7
Who can become enthusiastically devoted to an admitted
fiction? To bid us worship a personal God, and to tell us
at the same time that such a God is, in truth, only a
phantasm, is to mock and degrade us—it indeed it be
possible to degrade unreal beings such as we are.
VedAntism, then, offers to man no real object of religious
affection; neither does it present to him any Being fo
whom he can pray. The instinct of prayer is uwniversal
Men are slways needing, always asking, and always suppos-
ing themselves to be near s Presence that can answer
them, By the witness of multitudes through long ages
there is no exercise which so certainly comforts, strengihens,
and purifies the soul as prayer. But the Vedintist cannot
coneistently suggest either use or suitability in that exercise.
He might almost 23 well be an atheist and deny the
existence of God altogether as postulate such a real entity
ag Brahma, or such a phenomenal person as Is'vara.
Addressed to such beings prayer simply loses itself in the
air, and cannot strike echoes anywhere. It is a rolief to
turn from unintelligent irresponsive Impersonality, and
from a merely mythical Personality, to Him of Whom our
ILord said—“When ye pray, say, FATHER.”! Father!
In that word we have, with real personality, kinship,
authority, and love, All the elements that suggest revaer-
ence, evoke affection, and promise satisfaction, are umited
in the Father. To a God who is Father sons properly
18t Lok xi 2 (R.V.),
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render devotion and address petition, and thus all that
' makes religion becomes poasible.

IX

Vedéntism fails as & religion because it presents an
impoasible object of devotion; buf it faila also becamse
it misdirects the appeal which it makes in man. To the
Vedéntist the trouble at the root of all things is not sin—
a disordered and unsubmissive will; but ignorance—sa
darkened understanding. The remedy, therefore, which
he announces is not moral but metaphysical. That ia the
distinctive mark of that great system: it makes its appeal
almoat eolely to the intellect, and relegates such other
faculties of man as will and affection, to inferior esteem
and attention. S’ankara, in the very forefront of his
commentary on the Veddnta-Siiras, places these words :—
“ With a view to freeing one's gelf from that wrong notion
which is the cause of all evil, and ascertaining thereby the
knowledge of the absolute unity of the Self, the study of
the Vedinte texts is begun.”! * Wrong notion "—that is
the evil; “knowledge "—that is the cure. Here is set
forth the complete Vedéntic diagnosis of man's state and
its main scheme for obiaining salvation. According to
this, the Hindu need not concern himgelf anxiously about
an obedient will or purged affections; he need not ery
with the Psalmist, “ Create in me a clean heart, O God,
and renew a right spirit within me” If he does this
there can be mo objection, but he is thereby concentrat.
ing his attention on subordinate faculties and an inferior
aim. ’

| Veddnia-Stiras (3.B.E.), p. 9.
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Now, such a grading of our faculties has no authority in
axperience and is impossible to religion. Kant had strong
justification when he dismissed Pure Reason from sovereignty
in regard to religion, and affirmed inatead the “ primacy of
the Practical Reason"—*the validity and transcendent
authority of those notions which are involved in our moral
pearsonality.” ! The will is par excellence the moral faculty.
The cognitive faculty is non-moral. There may be know-
ledge of God and yet estrangement from Him, There is
no ground for the assumption that progressive knowledge
will certainly mean approximating union, or for the hope
that perfect knowledge will inevitably end in complete
identity. Religion is fundamentally the reconcilistion of
persons and not the solving of metaphysical problems.
The clearest apprehension of God’s nature may yet leave
us far from submission and love—in which case, however
advanced we may be in philosophy, religion has not yet
begun.

The distinction between Christianity and Vedintism
on this point has been so clearly set forth by Dr., Deussen

-in his great work on the “ Philosophy of the Upanishads,”
that we must needs, though dissenting in part, quote
nearly the whole of it, He ssys—" Why do we need »
release from this existence? Because it is the realm of
8in, is the reply of the Bible. The Veda answers, Because
it is the realm of ignorance. The former sees depravity
in the volitional, the latter in the intellectual side of mare.
The Bible demands a change of the will, the Veda of the
understanding. On which side does the truth lie? If
man were pure will or pure intelligence, we ahould have

1 Beo Teaching of Swdmi Pivdkdnands, p. 88,
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to decide for one or the other slternative. But since he
is a being who both wills and knows, the great change
upon which the Bible and the Veda slike make salvation
depend must be fully wrought out in both departmenta of
the life. Such a change is, in the first place, according to
the biblical view, the eoftening of a heart hardenmed by
natural self-love, and the inclining of it to deeds of
righteousness, affection, and self-denial. But it is, in the
second place, the breaking forth upon ue of the light of
the great intellectual truth, which the Upanishads taught
before Kant, that this entire universe with its relations to
space, its consequent manifoldness and dependence upon
the mind that apprehends, rests solely upon an illusion
(mdya), natural indeed to ws through the limitations of
our intelleot; and that there is in truth one Being alone,
eternel, exslted above space and time, moultiplicity and
change, revealed in all the forms of nature, and by me
who also am one and undivided, discovered, and realised
within as my very Self, the Atman. As surely, however,
a8 to adopt the mignificant teaching of Schopenhauer, the
will and not the intellect is the centre of a man’s nature,
8o surely must the pre-eminence be assigned to Christianity
in that ite demand for a renewal of the will is peculiarly
vital and essential. Butf, on the other hand, as certainly
as man is not mere will, but intellect besides, so certainly
will that Christian renewal reveal itself on the other
side as & renewsl of knowledge, just as the Upanishads
teach.” 1

In this passage Dr. Deussen's suggeated parallel

1 Translated by Professor Geden in an article in the Londow Quarterly
Ravisw,
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between Bible and Vedfntic teaching is vitiated by this
one consideration, that the Bible postulates.a real man
with a responsible will, while the Veds postulates an
illugory man with an unreal intellect, and capable only
of a false apprehension. But, setting that aside, we may
remark that in Christiznity the insistence on the primacy
of the moral faculties in man does not, in the slightest
degree, involve the disparagement of the imtellectual
faculties. Illumination is a8 much an object of desire to
the Christian as to the Hindu, but he finds the surest path
to it in obedience, which is of the will. “If any man
willeth to do His will he shall know of the doctrine”?!
The knowledge which springs from spiritual sympathy
and loyal devotion is not less clear and full than that
which comes from mere intellectnal apprehension. And
it has this great advantage, that it may be acquired
by all. Speculative aptitudes are the possession only
of the few. DBut moral aptitudes are given to all; in
differing degrees no doubt, and with differing complete-
ness of resulf, but still to all It is on thiz saide,
therefore, that Christianity makes its principal appeal.
To win your way to the final bliss of the Vedinta you
must be & philosopher; for though the beatific vision
transcends reason, yet metaphysical knowledge ia the
necessary preperation for it. But Christianity presents
not the problems of the Divine being, but the perfections
of the Divine character. It exhibits to us His grace, His
patience, His forgiving mercy, His constant care—traits
which meake successful appeal to the apprehension of all
~-and bids us respond with a ready will and grateful
t8t. John vii. 17 (R.V.).
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heart, with humility, submission, and trust. It would lead
ug to God by the pathway of moral sccord with Him,
not intellectual comprehension of Him. Vedantism is a
system framed for the few who delight in subtleties and
revel in debate; but, while it quickens mental perception,
it peither warme the affoctions nor rectifies the will.
Christianity, on the other hand, seeks to produce moral
renovation, and thereby takes the firet step towards in-
apiring, directing, illuminating, and saving the whole
man.
111

Whither does this system lead? If we accept ils
prewises and follow ite precepts, to what goal shall we
attain ? The apawer lies in the one word MuUKTI, e
Liberation. That iz India’s great word. It represents
the swmmum bonum, the final bliss. It is net heaven;
it is a stats greater and better than that. Heaven
{svarga) is but one =stage to mukti, 8 coveted and de-
lectable experience indeed, but transient even as hell
{naraka) is transient.

« « - they, when that prodigious joy 18 oer, *
Paradiee spent, and wage for ments given, '
Come to the world of death and change once more.

But in mukii the last birth has been reached, the chain
of works that bound us to phenomena is broken, and the
transmigrating entity has won home at last. This reault
is attained through vidyd, ie. knowledge. The life-long
effort of the pilgrim is to know himasel! as he really is—
in himeelf and apart from phenomena. “I'v@di cesvrdy
meant & very different thing to the Greek and to the
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devout disciple of Upanishad teaching., To the latter
yvdloie was an opening of the eyes, the recognition of
an existing fect which only needed to be known and
realised to bring about, antomatically as it were, his release
from the pains and penalties of existence, and the enjoy-
ment of tranquil and ceaseless repose. There was therefore
no question of an absorption or resbrorption into Brahma.
- Such a phrase was meaningless, and the conception in-
volved irrational and self-contradictory. He already was,
and always had been, one with Brahma, Blinded, however,.
by Méy4, he had lost sight of this fundamental, thia all-
important truth, and had wandered far in the mazes of
error and deceit. With the recovery of knowledge there
had come also to the newly-enlightened man recovery of
blise.” !

“One with Brabma "—that is the goal, mul#i. DBut
what, precisely, does that represent? We must here put
away all our Western notions of matured powers working
with the zest and harmony of perfect health in an eternally
congenial environment. I$ is the exeect truth o say that
-mukéi is not “ perfect character, but perfect character-
lessness.” Omne with Brahma? But in Brahma there is
neither thought, nor will, nor feeling. It is Being, in a
dreamless sleep that shall never be broken. It has no
interests, no activities, no positive enjoyments. Its happi-
neas is the black monotony of eternal, unintelligent repose.
The nearer, them, the pilgrim, while still pursuing his
journey, can approximate o this condition, the sooner may
he hope to reach hia go;l.L The man closest to Brahma is he
whose phenomenal interests have been most successfully

1 Professor Geden in Londen Quarterly Revieis,
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narrowed, whose necessary aotivities are emptiest of care
and desire, whose faculties have been most ne?.rly atrophied.
That man is farthest away from Brahma who is most wide-
awake, whose interests are most vivid, whose activities are
most catholic, and whose faculties are at the highest point of
responsiveness and efficiency. To the Vedintist, therefors,
final salvation means, not the filling of life to the farthest
limita of its capaecity, but the complete emptying of it.
In so far as his thoughts move in line with his system, his
ideal must be poles apart from all that we mean by great
and true manhood.

The religious discipline approved by the Vedanta accords
exactly with the end to be atiained. The Self is believed
to be encased in five vestures—(1) the earthly body, (2)
the vital airs, (3) the sensorial, (4) the cognitional, and
(%) the beatific vestures. The second, third, and fourth of
these form the invisible body, which accompanies the soul
through all its pilgrimage of births. But it is only when
the last and innermost of these vestures has been stripped
away that the Self is free and mukii is realised. How,
then, is this five-fold encasement to be laid adide 7 In the
nain, end most successfully, by the practice of those forms of
asceticism prescribed by the Yéga discipline! Yéga means
“ union,” and the elaborate and difficult directions given to
the practising Ydgi are all meant to speed the ulon of
the individual spirit with the scle and eternal Self, by
withdrawing it progressively from everything phenomenal.
The discipline first of all prescribes acts of “ forbearance”

1 1 s man practisea Yigs for six months and is thoronghly free from
the outer world, then the perfect anion, which is ondlen, high, and hiddnn,
is sesomplished. "—Maitrdyapa-Upanishad, 1v. 28
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(yama)—iforbearing to slay, fo indulge the passions, to
receive gifts. But this is very elementary, and the real
meaning and method of Yéga only become apparent when
we reach the section dealing with religious postures
(dsana).!

In a fair, still spot
Having fixed his abode,~—not too much raised,
Nor yet too low,—let him abide, his goods
A cloth, a deerekin, and the Kuda grass.
There, netting hard hie mind upon The Cne,
Restraiming heart and senses, silent, calm,
Let him accomplish Yégs, and achieve
Pureness of sonl, holding immovable
Body and neck and head, ki gaze absorbed
Upon his nose end, rapt from all around.®

In this typical posture the Yégi is to practise three
methods of restraining and ultimately of suspending the
breathing (prdndydma); he is to persist in the practice
of them until he becomes oblivious of everything around
him, and is able to meditate without recognising distinetion
of subject and object! When he can repeat the mystic
syllable Om in silence 20,736,000 times and meditate
ypinterruptedly upon it, and when he can suspend the
respiratory movements completely for a period of twelve
days, then the Ydgt hes arrived at semddhi—the state in
which smukti is close at hand?® But samddhi is a state
of trance, of self-hypnotism, of the complete arrest of all
outward correspondences. One to him who has reached

1 The eight acoessories of Ydga are :—(1} Forbearunce {yama)}, (2) Minor
religious observances (méyama), (3) Religions postures (dsona), (4) Regule-
tion of the breath {prdgdydme), (5) Restraint of tha organs of sense (prafy-
dhdra), (6) Fixed attention (dhdraga), (7} Contemplation (dAydma), (8)
Meditation (semddhd).

1 8ir Rdwin Arnold's Somg Celestial, Chapter vi.

3 Soe Jacob's Hindu Pontheism, p. 120,
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that state are “heat and cold, pleasures and pain, glory

ond shame” He is )
dwelling apart
Upon a peak, with senses subjugate,
Whereto the clod, the rock, the glistering gold
8how all as one.

The process of salvation is thus, in the Vedinta, one
of progressive self-circumscription—the exclusion of
interests until the last has disappeared, the persistent re-
pression of thought until thoughtlessness has been reached.
The Vedintic saint is the man who has pursued abstraction
to the point of vacuity, who has declined from passivity
to absolute apaihy, who has reached perfect inertion.
Henceforth nothing connected with the phenomenal world
can delight or depress him.

. . . like the ccean, day by day reeceiving
Floods from all lands, which never overflows ;

Its boundary line not leaping, and not leaving,
Fed by the rivers, but unswelled by those ;—

80 is the perfect onel to his soul’s ocean
The world of sense pours streams of witchery ;
They leave him ss they find, without commotion.
Taking their tribute, but remaining eea, ¢ -
He has eyes, but is as if he walked in darkness; ears,
but dwells as in unbroken gtillpess; a mind, but knows
not this from that. He has renounced all—home, friends,
interests, ambitions, and even personality ifgelf.! Though
he lives on, he is
Unmoved by passions and unbound by deeds,
Betting resnlt aside.

1 ¢ Jf » man, though well enlightenod (by instraction), iv still pierced by
paesion and derkness, and attached to his ohildren, wife, and house, then
patfect union is never accomplished.”—-Maitrdyaga-Upsnishad, v1. 28,
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Upon the man thus prepared the vision breaks at
last. He mees his own self as the Highest Self! and
in the brightness of that vision all lesser lights—the “I"”
and “thou” and “it"” of phenomenal life—-fade as stars
ab sunrise. Hoe is able to say—* In pure verity it is only
tha Self that ever is or has been. There has been no
soul migrating, neither any world in which it wept and
hoped and toiled. These things were phantasmagoric
figments, & play of semblances, an illusory darkness.
Now the light is unveiled, and it is a pure undifferenced
light. I aM BRAHMS, and there is no other, nothing else.” *
Thus “the dewdrop slips into the shining sea,” and
mukit is attained. With clear apprehension he makes
the great final confession of Vedintism-—DBRARMA SATYAM,
JAGAN MrTAYR, Jiva BragMarva nApARA (Brahma is true,
the world is false, the soul is Brahma and nothing else),

This is an experience, we are told, which may be
obtained in our present life. It is the ambition of every
trne Vedintist to become a jivanmukia—one, i.e., liberated
from further succession of births, and setill living. A
Jsingle illustration is enmough to suggest to the Hindu the
possibility of this. Just ar the potter's wheel may con-
tinue to revolve long after the force that started it has
been withdrawn, sc the phenomenal life may continue
even after Ignorance, which caused it, has been dispelled.
Now the special mark of the jfvanmukia, the man who
has scaled the topmost summit of Vedintic sainthood,
is this—that he has penetrated the illusion of plurality,

1 Maitrdyanwa-Upanishad, vi. 20,
* CL Gough's PRiloscphy of the Upanithads, p. €1, from which some of
thees plirasea are reprodused,
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and knows there is nothing but the One. All things,
therefore, and all deeds are to him one and the same.
Distinetiong of every kind are finally obliterated. He
knows “ the secondless Reality,” and is no longer deceived
by auch mere names as right and wrong, fair and foul!
“To him & thief is not a thief, & murderer not a murderer,
an outeast not an outcast.”? Thenceforward he is free
to do what he will, without fear and without rebuke, for
he knows that there is nothing but Brahma, and that ke
is Brahma. “If he sees the unity of all things, he is
unaffected, alike whether he offer a hundred horse-sacri-
fices or kill hundreds of holy Brihmans”® Anandagiri,
the disciple and exponent of S‘ankars, says— “ The
perfect sage, 80 long a8 he lives, may do good and evil
as be chooses, end incur no stain; such iz the efficacy of
a knowledge of the Self.” Other men are bound by
cagte rules, but to this emsncipated one there are none.
He may cross the seas, mingle indiscriminately with all
classes, eat all sorts of food by whomsoever prepared-—
and all without offence. Other men are bound by a moral
code, and if they transgress it, guilt clings to them like
“lac to wood” To him all codes are merely conven-
tional, and in the security of his {ranscendent knowledge he
may touch pitch without pollution and drink poison with-
out burt. * As water does not cling to a lotus leaf, 50 no
evil deed clings to one who knows,”® Whatever he does,
he is supposed to do antomatically, without desire or pur-
pose, and therefore without responsibility, and (to himself)

} Brikaddrawyaka- Upanidhad, 1v. i, 22.
* Nrisimhasarasvatl, quoted by Gough.
* Chhdndogya-Uponishad, 1v. ziv, 3.
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without result. This is the supreme product of Vedintism
—a passionless, aimless, ommorsl entity, moving in the
phenomenal, but presumably engrossed with the real.
To such a one, life brings thenceforward neithey obligation
aor opportunity. There is no further personal develop-
ment to strive after, and his salvation is perfected in
a complete diéregard of and indifference to. his fellows.
He aees them as they are, fugitive shadows, and disesteems
them gocordingly! Such a being is useful neither for
private friendship nor for public service, He is no man.
All that makes a man—individuality, energy, interest in
great causes, self-sacrificing service for others,—these are
absent in him. His feet walk, his hands move, his tongue
speaks; but it is merely, as it were, residuary muscular
movement, the revolving of the wheel after the impetus
that started it has ceased to be applied. Though still in
the world, he is in no fruitful sense of the world. His
attainment of liberation has meant his withdrawal from
power to help those who are still in the coils of phenomena.
So far as they are concerned, he might as well be dead.
Principel Gough hase said quite truly that it is no businesa
of Indian saints of this type “to seek to see things as
they are, and to help fo fashion them as they ought to
be; to let the power at work in the world work freely
through them; to become ‘docile echoes of the eternal
voice and pliant organs of the infinite will’”! Sainthood
in the Vedinta is the dropping of manhood.

The Ydga diecipline is the distortion and exaggeration
of pecessary truth. It is vital for all men that the flesh
should be subjugated to spirit, that deed and desire and

1 Philosophy of the Upanishads, p. 267.
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thought should be limited for all of us in those directions
where they prevent the noblest fruition of our present
life or endanger our final destiny. This was the truth
enforced by Christ in those greal and awful words in
which He bids us cut off the hand or foot, or pluck cut
the eye, if they cause us to stumble’ This was what He
meant, also, when He bade us renounce home and friends
and all that we have, if need be, that we may be His
disciples.® There is necessity in all lives for self-control,
and in most for stern self-curtailment. But it is no base
rutilation that ouv Lord preaches, no process of slow
puicide. Tf there is to be limitation, it is to make us not
less of men, but more—stronger and nobler, because we
have parted with that which degraded and enfeebled us.
The diseipline that He suggests does not ever mean
the suppression of life, but its increase and invigora-
tion. His desire for men is not that they should
withdraw from the world, but that they should pass
through it radiant with energy and overflowing with
love, tonching it at all points, and touching it always to
blese. Jesus is Himeelf our type as well as our feacher.,
He was the true Yigi, surrendering Himself absolutely
fo the will of God, and sacrificing Himself withoub measure
in the service of men. Bub self-renunciation is not the
loss or enfeeblement of manhood; it is ite perfect reali-
sation. 8o was it in the case of our Lord; so is it in
every case. “ Ihave been crucified with Christ,” * exclaimed
Paul. What then? Was the man within him gone?
“No,” says he, “I live”; and then he explaing how

1 Matt. xvifl. 8, 9, * Matt. x. 87 ; Luke xiv. 38
3 Gal. 4, 20 (R.V.)
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his lifo is Christ’s life in him, enlarging, permeating
and energising his whole being. He yielded up his
self completely, and then by God’s grace received it back,
transmuted, sanctified, completed. Christ calls us all
to perfect manhocod. When man is at his best, working
at most points for the world’s highest good, living his
life at once most contemplatively and most actively, then
is he nearest to umion with Him who is the God and
Father of us all in Christ Jesus.



CONCLUSION

TrE creed of Veddntism may now be summarised. It
runs thue:—

THERE 18 ONE—no other, nothing else ;

THOU ART THAT ONE;

Realise this by whatever rigour of discipline,

Then misery is past, births are ended, THOU TART
SAVED,

To men holding this creed, and shaping their lives and
hopes thereby, the Christian Church sends the gospel, the
“gimple " gospel. If the proclamation of it does not isaue
in such swift and dramafic success as has been seen in
other lands, there need be neither surprise nor despair.
For, think what the gospel is. It is the announcement of
a personal God; it i the affirmation of the truth of
human conscipusness; it is the revelation of a God who
is holy; it is the assertion of human responsibility and
the declaration of the possibility of forgiveness, The
“simple ” gospel includes all those elements. Anything
lesa than this would be an attenunated gospel, and would
have no true relation to the Pantheists of India. Yet
on &ll these points it contradicts the essential teaching of
the Vednta. The disciples of S’ankara, as they listen to
it, find themselves in prese?:e, not of subtle harmonies
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but of staring contrasts. Is it surpriging that they doubt
and hesitate and turn back? But Christianity will win—
not swiftly but surely; for it has on its side common.
gense, copscience, and the need of the human heart. Im
spite of all philosophy, men, end Hindus among them, will
be compelled to trust the testimony of their consciousness.
In spite of all philosophy, what conscience affirms reason
will in vain deny. In spite of all philosophy, the heart
will “ cry out for God, the living God.,” The constitution
of human nature everywhere is on the side of the gospel
of Jesus Christ,
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Rig-Veda, travamigrution net found
in, 19,

Saco1pANanpi

b
Saint, the ideal Hmdn, 1811,
Salvation, through tranamigration,
mechanical, 25 f.
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mdya cnowlodge), 124 1., 128.
Vtg;’{ddtww (qualifed monism},
i

Wiy, ne pro placo for, in
Vedantistn, 124 £ ’
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